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flndflie&l fl \/Uuééoéc/l, OS ~/4. 

D 
_/4:1 gueréldfirzg j%'éufe 

jal/mr./dmfl-icfiu Honricus Mubbosch died suddenly of a heart-attack, while cycling 

through Amsterdam on 3 February 1973. 

Born at Zandvoort, Holland, on 3 Mary 1912, he studied at Trinity College, Haar- 

lem, and made first profession of vows on 21 September 1933. He was ordained a 

priest on 30 July 1938. 

From 1938-1941 he studied theology at the Angelicum, Rome, 1nd earned a doc- 

torate in theology on 7 July 1941 with the thesis: De Figura Christi patientis et resurgentis 
in epistulis S. Pauli. After that he studied at the Biblicum, Rome, 1941-1944 and was 
awarded the degree doctor of biblical science on 8 January 1983 with his thesis: 

Sagesse créatrice et éducatrice. Aspects de la théologie et de l'eschatologie des Livres Sapientiaux. 

He was professor of New Testament at the Augustinian houses of studies in Holland 

(1945-1969) and Saint Monica’s, Rome (1960-1965). He was member of the editorial 

board of the periodical Tidschnift voor Theologie, coeditor of the Dutch translation of 

the New Testament, member of apologetical and ecumenical societies, and definitor 

of the Province of Holland (1958-1961). He was a prolific and profound scholar, who 

wrote numerous articles and books. His most famous book on God’s Creation has been 
translated in several languages like his book on conversion. At the time of his death 

he was prior of Saint Augustine’s in Amsterdam.



Confenl 3 

Foreword . . . . . . . . . . . . ... . 9 

Introduction 

Biographical . . . .. ... ... ... ... ..., 11 
Biblical . . . . . . .. ... ... 47 

Commentary on the SongofSongs . . . . . ... ... 51 

Treatises 

The Arkof Noah . . .. ... ... .. .. ....... 179 

The Divine Influencein the Blessed . . . . . . ... .. 185 

The Bodyof Christ . . . . ... .. ... ........ 197 
The Praises of Divine Wisdom . . . .. . ... .. ... 209 

Sermons 

The Washing of the Feet . . . . . .. ... ... .... 253 
The Assumptionof Mary . . . . . ... ......... 257 
To the StudentsatPanris . . . . . .. .. .. ... .... 259 

The Three VicesoftheWorld . .. . ... ... .. .. 267 

Sermonl . .. ... ... .. ... ... ... ... 271 

Sermon2 . . . . . ... . 287 

Sermon8 . .. ... ... e 303 

Notes . . . . . . . . e e e e 319 

Prayers of Gilesof Rome . . . ... ... ... ..... 321 
ListofWorks . . . . . . . ... ... ... ... ..... 325 

Index . . . . . . . . . . . e 329



j OI’QWOI"CJ 

Giles of Rome can definitely be classified as a person of our times. Like 
many famous people today he experienced difficulties and rejection early in 
his career as a philosopher and theologian. Rejected, he was then reinstated. 
Reinstated, he became one of the most famous thinkers of his day. Rejected 

by his peers, he was always supported by his confreres who entrusted to him 
their destiny in electing him prior general and the burden of head of The 
Augustinian School. 

This man of contradictions, as it were, was appointed by the pope to help 
him in many tasks. He did so as a son of the Church. Finally, having been 
made an archbishop, he continued to serve his diocese; at the same time he 
lent his services to the Apostolic See of Rome. 

In this book you will find the masterful work of Giles of Rome, Commen- 

tary on the Song of Songs and other works, which have been selected to 
emphasize the spirituality of the creative thinker. 

Many time we acknowledge Giles as a philospher, theologian, etc. It is my 
intention, through the works here represented, to portray Giles as the man 
of faith, the friar of the Spirit, and the preacher of the good news. 

I dedicate this work to a friar who opened up for me the power, force, and 
impact of the scriptures. Father Ansfried Hulsbosch, O.S.A., Province of Hol- 

land, taught me scripture at Collegio S. Monica, Rome. He was a soft-spoken 

professor, but his words and material were loud and clear. But there is more, 

his way of life was admirable: joy in the face of suffering through illness, 
acceptance in the face of rejection from his own. He supported all with inner 
peace, and this inner peace overflowed into his life, especially in his prayer 
and the celebration of the euchanst. 

25 November 1997 John E. Rotelle, O.S.A. 
Feast of Saint Thomas of Villanova
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Here lies 

Giles of Rome, 

of the 

Order of Hermits of Saint Augustine, 

princely dwelling of the virtues and purity of life 

most discerning commentator on the matchless philosophy 

of 
Aristotle, 

key and teacher of theology, 

a lamp shedding light on difficulties, 

Archbishop of Bourges 

who died on 22 December 1316’ 

This is the epitaph that the friars of the Order of Saint Augustine 
placed on the tomb of Giles of Rome (Aegidius Romanus), and it 
sums up well the life and contribution of their fellow Augustinian. 
Giles died on 22 December 1316” at Avignon, France, which at that 
time was the seat of the papal court of Clement V. He was buried on 
Christmas eve in the Augustinian church in Avignon;® later his body 
was transferred to Paris and reinterred before the high altar of the 
monastery of the Grand Augustins, a place which was familiar to him 
and which had been given to him by Philip IV of France. 

11



12 Biographical Introduction 

Early Life 

o records which indicate the date and place of birth 
y ;I;‘il;ee;e 12};3:), scholars tend toward the year 1243 for the date of 

his birth.4 This date is deduced from the requirement that a master 

of theology had to be thirty-five years of age before bexr}g ap- 

ointed.” From the correspondence between Pope Honorius IV 

and Ralph d’Hombliéres, bishop of Paris, we le:arn that .G1]e§ was 

due to have been appointed master of theology in the university of 

Paris in 1278.5 From this date it can safely be said that Giles was 

born no later than 1243.7 Previous biographers certify the year of 

birth around 1247 2 for it was said that Giles died at the age of sixty- 

nine. 
Giles in most documents is referred to as Aegidius Romanus or 

Aegidius de Roma.? By the fact that Giles always had “of Rome” 
attached to his name, one assumes that he was born in Rome. Or it 

could be that he obtained the “of Rome” as his place of entrance 
into the Augustinian Order. Both customs prevailed. Jordan of Sax- 
ony (d.1380) in his celebrated work The Life of the Brethren claimed 
that Giles belonged to the celebrated Roman family of Colonna: 

Looking back as well as our knowledge allows on all the men of 
learning in this Order from the time of Saint Augustine up to 
our own generation, the foremost doctor of sacred theology was 
Brother Giles of Rome.!? 

Ambrose Massari of Cori, writing a half century later, asserts that 
Giles came from the Colonna section of Rome: “Among those who 
came after the Union we assign first place to that inspired man, 
Giles of Rome, from the Colonna region of Rome.”"! Trapé'? and 
Mariani support this. As Mariani explains: 

These words lead us to think that Giles was not a descendant of 
tl'}e princely family, but rather had been born in the third re- 
gion of Rome, which included the area bounded by the Campo 
Marzio, Saint Eustachia, Pigna, and Trevi quarters and was called “Colonna,” not after the illustrious family of that name, who resided in the second or Trevi region, but after the Antonine Column that stood at its center. 13 

Scholars today are nearly unani ; . _ . 

belong to the famous fazlnily. mous in agreeing that Giles did not 

In his will Giles mentions the monastery of Paris: ‘‘at whose Ezeisat;s I C\:‘/las nozrished from my youth,”! which would indicate that - tjym ngf when be was sent there. This Phrase helps to ascertain € ot entry into the Order of Saint Augustine. Gandolfo as-
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serts that Giles “donned the Augustinian habit while in the flower of 
his youth,” at the monastery of Santa Maria del Popolo in Rome.'? 
Jordan of Saxony in the above-mentioned book states that Giles: “‘en- 
tered the Order as a very young man. His parents and friends tried 
to entice him back to the world by many allurements.”!® Whether 
Giles entered the Order against the wishes of his parents has never 
been ascertained or, to my knowledge, has appeared in other docu- 
ments. However, from both of these accounts we can speculate that 
Giles probably entered the Order in 1257. After a year of novitiate he 
did some studies, the trivium, which would mean that he went to 
Paris to begin the academic year of September 1260. These years 
would coincide with the purchase of the house in Paris, situated at 
the Porte St. Eustache, the crossroads of the rue Montorgueil and 
rue Montmartre, from a widow named Theophania.!” The prior gen- 
eral who sent Giles to Paris would have been Lanfranco of Milan 
(1256-1264);!® he would have been the same who purchased the 

property in Paris." 
The conclusion of Mandonnet that Giles went to Paris in 1260 

is reasonably accurate as indicated from the purchase of the prop- 
erty and from the statement in Giles’ will. 

Panis 

What was once small schools or colleges or a collection of halls 
under a particular master turned into a flourishing university, the 
University of Parnis, with an international faculty and student body, 
and with a faculty of arts and with the higher faculties of theology, 

medicine, and law. It is no wonder that when the mendicant orders, 

in their desire to serve the Church in many ways, entered the intel- 
lectual life, they began to establish themselves at the University of 
Paris: Dominicans and Franciscans, then Carmelites and Augustini- 

ans. For this reason the mendicant orders established houses in the 
city of Paris near the university.? 

The arrival of the mendicants and their subsequent education 
and excellence at the University of Paris caused tensions, especially 
in the occupancy of the various chairs and of the office of regent 
masters. Initially, it had been the task of the canons of Notre Dame 
to teach theology. This arrangement was challenged by some well- 
educated diocesan clergy, some alumni of the university, who had 

become professional theologians and thus desired to teach in the 
higher faculty. It was these latter who wanted to teach and hold 
positions of authority, such as chairs and regent masters, before the 
arrival of the mendicants. They had banded together in a kind of
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union or guild of masters and became known as the universitgg 
: torirrm, 2] 

mag[‘z;ltznlzj:’ll}versity of Paris was not without its con}flicts, apd these 

were settled from time to time by royal, papal, or diocesan interven- 

tion or a combination of all three. The univerSIt.y ?lso haq its gloty. 

It was the leading university in France, a prestigious university in 

Europe, and the university of Paris. The.fa.cully lmmerseq itself in 
the problems of the day and offered opinions as to solutions and 
were asked by others for solutions to problems. In the theological 
world there was a lot of movement and interaction, for masters 

were putting forward new ideas and were also open to new ideas, 
new forms of expression. There were healthy exchanges between 
peers as well as differences of opinions between the University of 
Paris and other universities. There was no outright rejection of 
novel ideas which pervaded philosophy and theology and at times 
fostered bitter but healthy antagonism, intellectual debates, and 
numerous treatises.” 

When the mendicants first joined the university, there was little 
difficulty. As the friars became educated and assumed positions of 
authority within the university structure and also within their own 
religious structure, there naturally arose conflict and jealousy be- 
tween seculars and regulars. The friars were not only numerous 
and young but they had men of high intellectual caliber. 

It was into this atmosphere of university life, intrigue, politics, 

and intellectualism that the young Giles was sent. He found himself 
outside of his country (the Papal States); he was thrust into an in- 
ternational environment in a famous center of learning; he mixed 
with young and old, students and masters, of various religious affili- 
ations. 

Education 

As stated earlier, there is near unanimous agreement that Giles 
commenced studies in Paris in 1260. This date can also be deduced 
from the educational system of the times. Both Pierre Mandonnet 
and E. Esteban agree that 1260 is the starting year for Giles' study, but tbey reach this conclusion in different ways. 

Giles, according to Mandonnet, began studies in the faculty of arts in 1260-1261 (academic year) and completed the first phase, tJ_mree years, in 1263-1264, thus earning the degree of baccalarius ar- ?s. He then continued to the next phase, magister artis, in the same lacu;w of arts, and thus we come to the academjc year 1266-1267. In 267 he would then commence his theological studies which in-
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cluded five years of studies. So we are in the academic year 1271-1272 

for completion of theological studies. After professional studies in 

theology he would have taken his first degree in the theological fac- 

ulty and thus became baccalarius biblicus, most likely the academic 
year 1272-1273. Following this there was a two year course of study 

and exposition of the Sentences of Peter Lombard, at the end of which 

he would become baccalarius sententiarum, thus 1274-1275. As a 

baccalarius sententiarum he was obliged to teach as baccalarius for- 
matus, and thus became eligible for the licentatus in the academic 
year 1278-1279.% This year coincides with the above-mentioned let- 
ter between Honorarius IV and Bishop d’Hombliéres. 

Esteban explains Giles’ education in this way. In 1260-1261 Giles 
commenced studies for the degree of bachelor of arts, a course of 
three years; in 1264 he studied philosophy, a six year course, thus 
completing it in 1270. After two years of biblical studies, Giles began 
reading the Sentencesin 1272, a three year course, and completed this 
in 1275. He then studied theology for four years, thus reaching 1279 
as the year for being eligible for the licentiate.?* 

Under whom did Giles receive his education? There were no 
Augustinians at this time who held masterships in the University of 
Paris so it is presumed that Giles studied in the university for all 
courses because there was no studium generale in Paris as well 
where Giles could have studied the liberal arts as did the Domini- 
can and Franciscan friars in their respective studia. We do not 
know if Giles had the freedom to select his own master or if the 
authorities of the Order in France imposed someone. Did he study 
under several? religious? secular? lay? There were probably fifteen 
regent masters of theology in 1269-1270; six were members of re- 
ligious orders (including two Dominicans and one Franciscan).* 

We do know that when Giles was studying at the university 
Thomas Aquinas, O.P., returned after an absence of ten years, so 

we can presume that between 1269 and 1272 Giles attended the 
lectures of Thomas Aquinas.*® 

Exile 

On 18 January 1277 Pope John XXI (Magister Petrus Hispanus) 
wrote to Stephen Tempier, bishop of Paris, requesting him to make 
an investigation of the unrest and tensions at the university. The 
popes had repeatedly over the years taken an interest in the Uni- 
versity of Paris.?’ Evidently word reached Rome about the novel 
ideas, especially the growing influence of Aristotle’s works in phi- 
losophy and theology, and the wave of interest in eastern schol-



16 Biographical Introduction 

ars.?® Already Tempier had condemned thirteen propositions ip 

1270. i ope as he was requested to do, 
Ins.tead o refior'ungclz)arfskui(t)egig)mg theologians:q‘After receiw 

Templer, af.ter 2t}v(lircl)%tors of sacred theology and other prudent ing the adw?'% C())f whom Henry of Ghent was a member, is_sued a 

mend’e‘:;fr;a't.i’on of 219 propositions. This list was made public on 7 
ICV([):rch 1277 and included, perhaps, in an pblxqug way, a condem- 
nation of the teachings of Thomas Aquinas, Slgerdof ?;;lc)lzrllt, 

Bonaventure, Roger Bacon, Henry qf Ghent, Rlchar c})] 1h e 

ton, and also Giles because of his alignment w1th the thought of 

the;e masters.* The issuance of the 219 propositions brought toa 
head the tensions generated by scholars in an attempt to fusg Aris- 
totelianism and the subjects taught in the faculty of arts and in the- 

OlOIng,-England the archbishop of Canterbury, Robert Kilwardby, 
followed suit, and on 18 March 1277 he co?demned a group of 

thirty propositions and also added a censure: Apyone who person- 
ally holds, teaches, or defends any of the foregonng propositions is 
to be removed from his teaching office if he is a tf:acher; ifheisa 
bachelor, he is not to be promoted to the rank of master but s to 
be expelled from the university.”"! . 

Although this controversy began long before Thomas. Aqgmase 
it flared up again during his second regency at the University o 
Paris (1269-1272). Thomas and others opted for unicity of forms. 
He maintained that “He would have formed the body to no pur- 
pose if, when breathing in the soul, he were to exclude the form he 
had given it when forming it. Therefore the coming of the soul 
does not remove all preceding forms.”* Although pnnglpally a 
philosophical question, it especially brought ramifications into the 

theological sphere of thought. 
The thought of Thomas Aquinas on the unicity of forms was not 

condemned by the Tempier propositions of 1270 or 1277; it was, 
however, included in the condemnations by the Dominican arch- 
bishop of Canterbury, Robert Kilwardby. 

Giles at this time was preparing for the licentiate. Most likely he 
was lecturing and writing. Already he had to his credit some note- 
worthy works.*® He was speaking out against the propositions and 
publicly stating his views. Whether he was doing this to defend the 
doctrine and reputation of his former teacher Thomas Aquinas 
who had died in 1274 or because of his own involvement in the 
intellectual milieu, we do not know. Most likely it was a combina- 
tion of both. We have several reference points. Pope Honorius IV
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shows that Giles was outspoken and freely and forcibly expressed 
his opinions: “He did not by any means retract but rather endeav- 
ored to confirm his views with various arguments.”* There is also 

a report from the process on the life of Saint Thomas in which 
James of Viterbo, O.S.A., gives an account of Giles’ support for 
Thomas Aquinas: 

The same James likewise told the witness that Giles of Rome, an 
Augustinian learned in sacred theology, had often said to him 
in conversation at the Paris residence: “Brother James, if the 
Friars Preachers had their way, they would be learned and intel- 
ligent, while we would be ordinary persons, and they would not 
have let us have the writings of Brother Thomas.”’3 

Giles in his works speaks out against the Parisian propositions: 

I answer that the Paris article is concerned with this matter, for 

some articles claim that itis an error to say “make new species.” 
I wish that those articles had been drawn up in the light of more 
mature advice, because they are not intelligible when they say 
God cannot make several of the same. But perhaps sounder 
counsel will be followed in regard to them later on.*® 

Writing on the creation of the soul, Giles says: 

Since this is an article condemned in Paris . . . Although it may 
be thought that none of those articles were rightly condemned 
(for we ourselves were in Paris at that time and attest that many 
of the articles passed not on the advice of the masters but due 
to the pigheadedness of a few), yet since the article is doubtful, 
it is not good to hold an eccentric position in such matters.*’ 

Giles’ strongest attacks come in his Contra gradus et pluralitatem 
formarum, written in 1277. He associated himself with others in sup- 
port of Thomas Aquinas:* 

We shall therefore give it as our view . . . that to posit a plurality 
of forms contradicts the Catholic faith and contradicts the evi- 
dence of the senses. By positing a single form, then, we can 

better safeguard what the Catholic faith teaches.* 

In the above Giles asserts rather emphatically that to maintain 
the plurality of forms was to hold an opinion contrary to the Catho- 
lic faith. He goes even further; he counsels silence on the part of 
those who hold to plurality of forms, for it is contrary to the teach- 
ing of the faith:
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Let those who speak thus be silent. Let them not claim error if 

others maintain the contrary opinion of some doctors. They 

should realize that to speak out in this manner is simply to boast 

of their own weakness of intellect. For by believing that in this 

matter they are extolling themselves and not others, they show 

their own weakness, making it clear that they are unable to dis- 

tinguish between definitions and sophisms, between a weak ar- 

gument and a strong.*’ 

Giles’ utterances, writings, and positions caused Tempier, bishop 
of Paris, to refuse Giles the master’s license and to send him away 

from the university. And thus Giles began his exile from the distin- 
guished and his beloved University of Paris. But why did all this hap- 
pen to Giles? Hissette affords us some insights: 

They looked, then, for a quarrel with Giles of Rome. Why? Un- 
doubtedly because this former student of Thomas Aquinas was 
defending, among other things, some theses of his master who 
was suspect at this time. For some teachings of Thomas had cer- 
tainly been attacked in Tempier's great censure, even if the list 
as such does not, perhaps, include propositions drawn directly 
from his writings. Despite this latter fact, it seems certain, as 

Monsignor Delhaye insists, that Thomas was *“aimed at, at least 
indirectly.”” According to Peckham, the thesis on the unicity of 
the substantial form even gave rise to an appeal to the Curia. 

Did this step originate with the legate, who supposedly referred 
to it in his interview with Henry of Ghent? This hypothesis is 
proposed by M. Hadl, but is excluded by M. Miethke for lack of 
cogent arguments. The circumstances surrounding the prepa- 
ration of the 7 March decree are still very ohscure, but one fact 
is certain: the thesis on the unicity of form is not among the 219 
propositions censured, although it was considered by the leg- 
ate, the bishop, and many theologians to be seriously hetero- 
dox. How is its omission to be explained? No other reason can 
be found but the esteem already attached to the memory of 
Thomas Aquinas.*! 

Italy 

Giles left Paris most likely in 1278 or 1279. In 1279 Giles was at Perugia where the Roman province of the Order held its chapter; 
the chapter members elected Giles as definitor of the Roman prov- :incfie to the next general chapter.®? In 1281 Giles participated as a Pedmtor of the province of Rome in the general chapter held at adua which opened on 15 August, feast of the Assumption. He is referred to as “Bacellarium Parisiensem.”** In October of the same
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year (1281) Giles, bachelor of Paris, participated in the provincial 

chapter of the Roman province held at San Martino di Campiano. 

During this chapter financial provisions were made for three stu- 

dents at Paris, one of whom would later be Giles’ successor at Paris, 
James of Viterbo.* 

In May of 1283, the feast of Pentecost, Giles was present at the 
provincial chapter of the Roman province held in Cori and was 
designated as representative to the next provincial chapter of the 
Roman province to elect a prior provincial, definitors, and visitors: 
“The friars of this province agreed with complete unanimity on the 
venerable man, Giles of Rome, a bachelor of Paris, as an elector of 

the future prior provincial, definitors, and visitors, and in regard to 
everything else to be done at that coming chapter.” Giles was also 
elected a discreet for the next general chapter.* 

In May of 1284 Giles participated in the general chapter of Orvi- 
eto where he was again designated as “on behalf of our Roman prov- 
ince . . . Giles of Rome, bachelor of Paris.”’* In October of 1284, the 
feast of Saint Luke, Giles was a member of the provincial chapter of 
the Roman province which took place at Genazzano and again was 
designated as a representative: “All the friars agreed on the vener- 
able Father, Giles of Rome, for all the official actions to be taken at 

the said chapter.”47 In May of 1285, on the feast of Pentecost, the 

provincial chapter of the Roman province took place at Tuscanella, 
and we find Giles present at it as vicar general for Clement of Osimo, 
prior general.®® For the last time he was designated as bachelor. Yet 
in subsequent chapters, provincial and general, we do not find Giles 

among the membership: 1286 Roman provincial chapter (Citta della 
Pieve), 1287 general chapter (Florence), 1287 Roman provincial 

chapter.* In 1288 at the provincial chapter of the Roman province 
we read: “For Giles of Rome, doctor of sacred theology, thirty gold 
florins.”™ 

It is interesting to note that students and graduates of the Uni- 
versity of Paris were held in high esteem, for they were given impor- 
tant positions of authority within their provinces, even students. 
Giles of Rome also enjoyed the esteem of his fellow province mem- 
bers as evidenced from the many times that they elected him a dele- 
gate to various chapters, provincial and general. 

Return to Paris 

As we have seen, when Giles left Paris he was occupied in Italy with 

the affairs of his own province, the Roman province, and of the Or- 

der of Saint Augustine. He was also writing, as we shall see in the
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of his works; he was not teaching,. for he was banneg 

;':rhorx(r)lnc;)cl)ci)r%; this. Since his absence from Parls Bxshop Stephen Tem. 

pier had died (1279), and Ra.lph d Hombheres, .Pa;:'l51an canon anq 

master in theology, was appointed bishop of Paris. 

Why all of a sudden was there an interest on the part of Pope 

Honorius IV to reinstate Giles of Rome at Parnis? The fhrect answer 

to the query is that we do not know. However, there is some back. 

ground that will help us to unravel the mystery. 

As indicated above, at a certain time in the history of the Uni- 

versity of Paris the papacy took an interest in its affairs, ar?d at times 
the papacy became overinvolved. Popes requested special consid- 
erations; at times popes took advantage of their position and privi- 
lege and examined a candidate and granted the license. Alexander 

IV (1254-1261) had the Cistercian Gui de ’Aumone examined by 
two cardinals and then conferred the license.’? He almost had to 
take the same action for Thomas Aquinas, but the university acted 
before he had to intervene “before our letter arrived there."3 
Such interventions on the part of the papacy were not looked upon 
favorably, and such action also caused tension within the university 
faculties and also the mendicant orders.* 

The intervention, however, of Pope Honorius IV was a little dif- 

ferent than his predecessors. He does not ask the theology faculty 
to grant the license, nor does he grant it himself. He presents no 
threats. He requests that the chancellor and the theology masters 
convoke to discuss and decide Giles’ case: 

To our esteemed brother bishop of Paris. It is a fact that our 
beloved son, Giles of Rome of the Order of Hermit Brothers of 
Saint Augustine, while studying at one time in Paris, said and 
wrote some things which your predecessor of happy memory, 
Stephen, bishop of Paris, thought should be withdrawn after he 
examined them himself and had them examined by the chan- 
cellor of Paris at that time and by other masters of the theologi- 
cal faculty. It is also the fact that Giles by no means withdrew 
them but rather tried to confirm them by various arguments. 
Recently', however, while at the Apostolic See, he humbly de- 
clared himself ready to withdraw, upon our request, what he had said or written that was Judged should be withdrawn. 

We for our part have accepted this humble offer of his and have been moved. by a spirit of compassion toward him. But because 
we thpught it more fitting and profitable that the statements in 
3;;::;110“ b:i: dehberatel)f with.drawn there where they were inad- 

back y made orally and in writing, we thought he should be sent ack to you. We therefore order your fraternity by this apostolic
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document to assemble for this purpose our beloved son Nicho- 
las, chancellor of Paris, and all the other masters of the theo- 
logical faculty now resident in Paris, both those actually 
teaching and those not teaching. You are to proceed according 
to their advice in this matter. Once the friar in question has 
withdrawn, in the presence of all, whatever accusations against 
him you and the majority of the masters judge should be with- 
drawn and, in particular, whatever your said predecessor or- 
dered withdrawn (as was said above), you are, by our authority, 
to see to it that he is freed of any burden and granted a license, 
according as you shall judge profitable, in God's sight and with 
the consent of the majority of the masters themselves, for the 
Catholic faith and for the good of the University of Paris.?® 

However, the last words of the letter, as Esteban points out, 

seem like a directive to the faculty of the university to promote 
Giles to the doctorate in theology: “see to it that he is freed of any 
burden and granted a license, according as you shall judge profit- 
able, in God’s sight and with the consent of the majority of the 
masters themselves, for the Catholic faith and the good of the Uni- 
versity of Paris.”® 

Pope Honorius IV, as Cardinal Giacomo Savelli, was cardinal 

protector of the Augustinian and the Dominican orders. Concili- 
atory by nature, perhaps as pope he saw an opportunity to kill two 
birds with one stone: the rehabilitation of Giles would bring the 
rehabilitation of Thomas Aquinas whose teaching was affected by 
the 1277 condemnations and whose process for ecclesial recogni- 
tion was stopped.®’ 

Master of the Unzversity of Paris 

The meeting requested by the pope must have taken place be- 
tween May 1285, the date of the pope’s letter, and December 1286, 
for on 22 December 1286 the faculty was meeting with the bishops to 
discuss Pope Martin IV’s (1281-1285) decretal Ad fructus uberes, and 
it was during the course of that meeting that Godfrey of Fontaines 
mentioned that Giles was master. Giles’ presence at the meeting can- 
not be determined, but most likely he was present.*® 

From the letter of Pope Honorius IV to Bishop Ralph d'Hom- 
blieres we learn several things. There definitely was some type of for- 
mal retraction of the opinions which Giles said and wrote; however, 
there is no record of this document which would indicate specifics. 
The pope corroborates that the young bachelor in Paris did write 
and say things which irritated Bishop Tempier and other members 
of the university, that he did not revoke his opinions, and that he was
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ini n the pope seems to indicate th 
censured for tfheseh?r[r)::l(:cl))rll::ag}}‘fs e Rls%, 2t this time. the papaf:l; 

Giles canll:;:fi :;gut the establishment of the Augustinian Order on 

wasuzzrt}",ootjng (the Great Union, 1256, was only twenty-nine years 
as v i demic circles. This also could have been the 
ago), especially in acacem ichard Annibaldi (d.127 wish of the former cardinals protector Richar nibaldi ( g 2 .6) 

and Giacomo Savelli (presently Honorius IV) who took an active ip- 

terest in the development of the Order, and perhaps of the present 

prior general, Clement of Osimo. o _ . 

The pope goes on to say that Giles was willing to adjust his pre- 

vious statement in the form of a revocation. He concludes the letter 
with the request that Giles' case be reconsidered by the university 
faculty and that he be granted the degree. 

Mandonnet does show that Giles had to withdraw some points of 
his teaching.” In the fifth Quodlibet (1290) Giles leaves as unsettled 
the question of the unity of forms in humans, a position which he 
had vigorously maintained in 1277.% In the second Quodlibet (1287), 
dealing with the question of how many angels there might be of the 
same species, Giles remarks that this is one of the issues included in 

the Paris condemnations and that it was not composed with due con- 
sideration. Nevertheless he feels himself bound to defend it and does 
so grudgingly and obviously without conviction.®! 

We are dealing with a young bachelor in 1277 on fire with 
knowledge and with admiration for his teachers, especially Thomas 
Aquinas. He was ready to tackle the world and defend positions 
without compromise. Giles must have been a person of exceptional 
a}ll)jlity; his writings at such an carly stage in his career witness to 
this. 

The Giles who 
the Giles who retu 
Master, was a cha 

petitioned Fhe pope for special consideration, 
med to Paris in 1285 to assume the position of trilged pc;:rson. Perhaps distance from the Paris . crechion and writing may have pushed Giles’ thought In another direction and Precipitated his request to the pope. 

of master in the acade
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lem and came to a head in the university life in a conflict between 
the faculty of arts, which was mostly in the hands of the seculars, 

and the theology faculty which was principally in the hands of the 
regulars. Because of the increasing interest in Aristotle members of 
the faculty of arts found themselves in disagreement with the the- 

ology faculty and vice versa. The faculty of arts was not yet ready to 
endorse all the novel ideas which the theology professors held and 

expounded. Naturally the plurality of forms was one of the princi- 

pal areas of contention, and Giles already had his difficulties with 
this. 

Recourse was had to Rome, but Pope Martin IV was on his 
deathbed; a second recourse to Pope Honorius IV achieved no re- 
ply. The gathering of bishops and faculty in Paris in December 
1286 was enveloped in a rather tense atmosphere. The bishops 
publicly condemned the mendicants, and this was followed by “de- 
terminations” in favor of the seculars by Henry of Ghent, Godfrey 
of Fontaines, and Gervase of Saint Eligius.® 

Giles (“postea” the minutes say, which could mean some days 
or months) speaks to this point, and the relator (Godfrey of Fon- 
taines) records this: 

Afterward, these points were disputed by Master Giles of the 
Augustinian Order, who is now regarded as the best in the en- 

tire city on all matters. He came to the conclusion that the bish- 
ops had by far the better side. Because of their novelty I have up 
to now been unable to obtain a copy of these decisions. If I am 
able to obtain one, I shall not delay in sending it.% 

The phrase “who is now regarded as the best in the entire city 
on all matters” relates to us the high esteem in which Giles was 
held. It is interesting to note that here Giles supports the seculars; 
later he will be supporting the regulars in a similar case of exemp- 
tion. 

Another important episode which occurred during Giles’ ten- 
ure as master in Paris was the decree of the Augustinian general 
chapter of Florence (May 1287) which stipulated that the doctrine 
of Giles be mandatory for teachers and students of the Order: 

Because the teaching of our esteemed Master Giles enlightens 
the entire world, we decree and command that all the lectors 
and students of our Order accept without any exception the 
present and future opinions and positions and sentences of the 
said Master. They are to assent to them and zealously defend his 
teaching with all possible care, so that being themselves enlight- 

ened they may be able to enlighten others.*’
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iles’ designation as ‘‘master in the Augustinian QOr. 

de rl’;’iff:,‘fssecfig l(';m were egger to knpw the exact date for the b_eg_i“‘ 

ning of Giles’ mastership in P?FIS- Certainly, the Augustinian 
Order would not recognize Giles’ leadership if he were only a mas- 
ter of theology for several months. Also it is quite soon after being 

named master in Paris that this event occpr.red. Perhaps the 

Augustinians wanted a leader just as the Domlmcan:s apd Francis- 

cans had their giants? Also, the decree was rather strict in terms of 
adherence to Giles’ teaching, “the present and futgre opinions 

and positions and sentences of the said Master,” whnch.later was 

modified by Giles himself.?® Putting aside the speculation, how- 
ever, there was really no one else in the Augustinian Order who was 
as talented, well-known, and productive as Giles of Rome. 

On Pentecost Sunday 1290 the general chapter of Regensburg 
(Ratisbon) opened. This was a very important chapter in the life of 
the Order, for it approved the Order’s first constitutions. Clement 
of Osimo (d.1291) was the prior general. The Constitutiones Ratis- 
bonenses, as they were commonly called, dealt with the whole life of 

the Order, and there was a section on studies. Giles was present at 

the chapter: “Giles of Rome, a doctor of sacred theology, was like- 
wise there; he had active voice and decided everything as one of the 
definitors of the province of the Order.”® Undoubtedly he had a 
hand in shaping the propositions on studies.” In addition Giles 
was given money for his expenses’' and a role in the selection of 
students for Paris for reading the Sentences: 

We decree and entrust to Giles of Rome, our master, the 
authority to call bachelors to Paris to read the Sentences, as he 
shall think expedient for the good of the Order. We do so in 
view of his person, thinking he will act in such a way that no 
prejudice will be created against the Order on this account.” 

Apart from the six Quodlibeta, Giles’ writing suffered when he 
was master at Paris because of the administrative duties and also on 
account of his involvement in the adminstration of his Order. In 
August of 1290, some three months after the general chapter of Reggnsburg, Giles was present at the provincial chapter of his own provmce_held at Santa Severa (Centocelle). He was awarded ten gold florins for his expenses,” and his room at Santa Maria del g:)polo was reserved for him.” In September of 1291 he attended pet;s [::rsovmcml chapter at Viterbo and received money for his ex- 

The prior general, Clement of O eto, where the Roman curia was Lhemmo’ died on 8 May 129] at Orvi- n living.” Paulus de Perusio, pro-
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vincial of the Roman province, became the vicar general of the Or- 
der. In September of this year (1291), in accord with the Constitutions 
of the Order on the death of a prior general in office, the Roman 

province held its gathering of “definitors of the past year and of the 
provincial chapter held at Centocelle, in order that they may appoint 
electors (that is, a definitor and a discreet) of the next prior general, 

in the presence of Giles, our master and teacher.” 
Students who studied theology in Paris normally spent four or 

five years there and then went to teach in the studia generalia of the 
Order and then returned to Paris to read the Sentences. However, 

these students would have to do an additional two years of auxiliary 
studies at Paris before reading the Sentences. Giles contended that, 
unlike the seculars, the Augustinian students had received experi- 
ence in teaching in the houses of their Order, and thus requested 
that the Augustinians be dispensed from these two years of study 
before reading the Sentences. This was granted to the Augustinians 
and later, in 1355, it was extended to all regulars. This action is 
confirmed in two letters, one written by Giles and another by the 

cardinal of Porto.”” 

Prior General 

On 6 January 1292 the general chapter of the Order of Saint 
Augustine convened at the monastery of Santa Maria del Popolo in 
Rome and unanimously elected Master Giles of Rome the ninth 
prior general of the Order.”® The Acts of Giles’ generalate have 
been lost; however from a circular letter which he sent to all priors 
provincial after his election we are able to get a glimpse of his pro- 
gram. Addressing the provincials he says: 

We ordain and command that you, the provincial, observe most 
diligenty all that is set down in the Constitutionsand that you see 
to it with anxious care that the other brothers in your province 
do the same. Moreover, as you make your way through your 
province, make it a point to go on foot and not on horse- 
back . . . You will never have men who maintain regular obser- 
vance in your province unless you, the provincial, observe it, 
and require that priors and also lectors observe it according to 
the manner set down in the Constitutions, for they are as it were 
the elders by whose example the younger brothers will be moti- 
vated to observance.” 

From Giles’ journeys, however, it is suspected that he traveled 

mounted or by carriage.
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eptember 1292 Giles was in Cahors, ip southem France, 

to g;lflsis?\ En Augustinian monastery there;* in April of 1293 pe 

was in Sainte Marie de Pontoise, n.or.thwest of Paris, whex."e Kin 

Philip the Fair gave to the Augustxmani a monastqry which for. 

merly belonged to the Friars of the Sack: "most especially as a fayor 

to our beloved Giles of Rome, of the said Ord_gr, professor qf sacred 

scripture.”® Bishop Simon of Paris, who initially was against this 
provision, had recourse to the Holy See, as dl% Gue§, but the 
bishop finally acquiesced on 29 December 1293.* Boniface VII], 
on 13 September 1296, gave the property in perpetuum to the 
Augustinians.*® In August 1294 he was again in Paris to receive per- 
mission from the king to sell the property in the Clos de Chardon- 
net which had been purchased, under the generalate of Clement 
of Osimo, from the chapter of Paris in 1285.% Previous to this the 
Augustinians were located near Sainte Eustache, purchased in 
1259 by prior general Lanfranco. 

The former monastery of the Friars of the Sack became the 
monastery of the Augustinian Friars, and the Augustinians held 
this monastery until 1790.% The only remnant of this monastery is 
the street which bears the name of Quai des Grands-Augustins. 

In March of 1294 the Roman province held its chapter at Veroli. 
Roberto de Monte Rubiano was the vicar general of Giles for the 
chapter. From the Acts of the chapter we learn that Giles was in 
France, for they had to send someone (a runner) for confirmation 
of the provincial’s election: “for a runner to go to Paris for confir- 
mation of our elected provincial: 3 florins."® Even though prior 
general, Giles retained his mastership and the chair at Paris until 
1293 when James of Viterbo became a master and replaced him.* 

Archbishop of Bourges 

S 'On 25 Ap_xil 1295 Giles of Rome, prior general of the Order of 

B?githug‘\‘/sItI‘“c’ Wwas appointed archbishop of Bourges, France, by 

Simo:C(feB ) 1w ho reigned from 1294 to 1303. Giles succeeded 
Celout ch;u leu who had been transferred to Palestrina by Pope 
found gfffi ( 12.94)' It seems that with each new appointment Giles 
was no exc:;u‘tfrs,)j and his appointment as archbishop of Bourges 

Pope Celestine V had intended to appoint Jean de Savigny to the see, but Celestine res;i i 
wanted Giles. In a letterrf::;lg;::t::l from the papacy, and Boniface 

pril 1295 the po lains to the 
clergy and people of Bourges his reasons for t[l)lep:p;);}i)natlrgsentz
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The Apostolic Office to the venerable Giles, archbishop of 
Bourges. Due to the translation of our venerable brother Sj- 
mon, bishop of Palestrina, formerly archbishop of Bourges, the 

church of Bourges has certainly been deprived of the solace 

given to it by its shepherd. Although our predecessor, Peter 
Murrone, at that time Celestine V, had intended to assign our 
beloved son, Master John of Savigny, to the church of Bourges, 
we have cancelled that provision for certain reasons which do 

not detract from the person of Master John, and our mind has 
settled on you, at that time prior general of the Order of Hermit 
Brothers of Saint Augustine. Give at the Lateran, 25 April of the 
first year of our pontificate.® 

There were protests. Some resented the fact that a foreigner was 
appointed, even though Giles had spent much of his life in France. 
There were letters from nobility and clergy, but in the end there 

was acceptance, and acclaim came later. 
The archdiocese of Bourges had a vast jurisdiction. In addition to 

being archbishop of Bourges, the archbishop assumed three kinds of 
jurisdiction: the title of primate of Aquitaine with jurisdiction as pa- 
triarch over the archdiocesan sees of Narbonne, Auth, Bordeaux, 

Toulouse, and Albi, and as metropolitan of the dioceses of Cler- 
mont, Limoges, Le Puy, Julle, and Saint Flour.® 

On Pentecost Sunday, May 1295, the general chapter of the 
Augustinian Order gathered in Siena to elect a successor to Giles 
of Rome. Simon di Pistoia was unanimously elected. Giles, always 
the theologian and master, delivered a Quodlibet, and this became 

the practice for future chapters of the Order.® The Acts of the 
chapter report: 

At that ime the venerable father, Giles of Rome, past prior gen- 
eral and recenty appointed the new archbishop of Bourges, 
was present there and conducted general Quodlibet disputa- 
tions. Peter, lector in Rome, supported him. Afterward he went 

to his archiepiscopal see for the first time.”! 

Shortly after Giles’ installation in the see of Bourges, he convoked 
on Sunday, 22 January 1296, a provincial council in Clermont to 
which were invited all the prelates, ecclesiastical dignitaries, bishops, 
abbots, priors, deans, provosts, archdeacons, pastors, and holders of 

benefices. These were to convene on 5 March 1296 to correct abuses 
and to reform morals, especially among the clergy, by recalling into 
observance the ancient canons and statutes.” 

Also in 1296 the papal bull Clericis laicos was promulgated by Fhe 
Holy See. This papal document dealt with the problem of levying
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the clergy by the laity without the permission of the Ho| tSa;e-s ;}?ilip v dri%ynZt agree with the pap.al .document, and thuz 

decided to show his displeaffur(’f by retaliating. He fOTb_ade the 

sending of funds to Rome. Giles’ support becar.ne very evident ip 

this tense situation with Philip IV. Giles sided with the pope; how 

ever, it must have been difficult, for Philip IV and Giles had a close 

relationship. . . 
Boniface VIII leaned heavily on Giles for advice, so much so thay 

Giles was in Rome from 1297 (perhaps May?) to 1299. On account 

of his absence from his see, for this period Giles requested from the 

pope permission to appoint three vicar§ general who woulc} be able 

to run the diocese and also other permissions for the efficient run- 

ning of the archdiocese in his absence. Permissions were readily 
nted.* 
In 1279 Nicholas III (d.1280) issued the papal bull Exiit qui semi- 

nat which decided the issue against the spirituals, a rift within the 
order of the Franciscan friars. It was Benedetto Gaetani, now Pope 

Boniface VIII, who was the principal author of the papal document. 
The powerful and famous Colonna family lent their support to the 
spirituals, so to show their displeasure to or to retaliate against Pope 
Boniface VIII the Colonna cardinals and others began to assert that 
Boniface VIII was not canonically elected because Celestine V had 
no power to resign from the papacy in 1294. Certainly, another 
schismhcmfxld have again erupted within the Church. Giles, however, 

wrote his famous De Renunciatione Papae in which he clearly and viv- 
idly explained the nature of the papail) offices and the enu'rz process 
of Celestine’s resignation, and thus Giles put to rest this explosive 
issue within the Church.* At the end of the year 1297 the canoniza- 
tion of King Louis IX of France took place. 
. In the autumn of 1298 the Colonna faction withdrew their ob- 
Jéicl:::;les aqd t:e final condfemnation of the spirituals occurred. 

i s el ater Augus 1299 
where he be anrlt 00. 39 Giles was back m.hls diocese of Bourges 
Bourges durign o l.n:)t.lltutc the feast of Saint Louis. He stayed in 

respondence tfiere %?0 tlee year of 1300, and was still receiving cor- 
m the pope at the end of 1301.% In the autumn of 1302 G; . . . 

the council of the Frenci Dises was back in Rome to participate in hierarchy which was called by the pope 
King Philip IV. It is at this meeting that 

qugspart.a, bishop of Porto, uttered his 
e discussion of foreign bishops being ap- 

to discuss his rapport with 
Car.dinal Matthew of A 
praise of Giles within th 
pointed to French sees:
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Likewise, the king cannot complain that foreigners are installed 
in his kingdom. It is quite true that our lord the supreme pon- 

tiff appointed Giles of the Augustinian Order. I do not dwell on 
praise of him, but you know the kind of cleric he is. He is a 
master of theology and was reared and educated in that 
realm.% 

It was in this year (1302) that Giles completed perhaps his most 
famous work, De ecclesiastica potestate, in which he emphasizes papal 
authority in the conflict between Philip IV and Boniface VIII. Giles, 
with assistance from his confrere James of Viterbo, delineated the 

theological basis of the papal position. This work and the work of 
James of Viterbo, O.S.A., De Regimine Christiano, completed also in 

1302, became the fundamental works for centuries for ecclesiologi- 
cal studies and treatises.”’ 

At this ime a very tense situation developed between Philip IV 
and Boniface VIII. Boniface issued the papal bull Unam Sanctam, 
the most famous medieval document on spiritual and temporal 
power. The bull resembled very much the theological positions of 
Giles in De ecclesiastica potestate and perhaps ideas had been culled 
from Giles’ work, but the bull was essentially the work of Boniface 

VIIL.%® Theological in tone, it highlights the unity of the Church, a 
unity threatened when national hierarchies of bishops hesitated 
between allegiance to their king and obedience to the pope: 

It is quite clear that Boniface VIII wished to make the Catholic 
conscience aware of the Roman Pontiff’s prerogatives. The fi- 
nal formula, which represents the last word in his theology, re- 
fers to the conditions required for salvation and states that 
submission to the pope is an essential condition: “‘submission to 
the Roman Pontiff . . . is absolutely necessary for salvation.” 
Now, the supernatural economy had been established by Christ, 
and at that time no one denied that it was concentrated in the 
Church. Consequently, the important thing was to bring out 
the role of the pope within the whole. Thus the bull Unam Sanc- 
tam is based on an entire theology of the Church and its mis- 
sion, which constitutes the doctrinal framework in which the 
role of the supreme pontiff, the Church’s head, has its place. 
The whole is linked to the divine level by the varied means 
which exegesis and philosophy offered to the minds of the 
age. 

From what we know, Giles stayed clear of the politi.cal events. Ac- 
cusations between Philip and Boniface escalated; Boniface prepared 
a document of excommunication directed against Philip, but he
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ulgated it. At Anagni the pope was harassed, especially ngccrc?lg:‘rfias’gznd practically imprisoned. They w'ante.d him_to rg 

nounce the papacy. The townspeople turnfad the tide in Boniface's 

favor, and his enemies fled, but they left a sick man. He never recoy. 

ered from a collapse and died in Rf)me on 11 Octobext 1303.. 1% Ope 

could imagine the feelings of Giles in all this: love for .hlS pupil Philip 

IV and love for Boniface VIII, the man whom he assns.ted very often 
as cardinal and as pope with advice and who heeded his advice many 

mes. 
: Giles most likely remained in Rome for the funeral and suffrages 

of Boniface VIII. Niccolo Boccasini (1240-1304) was elected pope on 

92 October 1303 and received the necessary votes on the first ballot. 
He took the name of Benedict XI. He was a Dominican and a pas- 
toral pope who in his short reign managed to ease the tensions. He 
reconciled Philip IV to the papacy, mediated the papal bull Clencis 
laicos, and initiated the process of the principal perpetrators of Boni- 
face’s days in Anagni, Nogaret, and Sciarra Colonna.!®! We find Giles 
in Rome again in March 1304 or most likely he remained there. On 
17 January 1304 Giles assisted at the licentiate defense of his con- 
frere, Giacomo de Orto, at the Lateran palace at the request of Pope 
Benedict XI.' Giles returned to his diocese after a lengthy absence. 

thier de Bruges, to publish the 
which Gauthier did. !5 

n 5 June 1305 Bertrand de Got was 
e cardinals who were split into part- 
face l\{(III. His election, a victory for 

most likely was mani Phili IV who wanted very much to get back az,Boniface \F/)Il;ll;.n((;l(lrl:lyent wag 

UX was not dependent on Bourges.'"”” To 
O published Giles’ excommunication, he  
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deprived the bishopric of Poitiers and ordered him to a Franciscan 
monastery where he died in 1307.108 

Clement kept the papal court in France and in his many trips 
pillaged cities ruthlessly: 

Pope Clement V stopped at Lyons and extorted a very large sum 
of money from the bishops and abbots of France who had business 
with the curia. But the king of France and his brothers and the 

French barons found him well-disposed and generous. He gave 
extensive privileges to French clerics. Around the feast of the Pu- 
rification (2 February 1306) the said pope came to Cluny, where 
he levied many fines. At Bourges and Nevers he likewise de- 

manded outrageous expenses. For these reasons, the churches of 
France, being forced to subsidize him, were heavily burdened.!® 

It would be safe to conjecture that Giles, archbishop of Bourges, 
did not have a permanent role in the papacy of Clement V. What is 
surprising is that more was not done to him. Perhaps his relation- 
ship with Philip IV (even though during the Boniface controversy 
this was somewhat strained), about which everyone knew, 

prompted the pope to respect this rapport if he wanted to have 
Philip’s support. 

As a result of the way Pope Clement V and his entourage acted 
in each city visited and of the pillage that took place, Giles, to have 
money to meet expenses, had to assume the role of a canon in 
order to acquire the stipend: “In order to receive daily distribu- 
tions for the necessities of life, he was forced to attend the ecclesi- 

astical hours as one of the simple canons.”!"? 
In 1306 the records indicated that Giles paid 300 Tours pounds 

to the Holy See; the records also show that Giles did not make the 
customary ad limina visit every two years. Some interpret the pay- 
ment as a penalty. 

Giles, called “of Rome,” a very well-known man and one of the 
outstanding lights of the company of those who want to be 
taken as “‘Augustinians.” There is a noteworthy passage in the 

continuator of Nangius [volume, page 353], in which the fol- 
lowing can be read regarding the journey of Clement V from 
Lyons to Bordeaux: Around the time of the feast of the Purnifi- 
cation, Pope Clement . . . In a book of payments in the Vatican 
archive of Clement [appendix, page 284] itis recorded on the 
next-to-last day of July, 1306, that on 5 November he [Gnles) 
paid 300 Tours pounds for each of the previous two-year peri- 
ods, that is, for the years 1303 and 1305, on the occasion of t.h.e 

visit to the apostolic see which the archbishop of Bourges is 

obliged to make every two years.'"!
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Since 1307 Philip had been plgtting tbe suppression of the 

Knights Templars, but Clement V did not give in, for he was upge 

at the treatment of the Templars by Philip. However, Clem?nt was 

not that independent from Philip, and the matter was subn.mted to 

the Council of Vienne which was convc;ned by C.lemenl.V in Octo. 

ber 1311 to discuss the Templars. Preylous to this the bishops haq 

received written information concerning this matter. However, be. 

fore the bishops decided on this matter, Pope Clement V sy 

pressed the Knights Templar on his own authority. In 1311 or 1819 
Giles wrote his work Contra exemptos in which he elucidated the role 
of the regulars vis-a-vis the bishop: 

Consequently, if the student body in any house of studies is 
granted privileges so that they may study in a more advanta- 
geous way, this is done in order to prevent ignorance, for igno- 
rance is the source of numerous evils. As Ambrose says: ‘“‘You sin 
most seriously if you are ignorant.” “Most seriously’’ means 
“most dangerously.” And although ignorance excuses sin, ac- 
cording to the apostle’s words: I obtained mercy because I acted in 
ignorance, yet one who sins through ignorance (even though 
that is to some degree an excuse) is placed in great danger by 
sinning in this fashion. For it would be better to suffer a serious 
iliness and know its cause, so that a physician might apply treat- 
ment, than to suffer from a lesser illness and be ignorant of the 
cause, since then the physician would not be called to provide 
treatment. In order, then, that human beings may be rescued 
from this great danger and from becoming captives of the devil, 
itis good that by means of privileges and some indulgence men 
be induced to study. Thus it is that in some religious orders, for 
example, the orders of poverty, which are wholly devoted to 
study, exemptions and some privileges are granted, for it is as a 
resulf of study that ignorance is avoided both in students and in 
the simple folk who can be educated by the teaching of the students. And since ignorance is the most dangerous of sins, the 
:;:prelr)n.e pontiffis to be praised for acting in this way, in view of 
ine i0 vious advantages of this course of action both for avoid- g ignorance and for defending the Catholic fajth_''? 

From the above one can see th ' ' 
e, ; at Giles upheld exemptions only by way of cXcepuon, namely, for the goodpof the Chulr)ch. In the ve . 

wlz :x:i;};i%tzaci(he treatise Giles maintains that for religious 
. y €Xeém t.lon is t . 8 . 18 tolerated for those who aI;e D be tolerated: “for exemption 

" ) are correctly taught and who give them- 
i T e w68 did not want he cutight supprcsion of » ne wanted them supervised more, With the suppres-
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sion, however, the Templars’ monastery in Bourges was granted to 

the Augustinian Hermits as a result of Giles’ negotiations. 

The next record that we have of Giles is the making of his will 

on 29 March 1315.'** Then on 19 December 1316 he made a codi- 

cil to it.'’® On 8 September 1315 Giles held another provincial 

council at Bourges for the spiritual welfare of his people.''® 

In his will Giles bequeathed his property in the diocese of Soana 

and his library to the Augustinian monastery in Paris; his precious 

vessels and vestments for divine service went to the houses in Bourges 

and Rome. 
Giles of Rome died in Avignon on 22 December 1316. 

John E. Rotelle, O.S.A.
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Kié/ica/ jnfmc[uction 

The history of the interpretation of the Song of Songs is compa- 
rable to surveying the history of biblical exegesis from the third cen- 
tury to the Reformation (and even beyond). This period is dominated 
by the writings and approaches of the great exegete, Origen. His com- 
mentary on the Song of Songs was translated from Greek into Latin 

by Rufinus and of the original ten books there is extant only the 
prologue and commentary up to chapter 2, verse 15. After finishing 

the commentary he wrote several homilies and the Latin translation 
by Jerome has survived, up to chapter 2, verse 14. Despite the rela- 
tively modest size, these works set the tone for most of the later Chris- 
tian understanding of the Song of Songs. While Origen did not 
neglect the historical meaning of the Song — he described it as a 
marriage song in the style of a drama — he did not find this ap- 
proach profitable. He went on to analyze the Song in terms of God 
and God's people, that is, Christ and the Church, and he individual- 
ized this: Christ and the individual soul. Typical of Origen’s ap- 
proach to the text is his treatment of chapter 2, verses 10 and 
following, where the lover is described as leaping like a stag over 
mountains as he hastens to the home of his beloved. He utters the 
famous spring song: Arise, my friend, my beautiful one, and come see, the 
winteris past. . . ."” Origen comments on this: “The statement that the 

flowers have appeared on the earth, and that the trees have budded, 

tells us further that the season of spring is now with us. Therefore he 
calls upon the bride, who has doubtless sat indoors all winter, to 
come forth as ata fitting time.” After this dramatic reconst.ructjop or 

“historical” reading of the text, Origen remarks: “But these things 
seem to me to afford no profit to the reader as far as the story 

goes. ..." Hence he determines to give them a “spiritual” meaning.
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Later writers, such as Gregory the Great, the Yenerable Bede, anq 

especially Bernard of Clairvaux dc?veloped the interpretation of the 

Song along these lines. Over a period of about eighteen years (1135. 

1153) Bernard composed eighty-six sermons for his community, anq 

he never got beyond chapter 31! This is not a commentary, but re. 

flections on the Song in the light of monastic experience, and he 

emphasizes the relationship between Christ and the individual sou], 

“Here love speaks everywhere!” he wrote, and he used this power. 

fully erotic language of the Song to proclaim boldly the love between 

Christ and the Christian. He does not rely on theory but on exper- 

ence, the experience of divine love for which his followers had a 

wste. “I love, because I love; I love, that I may love,” he wrote, and 

this flowed out into his sermons. The traditions of Ongen and Ber- 
nard were carried on by later writers, such as the Spanish Carmelite, 
John of the Cross, who wrote his famous poem, the Spiritual Cant- 
cle, in the sixteenth century. 

The author of the present commentary, Giles of Rome (1243 
1316), was not a Cistercian, but an Augustinian, and is better known 

as a theologian and a bishop. He is reputed to be one of the last 
students to whom Thomas Aquinas lectured. In fact his study of the 
Song was published among some of the works of Aquinas. He also 
wrote on Ecclesiastes, Romans, and the gospel of Luke. But he did 
not specialize in the study of the bible. His interests lay in dogmatic 
theology and other practical aspects of church life in view of the of- 

fices he held (prior general of his Order, and later archbishop of 
Bourges). Neither could he escape the dominant trend in the medie- 

val .imel‘pret'a.tion of the Song, but he does give it an interesting twist 
at times by ciung Aristotle. In fact he was forced to interrupt his theo- 
k’fglcal St\.xdles 'and lc-tave Paris because of his defense of Aristotle. 

logcf 2 Eggfzgjg;xgnel‘,r; II]zct)ame :e returned to Paris to finish his theo- 
very active life supplied himugit:]ocrc]:rtfnfi\lfic:vlg olf'd;)er f(‘{“’ers‘t)’s-sg‘: 
In his commentary, for e ] e W TE CXPTES Ty, xample, the distinction between the active 
and cont ve 1 : 
Afistouf;emplame life, and his frequent reference to the works of
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cipal aim of tl.iis work is to express the mutual desire felt by bride- 
groom and bride, or by Christ and the Church. And so because de- 
sires differ in different circumstances, we must divide this book to 
suit the various circumstances of the Church.” Similarly, the raptur- 
ous statement in chapter 4, verse 10 (see also chapter 1, verses 2 and 
4), your breasts are better than wine, is explained “that 1S, your teaching 
is superior to that of the philosophers, which is not adapted to its 
audience, but is based on a certain severity and excellence of expres- 
sion, abstaining from weighty judgments.” (It is clear that Giles was 
commenting on the Vulgate text in one form or another — the cor- 
rect translation of the Hebrew is your love is better than wine). 

But the reader of the Song may well ask: Are any of these tradi- 

tional interpretations of the Song valid? Especially today, in the light 

of the historical critical approach to the bible (and all ancient litera- 
wure), this kind of exegesis seems dated. Although dated, it is not 

outdated. The history of the exegesis of the Song bears witness to a 
remarkable fact: both Jewish and Christian exegesis agreed that the 
Song dealt with the relationship of God to God’s people. For the Jew 
it is the story of the Lord and Israel (see the Targum). For the Chris- 
tian of course it is the story of Christ and the Church (including also 
the individual soul). It would never do to dismiss simply this stunning 
agreement between the two communities of faith that handed down 
the work to us. Moreover, there was already in the Bible some basis 
for this direction in interpretation. The covenant between the Lord 
and Israel came to be seen as a marriage, especially in the writings of 
the prophets (see Hosea 1-3; Isaiah 62:5), and Paul continues the 
marriage theme in the fifth chapter of Ephesians. Within the Song 
itself (8:6) there is the profound line about love: 

Strong as Death is love; 

intense as Sheol is ardor. 
Its shafts are shafts of fire; 
flames of Yah. 

This translation (supported also by the New Jerusalem Bible) in- 
dicates not only the power of love, but also its association with God 
(Yah is the shortened form of the divine yhwh). The text does not tell 
us how love is connected with the Lord (in intensity? in origin?) but 
it affirms a connection. This association is lost in those uansla.tions 

that render the last line as “intense flame” (which is grmp{naflcally 

possible). Hence there is some real justification for the validity of the 

traditional interpretation. 
These considerations make us realize that the Bible 'has several 

levels of meaning. I think that the historical critical meaning governs 
all later valid meanings which have been seen in the scriptures. It
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serves as a guide, as a guard against vagaries that can creep ingq in 
terpretations over a long history. In the case of the Song of Songs o - 

may be permitted to voice the regret that the historical critica] mean(i 

ing did not come into its own until the present century as fay as 
Catholics were concerned. The Song was regarded as a textbook fo 

mystics, as it were, and was not read by the average person as aI: 
inspired love song between a man and a woman. The attitude of the 

Church to human sexuality, to judge from the quirky pronounce. 
ments of the past theologians in this area, would have been quite 
different. 

Roland E. Murphy, O. Cam,
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Probogue 
Let me hear your voice, for your voice is sweet and your face is beautiful 

(Sg 2:14). At the beginning of any book, including the present one, 
there are two things we expect to be told. First, the title of the book. 

Second, the reasons for the work. However, in this case, it is from 

the second chapter that we obtain such information, variously in- 
terpreted though it has been. For if the words quoted above are 

spoken by the bridegroom to his bride, that is, by Christ to the 

Church, then they make the title of the book clear to us. If indeed 
they are understood as spoken by Christ, they clearly point to the 
reasons for the work. However, the book is entitled the Song of 
Songs, as can be seen from the gloss. All the same, the song we are 
taughtin this book is not physical or sensual in meaning, but rather 
intellectual and spiritual. For we say that there are two kinds of 
words, the inward and the outward, or the sensuous and the intel- 

lectual, as Augustine explains in the City of God, Book XV, where he 
describes our thoughts themselves as the heart speaking. There- 
fore just as with outward speech, produced melodiously and in 
right proportion, the result is a sensuous song, so with inward 
speech directed to God also affectionately in right proportion and 
due order, the result is a kind of spiritual melody and intelligible 
song. 

We must not confine the word song to sensuous singing alone. 
For in his work on Music, Boethius showed that there is somehow a 

musical proportion in all things, since each was created in accord- 

ance with a melody in a certain proportion, just as Augustine 0o 
In Music, chapter 6, applies musical rhythms in a wide sense to t}}e 
actions of the soul. For he distinguishes five kinds of rhythms in 

chapter 5 of the work mentioned, as it is according to rhythms that 

53
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- iudicial, progressive, in actual occurrence, memorable, and 

;l:lacnjnuoczllicous trl)mt%\e guarantees the actions of the soul itself. In fact 

even normal usage allows a clear statement to be callczd. a song, 

which is a customary mode of expression v{nh geometricians: for 

when they wish to prove something georr}etqcally they say thz'lt such 

and such a proposition “sings,” if the point s clearly proven in that 

proposition. _ 
Therefore because every heart lies open to God and every will 

speaks, and the thoughts and affections of the will do not depart 

from the melody and the proportions by means of and according 
to which we apply ourselves to the work of virtue, they can be called 
a kind of song. Such is the Song which is sung here. For here are 
expressed the proper feelings and the thoughts of any devout soul 
and even the whole Church, according to which the soul means to 
taste the divine sweetness and to enjoy the company of her spouse. 
And to speak metaphysically we can say that God has two ears, one 
of anger, the other of affection. With the ear of anger he hears cries 
of sorrow, as he said to Cain: The voice of your brother’s blood is crying 
out to me from the ground (Gn 4:10). But with the ear of affection he 
is said to hear songs, that is, the feelings, thoughts, prayers, and 

longings of devout minds. And because it is pleasant for him, that 
is, for God, to hear such songs he takes the same delight in devout 
souls as a good father does in his good children. Therefore he in- 
vites the devout soul or the whole Church to sing in that way, say- 
Ing: Let me hear your voice, and adds a reason, for your voice is sweet and 
your face is beautiful. For these are the two reasons why anyone is 
asked to sing: first on its own account because the singing is sweel 
and pleasant; secondly on account of the singer, who may have a 
handsome appearance: for anyone who likes the singer’s face will 
probab}y t.ake greater delight in the singing. 
cau(s::fitt;xned;i;i l:k?; dlefllght in the devout soul in both ways: be- 

g 1sell, in other words the goodness of feelings and thoughts, and because of i ing in thesoul s bet € ol its grace. For the grace of God exist-
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the faith on that account, such an interpretation is not to be re- 

jected. For in holy scripture we not only have to consider the literal 

meaning, which is there all the time, but also the mystical, which is 
not necessarily so. So let us say this, then, that the material and 
efficient cause is signified in the words: Let me hear your voice. The 

formal in: for your voice is sweet; the final is the addition: and your face 

is beautiful. The bridegroom and the bride, that is Christ and the 

Church, or Christ and the devout soul, is the matter of this book, 

as the gloss mentons. But if the bride says to the bridegroom, Let 
me hear your voice, we have the material as well as the efficient cause, 

because the bridegroom himself, who is the true God, as well as 
being thc subject or matter of holy doctrine, is also principally the 
efficient cause of this knowledge. As for the instrumental cause, we 
are not concerned with it; for this kind of cause involves, with re- 
gard to doctrine, such things as instruments and a pen, as in that 
passage in the psalms: My tongue is nimble as the pen of a skillful scribe 
(Ps 45:2). Therefore just as it would be unnecessary, when inquir- 
ing about the author of some book, to ask with what kind of pen 
the book was written, so in a certain way it seems unnecessary for 

someone to be greatly anxious to examine the instrumental causes 
of holy scripture. For if it is accepted that the book is from the Holy 
Spirit, there should be no great anxiety to discover another author. 
But if someone still thinks we ought to do so, we can say that Solo- 
mon was such a cause of this book. He had three names, as the 
gloss mentions, and in accordance with the number of his names 

he wrote three books. For he was called Solomon, that is, the peace- 
maker; Idida, that is, the beloved (amiable to the Lord), and Eccle- 
siastes, that is, the preacher. For as peacemaker he wrote the book 
of Proverbs; as preacher, he wrote the book of Ecclesiastes. Then 

we have the formal cause in the next words: Your voice is sweet. In 

fact it was usual to divide this form into two, namely the form of 
actual treatment, which is the method of procedure, and the form 
of the matter treated, which is the arrangement of the chapters in 
relation to one another. However, the method of procedurc.e in 
other sciences is by proof and refutation. But in sacred teaching, 
above all in the canon of scripture, it seems to be by inspiration, 
that is, revelation, because such a text depends more on revelation 

than on proof. In fact the method in this book seems to be espe- 

cially concerned with affection, desire, and contemplation. Hence 

the gloss too considers that the method of this book shows with 

what desire the members cling to and strive to please the head, and 
with what affection the bridegroom loves the Church.
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Hence the method of procedure in this book is appropriately 

signified by the kind of sweetness expressed in the words: Your voice 

is sweel, because pleasure, affection, and desire imply a certain 

sweetness in love. Hence also the form of the treatise can be 

known, which ought to be such as the method of procedure de- 

mands; in fact, because even the order of the chapters in relation 

to each other, if well understood, caresses and delights the soul, it 

is not inappropriate that the form of the treatise can be understood 

through its sweetness. 

But we have the final cause in the next words: Your face is beauti- 

ful Therefore the object of this book, as the gloss mentions, is the 

love in which the bride delights; and since this is principally be- 

cause of the b§auty of the t.m'degroom’S appearance, such an ob- 

ject is appropriately hinted in the words: Your face is beautiful. Since 
love is the object in the whole of scripture, there might be some 
doubt as to how the love of God as object differs in this book from 
the rest of holy scripture, and as to whether, because knowledge as 
its object, it can be said to be practical knowledge. As a guide to 
such matters, it should be noted that in the whole of natgral hi 
losophy the object is to investigate the body susceptible to ch nge 
insofar as it is susceptible to change, but in books dpealin with:{lnge 
stituent parts, such a purpose is restricted. For examgl ' CO}:" 
book of the Physics, the investigation of th.e bod susg e’tilbnl e 

chapge is not directed by any particular theo tht is sin 1e i 
vestigation of such a body without being restrrz&ted t a:hs'lmp ‘hat 
aspect of it; while in the book on Coming into Bei D0 erat .that 
such a limited investigation is concerneg spe 'ffl n%l( e'gmemnm) 

susceptible to change in its formal as ectpbcl in with the bocy 
Heaveps (De coelo), in its positional aspepct. a’ndut n the book On the 

Investigation of such a body is undertake’rl in e ther pooks the 

In the same way also in the teaching of ha Sprcialized manner 
God in general is sought after, in wh g of the Church, the love of 

such a love. But in particular l;o l:t}? e Ty T guided to 
stance in Genesis, in according aso we 5 ‘IMay o §ReClfied, 2s for irv the divine power, because thore we are led to it in contemplating 

into being heaven and earth and llare' shown how God brough! 
this .book we are specifically guid 3 things from nothing. But in 
plating the divine kindness g:d :n (tio tl’fe love of God in contem- 

with which Christ loves his brid editatng on the great affection 
devout soul must b nde, and with what great desire the 
el € moved to enjoy the divin 

ve have carefully noted these poij GoEeness. 
propnate to describe the love of (I;)omts, we shall find it not inap- 
even ifitis the object of all sacred ¢ od as the object of this book, 

eaching; for this book calls us in
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a special way to the love of God and our neighbor. In answer to the 

second question it must be said that this is called loving or affec- 

tionate knowledge of God, as we have clearly proved in our exami- 
nation of the book’s first sentences. And if on this account someone 

wanted to call it practical, since loving is a kind of work, that person 
should repress the thought and be silent. For practical knowledge 
is principally directed toward external work: thus the political sci- 
ences are called practical; and policy, that is goodness, is depend- 
ent upon our works. For according to Aristotle: In that we do good 
we are good; and from like actions breed like habits. Goodness, 

however, is spiritual because it does not depend on external works, 
but on the contrary on the habit of love and its works. The holy 
scripture which is directed toward such goodness should not be 
called practical. Therefore just as the knowledge which is directed 
toward speculation is not called practical, even if to speculate is 
work of a certain kind, but receives its name from speculation and 
is called speculative, so also theology which is directed toward the 
affection or love or charity, because such works are not external, 

must get its specific name, theology, from them, and must be called 

affectionate or loving and not practical. With these observations in 
mind let us proceed to expound the text.



Locture 1 

Chapter 1 

Let him kiss me with the kisses of his mouth (Sg 1:2). 

The principal aim of this work is to express the mutual desire 
felt by bridegroom and bride, or by Christ and the Church. And so 
because desires differ in different circumstances, we must divide 
this book to suit the various circumstances of the Church. 

For we can look at the Church in three ways: first, regarding its 
original condition; secondly, regarding the position of the broken 
branch, for the Jews became blind and Gentiles were admitted, ac- 
cording to Romans 11:17: You indeed (that is, the Gentiles), though 
a wild olive, were grafted on them (that is, the branches of the good 
olive) to share the root and the rich sap of the good olive tree. Again it can 
be looked at with regard to its final condition, when the Jews will 
all be saved, because if by then the number of the children of Israel 
is as the sands of the sea the remnant will be saved. 

And since there can be no extremes without a middle, then as 

well as a first and last state there must also be an intermediate one. 
Paul touches on these three states in a sense in Romans 11:25, 

when he says: Blindness has come upon Israel in pan, referring to the 
original state, until the Gentiles enter in full strength, the intermediate 

state, as it means a gain for the Church, and almost all the Gentiles 

are converted. And he adds at the end: and then all Israel will be 
saved, referring to the final state when the Jews will be fully con- 
verted to Christ, which will be at the end of the world. 

This book is divided into three parts according to these three 

states. First there is a description of the mutual desires of Christ 
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and the Church, relating to the Church ip its origin.al state. Sec- 

ondly, such desires are described in relaan to the intermediate 

state. Thirdly, these desires are described in relation to the final 

state. The second part begins at: Here comes Solomon’s lzt{er. Around it 

are sixty warriors . . . just over halfway through the third chapter. 

The third part begins at: ] went down to the nut orchard, near the end 

of the sixth chapter. The first partis divided into two, as the desires 
of the original Church can be differentiated in two ways, that is, 
relating to the attainment of good and the avoidance of evil. First, 
then, Solomon describes the desires of the bride, that is, of the 
Church or the devout soul as she desires to obtain divine delights 
and the enjoyment of Christ, her bridegroom. Secondly he sets out 
the particular desires he has to escape from external tribulations. 
The second part begins at: I am black and lovely. 

The first part is divided into two, because the desire of the bride 
is placed first; in the second place, because the bride cannot suffice 

by herself to obtain what she desires, she invokes divine help. This 
second part begins at: take me with you. The first part is divided into 
three, because the bride's desire is given the first place. Secondly, 
the cause or reason for the desire is added. Thirdly, from the as- 
cribed reason she concludes that her bridegroom is naturally de- 
sired. The second part begins at: for better, the third part at: therefore 
the maidens. But such is the desire of the Church that she desires to 
be kissed with the kisses of God’s mouth, that is, to receive some of his 

sweetness and grace. So the words: let him kiss, should be read as a 

wish, that is, would that God the Father might kiss me with the kisses 
of his mouth, namely that God the Father might be the one who gives 
the kisses, the Son might be the mouth, and the Holy Spirit the kiss. 

. The §on is .callcd the mouth of the Father as he is his word and 
hls manifestation. The Holy Spirit is called the kiss, because just as 
in a kiss the bodil . y spirit or breath proceeds from the one giving 
?r\;rrl‘u:fl thFrotllllgh .the mouth., s0 too the Holy Spirit proceedg;l also 
pom ¢ ¥ather in proceeding from the Son, since it is from the 

a Tt}zlr that the Son h.as the power to breathe the Holy Spirit. 
S iriterefore Al}gustme in the Trnity XV, 26, says that the Holy 
b‘si o (}i);gceeds in the first place from the Father. Therefore the 
Holy Se. res to taste the sweetness of grace, which is granted to the 

Oly Spin, dlsmbutlng his good gifts and his own grace.
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For your breasts are betler than wine, sweet-scented with the best oin,. 
ments. Your name is like oil poured out: therefore the maidens lyye 

you. 

The bride now defines the cause and reason for her desire. Be- 

fore we explain this passage, there are three doubts which occur to 
us about the words. First because this passage seems to be discon- 
nected. Although earlier the Church spoke in the third person, 
saying: Let him kissme . . ., later in stating the cause, the Church has 
spoken to God in the second person, adding: For your breasts are 

petter. Secondly, the passage also appears disconnected and the rea- 
soning inconsistent because, since the bride desired a kiss, if she 
wished to define the cause of her desire, she should have praised 

the lips which give the kiss, not the breasts. Thirdly, such a state- 
ment seems unsuitable because generally it is the brides, not the 

bridegrooms, who have breasts. Since, then, in the foregoing pas- 

sage the bride speaks to the bridegroom, it does not seem appro- 

priate that she should praise his breasts. 
I must say in answer that the gloss has solved the first problem, 

in saying that the bride speaks in the manner of a lover, who is 
carried away by the ardor of her love, and so sometimes speaks of 

her beloved in the third person, and sometimes addresses him in 
the second. Or else we can say that at the beginning of her speech 
the bride speaks of him in the third person because at first she does 
not dare to address so great a lord in the second person. But once 
she has made her request, realizing that she cannot have such de- 
sires without divine grace, as we are told in 2 Corinthians 3:5: Not 

that we are competent to think anything by ourselves, as if it came ourselves, 

but our competence comes from God, so, trusting in God’s help, she who 
at first had declared her desires to God in the third person, saying: 
Let him kiss me . . ., in specifying the reason for her desire addresses 

him in the second person, adding: for your breasts are better . . . 
The second problem is solved as follows. According to Dionysius, 

in the first book of the Divine Names, intelligible things are incompre- 
hensible by the senses, and so although intelligible things are not 
fully explained by one sensible thing, yet many sensible things can 
give a clearer picture of one intelligible thing. Therefore it is to make 

It quite plain that the kiss sought by the bride was not carnal but 

spiritual (in which not only the goodness of the lips, but also of the 

breasts and of many other things perceptible to the senses is more 
than abundantly included) that in praising the aforesaid kiss the 
bride praises the breasts, not the lips. 

‘The third problem is solved by the gloss as follows: that the 
bride attributes breasts to the bridegroom to show that she is speak-
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ing figuratively. It can also bc.z §olved in another way: that .in bodily 

and spiritual marriage conditions are not the same. I‘.'or in pgdxly 

marriage the bride gives a dowry to the hu.sband, but in a spiritual 

marriage it is the opposite, because t.he .brldegroon.l, that is Christ, 

endows the soul, and therefore in this kind of marriage the breasts 

are principally appropriate to the bridegroom. With these consid- 
erations in mind it should be noted that to specify a reason or cause 
for which something is desired is to imply that itis good, for accord- 
ing to Aristotle, at the beginning of the book of Ethics, chapter 1, 
and in the first book of Rhetoric, chapter 6, the good is what all 

things strive after. And because spiritual goods are made known 

through corporeal goods, so the bride in declaring the sweetness 
of the bridegroom’s kiss, or the goodness of divine sweetness, 
proves it in three ways. First because it refreshes the taste, as indi- 
cated in the words: For your breasts are better than wine. Secondly be- 
cause it revives the sense of smell, as indicated by the next words: 
sweel-scented with the best ointments. Thirdly because it delights the 
touch, as indicated in the words following this: Your name s like oil 
poured out. 

To understand the words it should be noted that the sweetness 
which the Church, the bride of Christ, desires to attain is to be 

found above all in the contemplative life. However, according to 
what theologians, the apostles, philosophers, and Epicureans have 

said of it, the contemplative life is not understood in a uniform 
manner. For the philosophers consider the purpose of contempla- 
tion to be wisdom. Thus in Ethics 10, chapter 8, in the exposition of 
happmcfss, it is shown that the effect produced by the act of con- 
templation is happiness of this kind. For according to the author 
of the Metaphysics, the contemplation of wisdom is regarded by phi- 
1:})]8605::?;218‘&}(3 grle]ate§t happingss. Thus Aristotle in Ethics X, with 
b s O flmdngl't e hlghe§t praise to such happiness, shows it to 

P y delightful, saying: Philosophy seems to have marvel- 
;’“s_l)’ pure and constant delights.” But contemplation, as the theo- 
c?r;gllzr\:: :Ir):(?ia:wzi :rtl, is bfised more on taste than theory, and more 
learning is s ness than on contemplation. And if the pursuit of 

g Is sometimes foqnd applicable to the contemplative life, 
according to the theologians this is insofar h ] leads us to the love of God. If then, an i fo e b0t , » anyone studies for the sake of knowledge and P 
God, hegmust u?l(c)lte;)sftaegclificauon and advancement in the love of 

according to the Philosophtha[ e is living the contemplative life 
» we choose t
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that the contemplative life of the philosophers refreshes hearing 
and sight, but the spiritual contemplation of the theologians re- 
freshes taste, smell, and touch. 

For though all the senses help us to acquire knowledge, it is hear- 
ing and sight that serve us best for this. For, according to Aristotle, 
all the knowledge that anyone has is acquired through either learn- 
ing or discovery. Hearing, therefore, which is the sense through 
which we are teachable, according to Aristotle in the first book of 
Metaphysics, helps us toward the knowledge which is acquired 

through instruction, and we acquire knowledge through learning. 
But sight, which shows us the many differences between things (as is 

said in that same first book of the Metaphysics), helps us toward the 
knowledge which is acquired through discovery, and we gain knowl- 
edge in making discoveries. So philosophic contemplation, which is 
based on theory (taking the above matters into account), appears to 

refresh hearing and sight in particular. But spiritual contemplation, 
which is based on taste, and according to which we ourselves live, has 
to refresh taste, smell, and touch, which help us most in the needs of 
life. Hence since the happiness of the philosophers is based on the 
mind, but spiritual happiness is based completely and perfectly on 
the will, as can be explained in the proper place; and though the 
thoughts of the mind are called speeches and ideas, as Augustine says 
clearly in The Tnnity V, 11, yet it is inaccurate to call them tastes, 

smells, and touches, because such things seem more to be concerned 

with the will. 
Our proposition stated above seems good enough: that philo- 

sophic contemplation refreshes hearing and sight, but spiritual 
contemplation refreshes taste, smell, and touch. Therefore the 
bride means to commend spiritual, not philosophical, contempla- 
tion, when she says: Your breasts are better than wine, etc. In those 
words she touches upon three kinds of people in the Church, who 
in some way are refreshed by the divine sweetness. For insofar as 
the breasts of the bridegroom, that is, his sweet delight, are said to 
be better than wine, that is, than every physical taste, the perfect 

are made perfect who strive to taste such sweetness. Then just as 

such breasts are sweet-scented with the best ointments, that is, with 
all the perfumes perceptible by the senses, it refreshes those who 
are progressing toward such sweetness, drawn by their sense of 
smell. But as the name of Christ is like oil poured out, delighting the 
touch because of its softness and richness, it refreshes beginners 
more than anything else, those who have got no further than toqch 

in their spiritual life. For just as a sense of touch is that by which 
perceptible life is restored in a sick person, because according to
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Aristotle an animal is defined as such by its sense of touch, since 
without touch it is impossible for an animal to exist, hence begin. 

ners share in the spiritual life like sick persons, becguse they seem 

to possess only the sense of touch in accordance with such a life. 
But when they proceed to make progress through reason, they ac- 

quire the sense of smell as they move toward the odor of sweetness. 
When indeed they reach perfection, they delight entirely in Christ 
and taste his sweetness. 

The next words: therefore the maidens infer that Christ the bride- 
groom is universally loved in the Church. And the text may be para- 
phrased as follows: Lord Jesus Christ, you who are all things, in 

every way adapting yourself to all persons, that is, to the perfect, to 
those making progress, and to beginners, bestowing your sweetness 
on all in the appropriate measure; and because you conform your- 
self thus to all, therefore the maidens, that is the beginners, love you. 

The bride, therefore, wishes to argue from the particular to the 
general. For if the maidens, that is the beginners, who seem to be 
a minority, love Christ, it follows that Christ is loved universally in 
the Church. And it should be noted that this conclusion: therefore 
the maidens, can be inferred in two ways: first what follows from all 
that has been said above, in the way shown just before that; sec- 

ondly, what follows from what was said above that because the 
name of Christ is like il poured out, it refreshes beginners, as ex- 
plained, Therefore the maidens, meaning the beginners, love you. But 
the beginners are called maidens, as the gloss makes clear, because 
the maidens are old through sin but young through grace. Yet al- 
ways it is concluded from the particular to the general that Christ 
15 universally loved.
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Draw me after you (Sg 1:4). 

After the bride has expressed her desire, namely, that she wishes 
to receive the sweetness of Christ, seeing that by herself she cannot 
obtain her desire, in this part she appeals for divine help. This part 
itself is divided into two. In asking for such help, the bride first puts 
in her request; secondly, there is the bridegroom’s granting it, as 
appears from the words: the king has brought me in. Two points are 
made in the first part: first, the bride begs for divine help; secondly, 
she declares it is sweet and powerful. The first point is made in the 
words: Draw me afler you; the second is in those following: Let us run 
after the odor of your ointments. It may, then, be interpreted as follows: 
Lord Jesus Christ, I see that I cannot come to you nor taste your 
sweetness by myself: therefore I beg for your help, asking you: draw 
me afier you. For according to Christ’s words in John 6:44: No one can 
come to me unless the Father who sent me draws him. And because the 
works of the Trinity are undivided, as Augustine says in Book I, 3 of 
The Trinity, and John of Damascus in Book III, chapter 18, there- 
fore just as no one can come to Christ, the bridegroom, unless the 

Father draws him, so no can come to Christ, the bridegroom, un- 
less Christ draws him. The bride, then, that is the Church, says 

rightly to her bridegroom, Christ, Draw me afler you. Let us run after 

the odor of your ointments. 
The bride declares that Christ’s help is sweet and powerful. It 

may be interpreted as follows: it is not for foolish reasons that I say: 
Draw me after you, but because your attraction is sweet and powerful. 
For if you draw me, I shall not only move anyway, but even run afler 

the odor of your ointments; that is, I shall move as fast as I can, just to 
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smell the sweetness of your strength and your gifts. But it must be 

noted that when the bride says that she will run in the wake of 

Christ's attraction, she declares his attraction to be sweet, not vio- 
lent, for to run is to move willingly. Again she declares that such ap 
attraction is strong, because running implies a swiftness of move- 
ment which itself requires great strength. No wonder Christ draws 

sweetly and strongly, for Christ is God’s strength and God’s wis- 

dom, according to Paul in 1 Corinthians 1:24. And wisdom, as we 
read in Wisdom 8:1, reaches mightily from end to end and arranges every- 

thing well. 
It should also be noted that when the bride asks to be drawn, she 

speaks of herself in the singular, saying: Draw me afler you. When she 
says that she responds to this attraction, she speaks of herself in the 
plural, saying: Let us run after the odor, etc. The reason for this is that 
God, as far as concerns himself, draws us in one way alone: for ac- 
cording to Dionysius, in chapter 4 of the Divine Names, God emits 
his intelligible rays in the same way as the sun its perceptible rays, 
without thought or choice. Yet we ourselves are not drawn in one 
way alone; for although God behaves in the same way toward all 
kinds of people, all do not behave uniformly toward him, because 

people react to the same influence in various ways. But I have ex- 
plained elsewhere how this statement of Dionysius is to be under- 
stood, and how God treats all things in the same manner. 

The king has brought me into his storerooms. 

This describes the way in which the bridegroom responds to the 
requests of his bride. She has three things to say about it: first, that 
she has been introduced into the sweetness she had sought; sec- 
oqdly, she rejoices that she has obtained the good she had desired; 
thirdly, she declares that she was not deceived in regard to that 
good. The fi.rst is expressed in the words: The king has brought me, 
th;?) second, in the addition: we shall rejoice, the third, in the words 
iud )sxned: Wmng your breasts. It may be interpreted as follows: 
Chl 1 not seek divine help in vain, because my bridegroom, who is " tri'1§t, king of kings and lord of lords, gave heed to my humble 
fiesstlogi and has l?rought me into his storerooms, that is, into his sweet- 
ral b gecar:;%;nfe his grace. But grace is called storerooms in the plu- 
virtues perfec(riom it flow and are derived each of the spiritual 
virtues of the var:_igonanous powers, and according to the different various ways, And ;powers we are glad and I'CjOiCC in the Lord in 

€ing made perfect according to such virtues
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derived from grace, in a certain way we drink the wines of spiritual 
joy from different storerooms. 

We shall rejoice and be glad in you. 

This verse shows that the bride has obtained the good which she 

desired, that is, God himself. For according to the way of intelli- 

gence, we are first perfected according to divine grace, and after 

being perfected through grace we obtain him for whom grace has 

destined us, and therefore we have been led by grace to spiritual 
joy: we shall rejoice and be glad in you. But it should be noted that 
everyone in general longs for happiness, but all search for it in 
their own particular way. Some find happiness in love affairs, some 
in wealth, and in other such things in which there is no true happi- 

ness. For their delight is not centered on him who is the supreme 
and true good, but only on a tiny part of it, insofar as everything has 
a share in the beautiful and the good (Ethics, I, 8). But divine grace 

centers our happiness on the supreme and true good and no other. 
Thus the bride says expressly: We shall rejoice and be glad in you, who 
are the supreme and true good. Then she says next: 

Remembering your breasts more than wine. The righteous love you. 

She knows that she has not been deceived about the good which 
she had desired. As proof of this, it must be noted that this is the 

difference between perceptible and intellectual goods: that per- 
ceptible goods are thought to be great before they are possessed, 
but when possessed they lose their value, as can be inferred from 
Augustine in his book, Teaching Christianity, and from Aristotle in 

Book I of the Ethics. That is why people are disappointed when they 
acquire perceptible goods, because they do not find them as good 
as they anticipated after they have got them. 

But in the case of intellectual goods, it is not the same, because 

their possession is regarded as greater and most important, and 
especially the supreme good which is God. The reason why percep- 
tible goods give pleasure for a little time and are not found to be as 

good as they were believed to be can be attributed to the fact that 

goods of such kind are not enjoyable of themselves; and the fact 
that they give pleasure is due to the perverted desires of their pos- 
sessors, because everyone thinks of what he should aim at in terms 

of his own character, as it is said in Book III of the Ethics, chapter 8. 

And because such desires accord with our changeable nature, it is 
easy for us to find things delightful at one moment and not so t.he 
next. Hence Aristotle says in Book I of the Rhetoricin the ‘‘Treatise
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on Debate” that change is pleasant, because change takes place ip 

nature itself. o . 
In the good things of God, or divine things, the case is other 

wise: for such things are desirable in themselves, therefore delight. 

ful in themselves, because we desire them according to that within 

us which is highest and best. Hence also through our desire for 
them we are torn away from such inconstant fancies, because once 

we have possessions of this kind we never tire of them; on the con- 

trary we are always finding them better than we thought before. 

Therefore the words: We remember your breasts, may be inter- 
preted in the following way, that is, remembering what we said of 
the breasts, that they are better than wine, we have not been de- 
ceived in such an opinion because the righteous, that is, those who 
understand rightly, love you more than wine. After she had been 
brought into the storerooms of the bridegroom and had tasted his 
sweetness, this bride might well have said the same as the queen of 
Sheba said to King Solomon (2 Chr 9:1-4), when after hearing of 
Solomon’s fame she came to test him. And when she told him all 
that was on her mind, and after Solomon had answered all her 

questions, and there was nothing more for the king to explain, see- 

ing the wisdom of Solomon she was amazed and humbled, saying 
to the king: All that I heard of your accomplishments in my own country 
s true. 

It must be noted, however, that the bride first speaks in the sin- 

gular, saying: he has brought me into, afterward in the plural, when 
she adds: We shall rejoice and be glad in you, remembering your breasts 
etc., wor(?s which we have explained above. Another explanation is 
also possible: that the bride who asked for one thing finds that it 
has been and is meant to be communicated to many people in 

rbr;zlgrllzdw;)s; rejoicing in this and for this, she says: We shall rejoice and



Locture 3 

I am black and beautiful, daughters of Jerusalem, like the tents of 
Kedar: like the curtains of Salma (Sg 1:5). 

After the bride has stated her desire to receive divine sweetness 

or the good things of God, she now states her desire to avoid tribu- 
lation and evil. But to understand what she means, it must be noted 

that the bride of Christ is the Church. The Church, however, can 

be understood in two ways: first, as the whole congregation of the 
faithful; secondly, as the dignitaries of the Church, for when a 

name is applied to a whole society, it take its name from the higher 
part of the whole. Just as we see that this name “man” is the name 
of the whole combination of body and soul, yet because the intel- 
lective part in man is superior, we also call “man” that superior 
part which is called intellective, for what man does in accordance 
with the intellect he is said to do by himself. It s for this reason that 

Aristotle says, in Book IX of the Ethics, that man is more intellect 

than sense. 

So too because the name ‘“Church” is used of the whole assem- 

bly of the faithful, the clergy who hold the highest rank in the 
Church are called the Church. And what the dignitaries of the 
Church do is said to be what the Church does. Even the Lord says 
in connection with someone who refuses to listen to either one, 

two, or three, Tell the Church (Mt 18:17), that is, a church leader, 

according to one interpretation. So taking the Church in this way 
to mean the clergy themselves, we shall be able to interpret the 

contents of the text better. 
In view of this it should be realized that, because of their respon- 

sibilities, the clergy are doubly beset: first, because of the outward 
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troubles they face; secondly, because of the troubles that some. 

times so distract their minds that, when the troub]g has passed ang 
they want to return to contemplation, they find 1t impossible (g 

recover the delight they had received from it before. Therefore 
when Solomon describes the tribulations of the Church, that is, of 

the clergy, he does so in two ways. First, he describes the outwarg 
tribulations; secondly, their inward distraction at the beginning of 
the third chapter, where he says: On my bed at night I sought him whom 

my soul loves. 
Regarding the first point, it must be noted that the early Church, 

which is the subject of discussion here (as is clear from the text), was 

beset by four kinds of tribulations. As far as two of them are con- 
cerned, they were the same as in the Church of today, whereas the 

other two were different. For the Church of today, or the clergy of 

these times, are doubly beset. First in the ministry of its children, for 
itis not easy for administrators to be trouble-free, as can be seen from 
2 Corinthians 11:25. They have trouble from heretics plotting 
against them, for even today there are false Christians in power. 

The early Church, however, had these two tribulations, for the 

clergy of that time had the care of those placed under them, and 
heretics plotted against them. The Church at that time was also 
subject to two kinds of trouble which the Church of today is free of. 
For at that ime Christians, especially the clergy, were universally 
attacked by Jews and Gentiles, which no longer happens. There is 
no attack from the Gentiles, because the Gentiles have already en- 
tered the Church in full strength; there is no attack from the Jews, 
because they have none of the authority over Christians which they 
had at that time. 

Solomon therefore makes two points. First, he describes the 
troubles of the early Church differing from those of today; sec- 
ondly, the things also which agree with those of today, as at the 
beglfragirt;%s(:f the second chapter: I am a rose of Sharon. 

_ part is itself divided into two parts, for the bride first 
describes th e kind of troubles referred to: th 
help of Christ, in the words: Tell ec o; secondly, she seeks the 
troubles afflicting the ear] today, were due to the goad; . 
of the Jews. So she has tgwg Ing of the Gentiles and the onslaughts 

first, how the 

ondly, how the Church s
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words: do not look at me. In connection with the first, it must be 

noted that it is to its goading that the Church owes its beauty: so 
that the story of the sufferings of the Church at the hands of the 

Gentiles is also the story of its beauty. The passage may be inter- 
preted as follows: Daughters of Jerusalem, whom it is my duty to care 
for, I the Church your mother am black, like the tents of Kedar, but 

I am beautiful, like the curtains of Salma. Kedar was the second son 

of Ishmael (as we are told in Gn 25:9), and was a wanderer over the 

earth, like his father, Ishmael, of whom it had been said: He will be 

a wild ass of a man, hus hand against everyone and everyone's hand against 

him (Gn 16:12). So Kedar, as if hateful to all men, refused to dwell 

among them, but camped outside in tents blackened by the rain. 
In the same way, since the Church was despised by the Gentiles it 
could not survive in their midst without trouble, as the gloss seems 
to indicate, noting the trouble the early Church had with the Gen- 

tiles. Yet though it was black from exterior troubles, on the inside: 
I am beautiful like the curtains of Salma, which were red, out of which 
he made the tabernacle, as the gloss mentions, or with which he 
covered the ark of the Lord, where beauty is noted as charity. Next 
she says: 

Do not look at me because I am dark, for the sun has scorched me (Sg 1:6). 

After the Church has described her distress, now she turns away 

from the distress that has come upon her to instruct her children 
and encourage them, saying: Daughlers of Jerusalem, do not look at me 
because I am dark, for the sun, that is, Christ, has scorched me, that is, has 

blackened me. Christ is said to have blackened the early Church be- 
cause he was the ultimate cause of its blackness, insofar as on account 

of Christ the Church had been blackened in suffering the troubles 
brought on it by the Gentiles. Therefore the Church uses such argu- 
ments in the endeavor to teach its children that their attention and 

main consideration should not be focused on anything leading to 
their goal, but on the goal itself; on the contrary, our troubles in the 
world are the means by which we come to Christ: Christ is our goal. 

Therefore when we find ourselves beset with troubles on account of 

Christ, we should not think or care about the troubles themselves, 

but our whole attention must be focused on Christ, for whose sake 

we are enduring such trials.
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My mother’s sons quarreled with me; they made me keeper of the vin,. 

yards, my own vineyard I have neglected (Sg 1:6). 

After the Church has told of her trouble with the Gentiles, she 
passes to her goading by the Jews. As f:vidence of this, it should be 

noted that it was owing to the persecution by the Jews of the apostles 
and Christians in Jerusalem that the said Christians turned to the 
Gentiles, according to the account in Acts 13:46: We are now turing 
to the Gentiles. And in turning to the Gentiles they became keepers of 

the vineyards, that is, of the Gentiles, because at least accidentally it 
was the Jews who made the early Church keeper of the vineyards of 
the Gentiles, by expelling it from Jerusalem. Therefore, while keep- 

ing watch over the Gentiles, the apostles were no longer guarding 
Jerusalem, which was, as it were, their own vineyard. 

So in recounting the troubles with the Jews, the Church men- 
tions three things. First, it names the people attacking it, in saying: 
my mother’s sons, that is, the Jews, have quarrelled with me. For the 

synagogue was, as it were, our mother, because in a kind of way the 
Church proceeded from it. And because the Jews were the children 
of the synagogue, therefore the Church calls them her mother’s 
sons. Secondly, she emphasizes the extent of the trouble, in add- 

ing: they made me keeper of the vineyards, for the trouble was so great 

that Christians were unable to remain in Jerusalem, and so they 
turned the Gentiles and became their keepers. Thirdly, she states 

the effect of the assault, in adding further: my own vineyard I have 
neglected, because the result was that they left Jerusalem. 

Tell me, you whom my soul loves, where you graze your flock, and where you rest it at micylday. you grase your flock 
Seeing the Church involve 

help of Christ; and this is 
bride’s request or questio 
her question, with the w 
preted in this way: 

d in so many troubles, she seeks the 

divided into two parts: first, there is the 

n; secondly, there is added the reason for 
ords: lest I begin to wander. It may be inter- 

5y soul o O Lord Jesus Christ, my bridegroom, you whom 
oo » YOU see me beset by so many troubles. Since, without 

you, * cannot escape from them, therefore- tell me where you graze your flock, and where you rest it at midda where Christ’s house was, because iy. + e Church wanted to know rest, and she knew th _ t1s in a house that we eat and
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lie down at night, but Christ lies down at midday and in full day- 
light, for he is the true God, that is, the true light, and in him there 
is no darkness. 

Lest I begin to wander after the flocks of your companions (Sg 1:7). 

She defines the reason for her question. In its troubles the Church 
has recourse to Christ, in case it begins to wander after the com- 
anions of Christ. But it is heretics who are called the companions 

of Christ, for they are unwilling to be imitators, but want to be his 
partners and companions, insofar as they are eager to teach their 
own doctrines and be masters, on the same level as Christ. 

If you do not know yourself, O most beautiful of women (Sg 1:8). 

Here is Christ’s answer. As proof of this it must be realized that 
the bride was to be rebuked for two reasons. First because of her 
question: tell me where you graze your flock, implying that she wished 
to seek for an absent God, when she ought to have sought God 
within herself. So insofar as she had asked such a question, she was 

to be rebuked for ignorance. But in regard to the reason for her 
question, she was in some way to be rebuked for her lack of faith, 
for she seemed to doubt whether Christ was always present to help 
her, when she said: Lest I begin to wander. 

Therefore this part is divided into two: because, first, Christ re- 

bukes the bride for her ignorance; secondly, so that she may not 
lack faith, he tells her what evils will befall her as a result of such 

ignorance: Go and follow. And so he says: O most beautiful of women, 
therefore you seek me as absent, and you say: Where do you graze your 
flock, where do you rest it? — that is, because you do not know, for if 

you knew, you would seek me within yourself. It should be noted 
that Christ calls the Church fairest because God is to be sought in 

the soul, as the soul is his image. And since it is the soul he is rebuk- 
ing for such ignorance, he calls her fairest, because as the image of 

God she is fairest. 

Go and follow in the tracks of your own flock, and graze your kids 
beside the shepherds’ tents (Sg 1:8). 

He describes the evils which will befall her as the result of such 

ignorance, and mentions two: mental blindness and sensual wick- 
edness. The passage may be interpreted in this way: if you, fairest 

of women, do not know: Go and follow, that is, you will go and follow 
in the tracks of your own flock, that is, the doctrines and example of
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heretics. For these are the same flocks which she had mentioneg 

earlier: Lest I begin to wander after the flocks of your companions, 

that is, after the heretics, as was said, indicating willful ignorance; 

and graze, that is, you will graze your kids, that is, you will fulfill yoyr 

carnal desires. For the young goat is a foul animal, and indicates 

the passions of the flesh. And so: beside the shepherds’ tents, because 

you will follow your carnal desires as other worldly people do, these 

being understood as goat herds. 

I have compared you, my love, lo my horsemen pitted against the 
chariots of Pharaoh (Sg 1:9). 

Because the bride appeared to lack faith, to prevent this and fill 
her with confidence in him, Christ mentions the gifts he has be- 
stowed on her. These were of two kinds. First he mentions the gift 
he bestowed on her in trampling on her enemies. Secondly he 
mentions the gift he bestowed on her in the great beauty she ac- 
quired: your cheeks are beautiful It may be interpreted in this way: my 
love, do not lack faith, because I have compared you to my horsemen, 

that is, to the people of Israel, who were my special people whom | 
possessed and ruled like a horse. Therefore I have compared you 
to that people pitted against Pharaoh’s chariots. For just as Pharoah’s 
chariots and his horsemen sank in the Red Sea, as we are told in 

Exodus 14, so I shall trample on and sink those demons that molest 
you, understood as Pharaoh’s chariots. 

Your cheeks are as beautiful as the turtle-dove’s (Sg 1:10). 

He mentions the good things he has bestowed on her, with 
which she could advance to greater heights, and enumerates the 

three most necessary good things he has bestowed on her: the first 
is charity; the second, faith, your neck; and the third, hope, golden 

carnings. It may be interpreted in this way: You ought to have faith 
‘:}‘1 me not only because [ have sunk your enemies to the bottom of 
toe bs:z(li, but also because I have bestowed many good things on you 
love m:zr;’fid- I gave you the virtue of charity so that you might 

h th: , your cheeks arezp erd and creator. He expressed this in the words: 

The turte-d equtifuL that i.s, your nature is like that of the turtle-dove. 

rejects an Ofie s a very loving animal, and when it loses its mate it 
yother. In this is signified the ardor of charity.
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Your neck is like jewels (Sg 1:10). 

This shows that he has bestowed faith on her. It may be inter- 

preted as follows: I have not only given you love, in making your 
cheeks like those of a turtle-dove, but I have also bestowed faith on 
you, in making your neck, that is, your faith, by which you are 
joined to me, the head, just as the head is joined to the body by the 

neck, in making your neck like jewels, that is, like an ornament that 

has no external covering, for you hold God purely and alone in 
your heart. 

We shall make you golden earrings inlaid with silver (Sg 1:11). 

He shows that he has bestowed hope on her. However, it is the 
hope of an eternal prize. But such a prize is twofold, namely, essen- 
tial, as the joy of an uncreated good, and accidental, namely, of a 
created good. And he mentions both, saying: we shall make you gold- 
en earrings, that is, we shall fill you with the hope of an essential 
reward. For the essential reward is usually described as golden, just 
as the accidental is called gift. An ear-ring is called such a golden 
or essential reward, being a little chain of various colors connecting 
an ornament to the inside of the neck. 

Therefore the essential reward is one God. Nevertheless accord- 
ing to the diversity of merits, not all will have equal joy in that God, 
as the Lord declares in John 14:2, In my Father’s house there are many 
rooms. But this kind of golden ear-ring will be inlaid with silver on 
account of the addition of the accidental prize; for the accidental 

reward is as far outshone by the substantial as silver is by gold. How- 
ever this kind of accidental reward is called inlaid on account of its 
diversity, for not all will possess the same accidental reward. But it 
should be noted that, when he speaks of the hope of a prize, he 
expressly says: we shall make, because hope refers to a time in the 
future. 

While the king reclined on his couch, my spikenard gave out its scent 
(Sg 1:12). 

This pictures the bride after correction. And because her re- 
buke had been twofold, that is, for ignorance and for lack of faith, 

her correction has two aspects. First the bride shows that she no 
longer lacks faith, but now has firm belief. Hence as if rebuked for 
lack of faith, she acknowledges the benefits bestowed on her. Sec- 
ondly, as if rebuked for ignorance, she admits that she ought to
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seek not an absent but a present God, as appears from the worgs: 
our bed s floun'shing. . 

In the first place it must be noted that, according to Aristotle jp, 
Book I of the Rhetoric, there is a difference between correction ang 
vengeance. For correction, or punishment, is inflicted in the inter. 
est of the sufferer, to reform him; but vengeance in the interest of 

the one who inflicts it, for his own personal satisfaction. Therefore 
when someone is corrected, if he improves as a result of correction 

and finds comfort in his corrector, he must be commended ang 
praised so as to remain steadfast in his amended ways. 

This part is therefore divided into two: first, the bride’s correc- 

tion in regard to her lack of faith; secondly, her commendation, in 
the words: How beautiful you are, my love. The bride’s correction in 
regard to her lack of faith occurs in her recognition of the gifts she 
has received, for she acknowledges the help given to her. But such 
help, as was said, came in four ways, remarkably prophetic of 
Christ. For instance, the overthrow of her enemies can be applied 

to the incarnation. For although the prince of this world was cast 
out through the passion, this was only because the man who suf- 
fered was God, and because God was made man in the incarnation. 

Therefore it is not inconsistent to apply the overthrow of her ene- 
mies to the incarnation. But the gift of love can be applied to the 
passion, because no one has greater love than one who lays down his life 
for his friends (Jn 15:13). Then the gift of faith can be applied to the 
resurrection. For after Christ’s passion all the apostles were in sus- 
pense; but in rising again Christ confirmed them in the faith, be- 
cause after his passion he appeared to them in his own living 
presence on many occasions for forty days, speaking of the king- 
dom of God, as we are told in Acts 1. Again hope can be applied to 
the asc.ensnon,.and to the sending of the Holy Spirit: because at his 
ascension Christ sent his Church the Holy Spirit, whom in receiv- 
ing they possess as a pledge of their eternal inheritance, because it 
S{)tr_edngmened their hope regarding eternal rewards. Therefore the 
firrlstesf)zleanlzli(ar:eos t;m(;r events in the fogr gifts she acknowledges. For 
mies ane overth‘:’- edges the incarnation, through which her ene- 

own. Secondly, the passion, by which the love of Christ is made known Thirdl - : s : , th our faith is confirmed. Fourth)l, ¢ esurrection, through which sending of Fo y and lastly, she acknowledges the 

ened. § of the Holy Spirit, through which our hope is strength- 
Th . 

of C)'P:us:ct?lgdfc‘)):rtt}?eg.ms at: a bunch of myrrk; the third at: a cluster 
bride say;- while thre 2t from. the vineyards of Engedi. Therefore the . king reclined on his couch, that is, in the bosom of
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the Father where he rests, my spikenard, that is, my humility, etc. For 
spikenardisa small and fragrant plant, and symbolizes the humility 
which poured forth its fragrance when, reflecting on the humility 
of his Church, the Son became man. 

My beloved 1s for me a bunch of myrrh, he will lie between my breasts 
(Sg 1:13). 

She acknowledges the passion, in saying: my beloved is for me a 
bunch of myrrh. Myrrh, according to the gloss, is a tree of Arabia, five 

cubits high, which secretes a green and bitter substance, and hence 

symbolizes the passion of Christ. But this passion was a bunch of 

myrrh. A bunch means something gathered, and a diminutive 

noun. Thus Christ was thought to be diminished by his passion. 
Isaiah 53:2: He had no beauty or charm. With the consequence: And so 
neither did we think anything of him. Again there was a gathering of 
myrrh, that is, of bitterness, within him, on account of the many 

sufferings and insults that he endured. And in the passion he was 
literally given wine mixed with myrrh. And because Christ be- 
stowed such great gifts on his bride as to be willing to suffer and die 
for her, in recognition of this the bride adds that her beloved was 
such that he would lie between her breasts, that is, between the 

mind and the will, because she wants to know nothing that would 
displease him, and love nothing that he would abhor. 

My beloved is for me a cluster of cyprus (Sg 1:14). 

She acknowledges the resurrection, in saying: My beloved s for me 
a cluster of cyprus, that is, very sweet, delightful, and pleasant. Cyprus 
is an island, the clusters of grapes of which make the best wine. And 

because wine gladdens the heart of man, so the resurrection is un- 

derstood here; for when the Lord was seen after the resurrection, 

the disciples rejoiced (John 20). 

In the vineyards of Engedi. 

She acknowledges the sending of the Holy Spirit. This may be 
interpreted as follows: You, my beloved, are not only a cluster of 

cyprus, gladdening the soul through the resurrection, but you are 
also for me a cluster of grapes in the vineyards of Engedi, that is, 
you are for me a cluster of balsam. For according to the gloss, there 

are in Engedi balsam trees growing like vines; hence it symbolizes 
the sending of the Holy Spirit, because we receive the gifts of the
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Holy Spirit through the anointing with chrism, which is made of 

balsam and oil. 

How beautiful you are, my love: how beautiful: you have the eyes of 
doves (Sg 1:15). 

Praise is given to the bride. And it is divided into two parts, be. 
cause first Christ praises the bride; secondly, because all our good 
is from Christ and the bride recognizes this, she refers and directs 
this praise to Christ, saying of him: How beautiful you are. Christ’s 
words may be interpreted thus: All your beauty is due to my influ- 
ence over you, which you willingly accept. And he says: how beautiful 
you are, twice, to show that she is beautiful both inwardly and out- 

wardly, in action and intention. Therefore he adds: you have the eyes 
of doves. For my two eyes are action and intention. The dove in fact 
is a fertile and simple creature, and we have the eyes of doves when 
our action is fertile through goodness and our intention is simple 
through righteousness. 

How handsome and graceful you are, my beloved (Sg 1:16). 

The bride attributes her own beauty to Christ. It may be inter- 
preted as follows: You, my beloved, said to me: How beautiful you are, 
my love, how beautiful. So because I have nothing that I have not 
received from you, I do not wish to boast as if I had not received it. 
I acknowledge that all my beauty comes from your beauty. There- 
fore that twofold beauty, which you said is in me, is more abun- 
dantly and completely preserved in you, for which reason, my 
beloved, how handsome and graceful you are. 

Our bed is flourishing. 

The bride shows that she has been rebuked for her ignorance, 'il)n% confesses her belief in a present not an absent God. For the 
hr;rsi: l}fwtd ?)Skild C;:lnst where he fed and where he rested, showing 

O be doubly i t. tee 
acknowledges thatl}; B ecds witto, e makes two points: first, she 
within herself, wher
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The beams of our house are of cedar, our rafters of cypress. 

She acknowledges that he rests in herself. For Christ’s rest is 

where the gifts and powers of the Holy Spirit are. So it may be in- 
terpreted as follows: I confess, my beloved, not only that you feed 
in me, because our bed is flourishing, but that you rest in me, for 

the beams of our house, that is, of our mind and conscience or powers, 
are of cedar, owing to the powers of the Holy Spirit, and our rafters of 

cypress, owing to the gifts of the Holy Spirit. For the long pieces of 
wood joined at the top are called the beams of a house, and sym- 

bolize the powers of the Holy Spirit, which though of many kinds 

are joined at the top, insofar as they flow from divine grace which 

is in the essence of the soul in which such powers are rooted. Also 
these powers are described as of cedar for their incorruptibility. 

But the pieces of wood connecting the actual beams are called raf- 
ters, since the rafters adhere more closely to the sides from which 
the roof of a house rises, than the actual beams could. So they are 
called rafters, and signify the gifts of the Holy Spirit, through which 
the Holy Spirit inspires us. For in accordance with such inspiration 
the virtues remain in us more firmly. Such rafters are indeed of 
cypress because of their fragrance, for their fragrance is wafted 
continually to the Holy Spinit.
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I am a rose of Sharon (Sg 2:1). 

After a description of the troubles of the early Church which 
differed from those of the Church of today, there now follows a 

description of those which were similar. Such troubles are in fact 

twofold, the ministry of the children and the snares of heretics. So 

this part is also divided into two. First, the imitation of Christ is laid 

down, as he invites the Church to produce or take care of the flow- 
ers and arrest the heretics. Secondly it lays down the submission of 
the bride, who is ready to obey Christ, where she says: my beloved is 
mine. 

The first part is divided into two, because in the first Christ in- 
vites the Church to look after her children; secondly, to arrest the 

heretics, where it says: catch the little foxes. First he invites the Church 
to undertake a duty; secondly to carry out the duty, where she says: 

the voice of my beloved. 
In the first place it should be noted that, first, Christ invites the 

Church to minister to the children and take care of them. Sec- 

ondly, the bride sees it is no good rejecting the advice of the bride- 
groom and so does not answer the bridegroom, implying that she 
assents to his advice. She turns to the children, explaining how the 

duty undertaken is to be understood, where she says: like an apple 
tree. Thirdly Christ confirms such an explanation, saying: I charge 
you, etc. The first part is divided into three, as he invites the Church 
to minister to the children and take care of them in three ways. He 
first invites the Church to do this by means of example; secondly, 

by means of reward, where he says: like a lily, thirdly, b.y means of 

merit, where he says: like a lily among thorns. It may be interpreted 

81
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as follows: You, my love, are troubled by the Gentiles, because you 

are very dark like the tents of Kedar; you are also troubled by the 

Jews, because your mother’s sons quarrelled with you. But besides 

this you have to endure tribulation for the ministry of your chj). 

dren, to which you must be persuaded by my own example, be. 

cause I am the rose of Sharon. I am not a rose growing in ap 

out-of-the-way place, but in Sharon, and [ have laid down my life for 

my sheep (Jn 10:17). So you too must follow my example and do the 

same. 

And a lily of the valleys. 

This points to: by means of reward. It may be interpreted as fol- 
lows: Not only, my love, must you lay down your life for your chil- 
dren in your care of them, so as to be a rose of Sharon like myself, 

but you must also do this in the knowledge that I am a lily of the 
valleys, or the beauty and reward of the humble. Therefore if you 
humble yourself to do this, you will have a recompense and a re- 

ward from me. 

Like a lily among thorns is my love among the daughters (Sg 2:2). 

This points to: by means of merit. For it is a way of speaking, if 
anyone wanted to have someone as a friend and said in his hearing: 
If anyone wants to be my friend he must be as good as gold. The 
other, if he was at all intelligent, would then understand he would 
have to be such a person if he wished to be his friend. Christ speaks 
to the Church in the same way, when he says: like a lily among thorns 
ts my love among the daughters. Therefore you, my bride, if you want 
to })e my love you must expose yourself to thorns, that is, to tribu- 
lation, for the sake of your children, and be purified or distressed 
On account of such thorns, because this will : o be to your merit. In 
saying this he invites her to undertake her duti es by means of menit. 

Like an apple tree among the t ‘ . E he wood is my beloved among the sons. [ sat in the b o - ) : ; 
sweet to my taste (S gs'é :B)w of him whom I desired, and his fruit was 

The Church lai . ) 
in undertakj “xplains tq its chil
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active life, according to the Lord’s saying to Mary that she had cho- 
sen the best part (Lk 10:42), because she had chosen the contempla- 

tive life. But the greater good must have first attention. Therefore 
since a church leader pays more attention to himself in the con- 
templative life, but seems to pay more attention to those under him 
in the active life he ought to attend to himself before those subject 
to him. The second argument is inferred from the natural order of 
love. For love leads straight to good. And because any good keeps 
better where it is whole rather than where it is partial, so our good 

keeps better in God where it is whole, rather than where it is par- 

tial. Also anything keeps better in itself than in its likeness, so we 

must love God more than ourselves, and ourselves more than our 

neighbor. Therefore according to the natural order of love the 
church leader must first love and pay attention to the good for him- 
self before he does so for those subject to him. 

In setting out these arguments the Church proceeds as follows: 
first she explains the means or virtues of these arguments. Sec- 
ondly she argues from the means themselves, where she says: sup- 
port me with flowers. The first part is divided into two, as she explains 
the two means. For first she considers the means of contemplation 
with all its delight; secondly, that of the ordering of love, where she 

says: the king took me into the vinery. The first means, then, is implicit 
in the fact that the bridegroom is supremely good, and that she sat 
in his, that is her bridegroom’s, shadow, and tasted his fruit in 
which she found great sweetness. Therefore she says that he is like 
an apple tree among the trees of the wood, that is, growing wild, not be- 
cause he himself is growing wild, but by comparison. Just as all 
things are dry and he alone is green, so all the trees are growing 
wild and he alone is cultivated and supremely good, supremely de- 
lightful and desirable. Thus is my beloved among the sons, that is, 
among other righteous men he is supremely desirable, because all 
holy men are almost alien to God in comparison with Christ, be- 
cause they are not natural sons as he is. And because such is her 
bridegroom she therefore adds: I sat in his shadow, that is, my bride- 
groom’s, whose shadow I longed for. And his fruit was sweet to my 
taste. For we sit in Christ’s shadow when we are not consumed by 
the fires of lust. And his fruit is sweet to our taste when we abandon 
earthly cares to delight in divine grace. 

The king took me into the vinery, and taught me the order of love (Sg 2:4). 

She considers the second means, that of the orderipg ‘of love, 

saying: the king, that is, Christ, took me into the vinery, that s, into the
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ichness of spiritual joy which is symb.olized b}' wine, and taught me 
It1hce order of loSe, that is, endowed me with the right order of love. 

Support me with flowers, surround me with apples, for I am faing 

with love (Sg 2:5). 

The Church has proved by the above-mentioned means that a 
church leader must attend to himself before others; and she makes 

two points, as two means were assigned. So she first argues.from the 

first means, secondly from the second, where.she says: his left arm, 
etc. It may be interpreted in this way: it was said that the sweetness 

of my beloved is most delightful and so to be sought first. There- 
fore, daughters of Jerusalem, I must attend to myself before you: 
Support me with flowers, surround me with apples. In other words: you 
must allow me to be supported with flowers, letting nothing im- 
pede the delight I receive from Christ, who is the rose of Sharon. 
You must also allow me to be surrounded with apples, letting noth- 
ing impede the sweetness I receive from my beloved, who is an ap- 
ple tree. And she adds her reason: for I am faint with love. Also it 
must be noted that, above, Christ was called rose of Sharon and apple 

tree in the singular, whereas here the Church speaks of him in the 
plural, saying: Support me with flowers, surround me with apples. The 
factis that goodness and sweetness are each unique in Christ. How- 

ever, when they are transmitted to us, each is increased and diver- 

sified according to the various gifts of grace. Also it should be 
noted that one is said to act because one allows something or does 
not prevent it from happening. And in that way the Church tells 
her children to provide her with flowers and surround her with 
apples, that is, put branches of apple trees round her; for she is 
asking them to allow her to be thus surrounded and supported 
without impediment, since for the delight of the smell, or the 
sweetness of contem " plation, she must attend to herself before the 
other children. 

His left arm will be under my he o , 
(Sg 2:6). Y head and his right arm will embrace me 

She comes to this 
may be understood 

conclusion too by the second means, and it 
plation, so for th 

as fonows'JUSl as for the sweetness of contem- 
€ nght orderin 

N re his left arm, that ; : wh : Lo ™, that 1s, the left arm of Christ 
mi::rztgt::xfitfosnthfi a;t;;,e ],‘fe’ will be under my head, that is, receive 

- N4 s right arm, that is, the life of contemplation
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through which I attend to myself, will embrace me, that is, will be 
above my head, because it will be what I shall attend to first. For I 
shall attend first to myself and afterward to you. 

1 charge you, daughters of Jerusalem, by the gazelles and the deer of the 
nottowakeandnottodzlsturbmylaveumilsheisready (Sg 2:7;){’ 

This confirms the former explanation. For the bride had ex- 
plained the duty she had undertaken, and how she wished to at- 
tend to herself first, with Christ’s right arm above her, and after 
that her children, with his left arm under her head, and did not 

wish her children to prevent her from enjoying the sweetness of 
contemplation. So wishing to confirm this, Christ says: Daughters of 
Jerusalem, who are under the rule of my bride, I charge, that is, I beg 
and beseech you, for although I may command, I want to beg you, 
by the gazelles and the deer of the field, that is, for the sake of the clergy 
or the doctors of the Church, who are the gazelles, and ought to 

understand exactly what is good for those subject to them, and are 
the deer of the field, who must run to the rescue of their faulty 
subjects; for the sake of such clergy, for the sake of my bride, I beg 

you, not to wake and not to disturb her, my love, from her contempla- 

tive sleep until she is ready, because she must first attend to herself 
and to divine sweetness and afterward to your actions.



c[)ecf ure 5 

The voice of my beloved! Look, he comes bounding on the mountains, 
leaping across the halls (Sg 2:8). 

After inviting the Church to undertake a duty, care for her chil- 
dren, in this part the bridegroom invites her to carry out that duty. 
He does this in two stages. For Christ first invites the Church to 
carry out such a duty; secondly, he explains how to do it, where he 
says: rise up, my love, my beautiful one. 

The first part is divided into three, as Christ invites the Church 
to carry out the aforesaid duty in three ways: first he invites her on 
his own behalf; secondly on behalf of her pupils, where she says: my 
beloved, thirdly on behalf of her helpers, where she says: the voice of 

the turtle-dove. Concerning the first, it should be noted that in carry- 
ing out the duty entrusted to him (for the present) the church 
leader must do three things. For first, he must hasten with all speed 

to rectify the faults of those under him; secondly, he must be clear- 
sighted and ardent in his endeavor to get to grips with such faults; 
thirdly, he must be diligent in his instruction of those under him. 
And because Christ does all these things, so on behalf of Christ 
himself and inspired by his example, the church leader must treat 

those under him in the same way. _ 
Therefore we might formulate the argument thus: Every action 

of Christ is an instruction for the clergy; even despite the fact tpat 
itis an instruction for all Christians, it is particularly an instruction 

for the clergy. But Christ hastens swiftly to the help of his children; 
he has clearly and lovingly observed their faults and instructed 
them faithfully. Therefore you also, Church, you, my bride, you, 
church leader, who are symbolized by the bride and the Church, 
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must do the same. And this is the only argument that verifies th, 
means. Thus this part is divided into Lhree, accordlr}g to the meap, 
dealt with. First it is shown that Christ hastens swiftly to help us: 

secondly, that he has observed our faqlts clearly and 10Vingly, 

where the Church says: my beloved is like, thirdly that he has faithfully 
and usefully instructed us, where sh<.=: says: look., he stands. Therefore 
she says first: The voice of my beloved, implying is h.eard i me. For she 
heard the voice of her beloved within herself, asin the words of the 
psalm: I shall listen to what the Lord God says in me (Ps 85:9). And 
because interior speech can be called a kind gf vision (as Augustine 

says in The Trinity XV, 2), therefore if the bride heard hcr. beloved 

within herself, in a certain way she saw him, and seeing him, 

amazed at his swiftness and his care, she said: Look, he comes bound- 
ing on the mountains, leaping across the hills, that is, the angt?ls, patri- 

archs, kings, and prophets, of whom Christ was the offspring. This 
signifies the great and careful swiftness of Christ in coming to our 
help. Passing over the angels, he came into the world as the off- 
spring of the patriarchs, kings, and prophets to help correct our 
faults. But why the angels can be called mountains, the patriarchs 
and kings hills, is easy to see if we think of the height of angels, 
patriarchs, and kings. 

My beloved is like a gazelle or a young stag. 

This shows how Christ observes our faults lovingly and sharp- 
sightedly. It may be interpreted as follows: I have not only heard my 
beloved speaking within me, and by listening to him have seen as well 
that he leaped across the angels, patriarchs, and kings and came to 
us; but I have also seen that . my beloved is like a gazelle in subtly observ- 
Ing our faults, because according to the gloss a gazelle has keen sight. 
Again he is like a young stag in subtly observing our faults. For accord- 
Ing to the gloss a young stag runs quickly, and can therefore symbol- 
1ze the excellence of Christ's love. For it is by love that we are carried whe_rever we are carried, according to Augustine’s saying in the Con- Jessions X111, 9, 10: “My weight is my love: by that I am carried wher- ever | am carried.” And if there is much love, we are carried actively and swiftly. 

the lattice. My beloved 
dove, my beautiful one, and come away (Sg 2:9-10)’- 

Iti . . chcl: *g:::::n that Christ .has falthfully and usefully instructed us. words are stil] the words of the bride, who sees that
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Christ stands behind our wall, that is, behind our flesh, ready to teach us faithfully and usefully. He is both standing behind our wall ang looking through the windows, that is, through the words of the proph- 
ets, explaining them to us. For the sayings of the prophets are more 

obscure than those written in the law; therefore such words are 
indicated by: through the lattice. But the commands of the law, which 
are plainer, are indicated by through the windows. And then a reason 
has to be understood: you, the bride, can see what I, your beloved, 
have done, and what diligent care I have taken of the children; and 
so, inspired by my example, you yourself must diligently carry out 
the duty entrusted to you on behalf of the pupils. And in this re- 
gard she makes two points. First she tells of Christ’s delightful in- 

tention; secondly, she adds the reason for the visitation, where she 
says: For now the winler is past. For the bride says: My beloved speaks to 
meand says: Rise up, be quick, my love, for love; my dove, for simplicity; 
my beautiful one, for the splendor of the divine image; be quick, that 
is, and come away, by carrying out the duty entrusted to you, by tak- 
ing care of your children. 

For now the winter is past, the rain 1s over and gone (Sg 2:11). 

He explains how this refers to the pupils and implies the follow- 
ing reason: When the material is available, then is the time to go to 
work and get it into the right shapes. Well, your pupils and chil- 
dren are now available to listen to your advice; so you must rise up 
and be quick, and carry out the duty you have been entrusted with 

in regard to them. To prove his point he uses only one means, 
namely, the pupils are available, dividing it into two, as availability 
can be understood and considered in two ways. For he shows first 
that the pupils have been put into the right disposition through the 
application of contradiction. Secondly, by the inducement of pro- 
posals, where he says: the flowers have appeared. It may be interpreted 

as follows: I am right in saying that you must rise up and minister 
to your children, because now the winter is past, that is, the frost of 
infidelity, which according to the gloss is meant by winter, is over 
and gone from your children, thanks to which your children have 
acquired the disposition to obey. The rain is over and gone, that is, 
the wickedness of intemperance and sensual pleasure is over and 

gone, thanks to which your children have acquired the disposition 
to obey your instructions. For by rain, which is damp, sensual plea- 

sure is meant. For just as dampness spreads everywhere, with noth- 
Ing to stop it, so the sensualists pursue every passion, unhampered 
by rational judgment to act as a brake and bring them to a stop.
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The flowers have appeared in our land, the time for pruning g 
come (Sg 2:12). 

He shows that the pupils are well disposed toward Fhe Proposed 

conditions. And it may be interpretfzd as follqws: I am rightin sayin 

that you must rise up, for your pupils and children are not only well 
disposed, because .hey are prepared to forgo or have even forgpne 
injurious conditions, but we also see appropriate and harmonioys 
conditions already becoming visible in them. Hence the flowers, that 
is, the beginnings of good works, as the glo§s explains, have appea;?d 
in our land, that is, in our children, whom like the land we must till 

and cultivate. The time for pruning has come, because they are obviously 
in the mood for joy, or growth. It should be noted that the Lord calls 
us, his children, his land, because what is done to one of the least of 

us he considers will have been done to himself. This symbolizes his 
great kindness. 

The voice of the turtle-dove is heard in our land. 

He adduces the reason for the many helps. He also implies the 

following reason: Man must rise up to work as soon as h.e sees there 
are many sources of help at hand, which will enable him to reach 
his aim. And because you, my bride, have many sources of help 
assisting you to minister to your children, you must rise up aqd 
minister to them by carrying out the duty entrusted to you. Butin 
regard to this reason, he explains only the virtue of the means, not- 
ing the sources of help which the Church has. And concerning this 
he makes three points, as there are three such helps, namely, di- vine and human help, human help being twofold, that is, the help 
of both Gentiles and Jews. For some of the Jews had been converted 
and were prepared to help the Church; and other converts came 
from the Gentiles, who were prepared to do the same. Therefore 
he first mentions divine help, when he says: the voice of the turtle-dove, that is, the voice of the Holy Spirit, as the gloss explains, is heard in our land. For the Holy Spirit himself intercedes for us with inde- scribable groans, as it is said in Romans 8. And because you have so 
much help, you must not be slow to rise up. 

The fig tree has produced its green figs (Sg 2:13). 
maHeb ;ngkes the same point regarding the help of the Jews. And it riseyup ;)r;terpreted as follows: I am right in saying that you must » Decause the fig tree, that is, the synagogue, which is used to
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being a fig tree because of Fhe sweetness of its divine worship, has 
produced its green figs, that is, it has produced its figs which, although 
they are not complete!y ripe, but are hard, are still ready and pre- 
pared to help you. This can also be read in another way, but then 

with a different meaning, explaining “to produce” as “to throw 
out” and “‘throw away.” Thus: the synagogue has produced, that is, 
thrown out its figs, that is, its unripe figs, because it already has 
some ripe figs ready to ripen fully. For the fig can also be called 
hard fruit, for these appear on the fig tree before they are ripe. 

The blossoming vines have spread their fragrance. 

Thirdly he makes the same point regarding the Gentiles. For 

the Church must rise up and carry out the duty entrusted to it, 
because the blossoming vines have spread their fragrance, and because 
some of the Gentiles are already prepared to help you. Therefore 

you are left with no excuse for not rising up and taking diligent 
care of your children. 

Rise up, my love, my beautiful one; and come, my dove, in the clefts 
of the rock, in the hollow of the wall (Sg 2:14). 

Christ explains to the Church the kind of duty she had to carry 
out. And he makes two points. For he shows first to what end the 
Church must carry out the duty entrusted to her, and to what end 
she must lead her children. Secondly, he shows how she must lead 

her children to that end, where he says: show me your face. Therefore 
he says: you, my love, for love; my beautiful one, for simplicity of heart; 

rise up, and come, in the clefis of the rock, that is, in the wounds of 

Christ, for according to Paul in 1 Corinthians 10: But the rock was 

Christ. For we come within the clefts of the rock when we lead our 

pupils to a contemplation on the passion of Christ. The Church 
must also come in the hollow of the wall, because she must lead her 
its children to the truth of the faith. According to the gloss, the wall 
is a pile of stones heaped up on top of each other without mortar. 
In the same way our faith consists of articles and judgments, with- 
out the mortar of reason, and therefore it cannot cement the mat- 

ter. Nevertheless all the articles are gathered into one, because 
they refer either to the divinity or to the humanity of Christ. D?vm- 

ity and humanity were both fully present in the one hypostasis of 
Christ. Therefore he says in the singular: in the hollow of the wall The 
hollow symbolizes the lowest position, deep down; for we must 
humbly accept the truth of the faith, and hold our mind prisoner 
in obedience to Christ. Therefore it is clear that the Church must



92 Commentary on the Song of Songs 

undertake the care of its children for two reasons. First in order 
lead them a contemplation on the passion of Christ, about which 

Chrysostom says, in a sermon on Christ’s Passion, that the cross of 

Christ is the philosophy of Christians. So, in remembering the bj. 

terness of Christ’s passion, they will refrain from pursuing thejr 
own desires, and thereby prove that their feelings are good. Sec- 
ondly, the Church must lead them to the truth of the faith, to kee 
them from pursuing the way of error, and thereby prove that their 
thoughts are good. 

Show me your face, let ine hear your voice. For your voice is sweet, and 
your face s lovely. 

Christ shows how the Church or church leaders can lead their 

children to the things that have been mentioned. As a guide to this, 
it should be noted that the church leader must lead those under 

him to the good in two ways, that is, by example and by word, as it 
says in Acts 1: Jesus began to do and, afler that, to teach. And to the 
extent that the church leader gives a good example to those under 

him, he leads them to the good and to the sense of good or the 
clefts of the rock, because he leads them to contemplate the pas- 
sion of Christ, and so they refrain from pursuing evil inclinations. 
Saint Paul made the same point in 1 Corinthians 11:1: Follow my 
example as I follow Christ’s. But to the extent that he preaches to 
them, he leads them to the truth of the faith, or to the hollow of 
the. wall, because he shows them what to believe and what not to 
be.hc.:ve. For although anyone is led by the word to good conduct, 
this is to the extent that preaching presupposes the good life of the 
preacher; for, as Gregory says: “He whose life is despised is bound 
to have his preaching despised.” Hence it is clear that these state- ments agree with what he
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reach to my children, and your face is lovely, when you give them 
good example. 

Catch for us Lhe little foxes which destroy the vines. For our vineyard 
is in bloom (Sg 2:15). 

ney 

Christ invites the Church to root out heretics, and mentions 

four points. First he says that heretics must be arrested, when he 
says: catch for us the foxes, for fraudulence, because they secretly un- 

dermine sound doctrine. Secondly he appoints a time for the ar- 
rest, when he says: little, because when heretics begin to sprout up 

and are young, that is the right moment to arrest them, that is, to 
refute them by sound doctrine, because after they have become 

confirmed in their error, they are not so easy to convert. Or they 

must be literally arrested, for they must be put out of the way, to 
prevent them destroying the Church. And so, thirdly, he adds the 

reason for arresting them, when he says: which destroy the vines. For 
they must be arrested because of the damage they cause, for they 
are destroying the Church. Fourthly he adds the opportunity for 
causing damage, in adding: for our vineyard is in bloom. For this is the 
reason why the heretics have the opportunity to cause damage, be- 
cause the vineyard, that is, the Church, is in flower; and this was 

particularly true in the early Church, about which Solomon is 
speaking. It might even still be time with regard to those who are 
not strongly rooted in the faith. 

My beloved is mine, and I am his (Sg 2:16). 

After the various ways of imitating Christ have been described, 

here (as was said) the service of the Church is described. And this 

part is divided into three. First the service of the Church is de- 

scribed; secondly the reason for the service, where the Church says: 
who feeds among the lilies, thirdly, to prevent the Church from failing 
In such service, she implores the help of Christ, where she says: 

Return, be like. It may be interpreted as follows: My beloved is mine, 

understand, she says, so that I may minister to my children and 

arrest heretics; and I am his, implying, I am ready to obey, and thus 
indicating her service. 

Who feeds among the lilies, until the day dawns and the shadows 

depart (Sg 2:17). 

The Church indicates the reason for her service, which i.s to 

Obe)’ Christ. Those who obey him are lilies that are characterized



94 Commentary on the Song of Songs 

ling whiteness of purity. And it may be interpreted 

?gllt:vf:s:d IaZ\:ishgto obey my bridegroom, for it is he who feeds amoy, 

the lilies, that is, among the pure mmdg that serve hnm. Therefore, 

in order to be pure, I wish to obey him always, z‘mtzl the shadoy; 

depart, that is, until the obscure knowledge, which is all we have iy 

this life, ceases; and the day, namely of eFermty, breaks, that is, dawn;, 

In this she indicates that whoever desires to be.glways pure must 

always obey Christ. For if we always feed among lilies and love pure 

minds as long as the present life lasts, we want to d(? so far more ip 
the life to come; thus the until above must be read inclusively, and 

not exclusively. 

Return, my beloved; be like a gazelle or a young stag on the moun- 
tains of Bethel. 

The Church begs Christ’s help and assistance to enable her to 

serve him constantly. And it may be interpreted as follows: You, my 
beloved, who dwell on the mountains of Bethel, that is, above the an- 

gels. Bethel means “house of God,” or “abode of God.” Hence the 
mountains of Bethel symbolize those who hold high rank in the 
house of God. But, my beloved, you who are above them, retumn, 
that is, if I have carelessly happened to stray away from you, still 
return to me, helping me to come back to you and remain with 
you. And be like a gazelle, which possesses sharp sight, looking mer- 
cifully upon our failings. And also be like a young stag, which moves 
swiftly. So run quickly to the help of my failings, before they get 
worse.
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On my bed at night I sought the one whom my soul loves. I sought 
him, but could not find him (Sg 3:1). 

As was said above, the Church has two worries concerning her 
children: first with regard to external troubles; secondly with regard 
to internal discord. She has come to the end of the part dealing with 
external troubles, and now proceeds to consider the internal dis- 

cord. And this part is divided into three: first she describes the kind 
of discord; secondly she adds Christ’s compassion, where he says: / 
adjure you, thirdly she brings this treatise on the character of the early 
Church to an end; hence there is added a commendation of the said 

Church, in the words: Who is this? 
The discord of the Church, or of the church leader, is of the 

following kind: that the very same external anxieties in which the 
care of her children involve her are so demanding that, when she 
wishes to return to contemplation, she often finds herself wanting 
in the sweetness that she had before; hence, on her bed, she seeks 
Christ and cannot find him. And whenever this happens to her, she 
has to rise up and look for him in the streets and marketplaces of 
the city, that is, in all her desires and actions, to see if any of them 

might have displeased Christ and make her feel there is no peace 
In her heart. And in this unhappy state, the city watchmen, that is, 

vain thoughts, come upon her which she has to get rid of, because 
Christ is not to be found in such thoughts. And as soon as these 
have gone, she does find Christ. And because these events take 
Place in order, therefore this part is divided into four: first, we have 

a description of the return to contemplation; secondly, the sear.ch 

tor Christ (7 shall rise and go about); thirdly, the preoccupation with 
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rious wandering thoughts (the watchmen found me); fourth] , 

‘f;ding of Christ %a little while afler parting from them). ¥, the 

It may be interpreted as follows: I, t._he c.hurch leader, or the 

Church, after the ministry and the active life, wishing to return tq the 

sweetness of contemplation, on my bed, that is, in my conscience, 
sought him at night, meaning at a suitable time, namely, a time of ;. 

lence, for such is the nighttime. [ sought the one whom my soul lgyes- | 

sought him, but could not find him, because I found myself frustrateq 
and troubled in my conscience on account of external concern;, 
This deals with the return to contemplation: how the church leader 
returns from the active to the contemplative life to find Christ there, 

I shall rise and go about the city: in the streets and marketplaces | 
shall seek the one whom my soul loves (Sg 3:2). 

This describes the bride’s search to find him. And it may be 
interpreted as follows: returning to contemplation I sought Christ 
but could not find him. Hence in order to find him, I must make a 
new search for him: I shall rise and go about the city, that is, I shall 
examine my conscience with assiduous contemplation. And in the 
narrow streets and marketplaces, that is, examining all the words, de- 
sires, and actions which I have done, said and been tempted by, | 

shall see whether I have done anything to displease him, and in so 
doing I shall seek the one whom my soul loves, that is, Christ. For if 
anyone cannot return to the sweetness of contemplation after a 
spell of action, he cannot help thinking that he may have done 
something wrong which prevents him feeling the customary sweet- 
ness. And so he has to search through the whole city, that is, his 
conscience. But it should be noted that conscience is the bed on 
which Christ rests; for the bed is too narrow for more than one 
person to lie on it, that is, Christ or the devil: For the bed is too narrow 

for more than one to lie on, and the blanket too small to cover two (Is 
28:20). But if we examine our conscience and our heart for the 
kind of sins we may find there, we discover there is the same differ- 

ence between the major and minor sins as there is in a city between 
the streets and the marketplaces. 

I sought him, but could not find him. The watchmen, going therr 
rounds in the city, found me. I said: Have you seen the one whom my 
soul loves? (Sg 3:3). 

This describes the concern with vain thoughts. It may be inter- 
preted as follows: I returned to contemplation; I sought Christ in 
the streets and marketplaces. I sought him but could not find him, and
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the reason why I could not find him is that the city watchmen, that is, 
vain thoughts, going their rounds in the city, found me. So being occu- 
ied with these I coul{i not fmq Christ, because we can hardly say a 

single “Our Father” without vain thoughts coming upon us. There- 
fore such thoughts are called the watchmen of the city, because 
they are always ready to catch us and take up our time. But when 
such watchmen or thoughts do take up our time, we must get rid 
of them: because Christ cannot be found in such thoughts. So 
there is irony in saying to such watchmen: Have you seen Christ, the 
one whom my soul loves? 

A little while after parting from them, I found the one whom my soul 
loves (Sg 3:4). 

First she describes the finding of Christ; secondly the seizing of 
him, where she says: I held him. It may be interpreted as follows: 
Thus vain thoughts, or the city watchmen, found me. But after part- 
ing from them, that is, by getting rid of them, [ found Christ, the one 

whom my soul loves. Anyone can be sure that, if he returns to contem- 

plation and diligently examines his conscience, renouncing vain 
thoughts, after doing all this, he will find Christ. 

I held him, and will not let him go until I bring him to my mother’s 
house, and to the bedchamber of her who bore me. 

She describes the seizing of Christ. And first she makes clear 
that she has seized him firmly, in saying: I held him, as if to say: I did 
not take him just anyhow, but seized him with a firm grip. Secondly 
she shows that her grip would be a lasting one, in adding: and will 
not let him go, as if to say, I shall hold him forever. Thirdly, she im- 
plies that she has seized him for a purpose, in adding: until I bring 
him to my mother’s house, referring to the older children, and to the 

bedchamber of her who bore me, referring to the younger ones. 
Thus the Church must behave like a good mother, for after she 

has found Christ, she must hold on to him, and not let him go until 

she brings him to the hearts of the older children, who are the 

house of their mother, that is, the house of grace, for grace is the 
mother of all, since it gives us spiritual being. The older children 
of the Church are called the house of grace, because they possess 
more of grace. So the Church must also bring Christ to the hearts 

of the younger children, who are called the bedchamber of her 
who bore them, that is, the bedchamber of grace, because they pos- 
sess less of grace. A bedchamber is a small house. But it should be 

noted that the Church does not aim to bring Christ to the older
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en as if they did not possess Christ, for in thay nger childr : 

i:s(:f {lolzy %vould not be the house and dwelling of grace, but so 35 

to rejoice in the contemplation of the gifts of grace of the olderand 

younger. It can also be understood in the way that, as they are led 

to either place, so some become the house of grace, and thus the 

older, and others become the dwelling, and thus the younger. 

I adiure daughtersof]erwalm,bythggaze_llesandthedeerofthefig[d, 

mt{:wamndmttodistwbmylaveun&lshewmady (Sg 3:5). 

This shows Christ's compassion. For Christ sees that the Church 

or the church leader is sometimes disturbed in contemplation by 

external affairs, and says with sympathy for him: I adjure you, that s, 
I beseech you, daughters of Jerusalem, whom the church leader has in 
his care, by the gazelles and the deer of the field, that is, by the clergy 
themselves, as was explained above, not to wake, from the sleep of 

contemplation, and not to disturb, in the quiet of her delight, my love, 

the Church, until she is ready. But it should be noted that he has 

twice entreated the daughters of Jerusalem not to disturb their 
mother, the Church, in her sleep of contemplation, because there 

are two ways in which those under him may err with regard to the 
church leader’s care of them. First if they thought that the clergy’s 
first duty was to attend to them, rather than themselves; hence the 
first words: I adjure. Secondly, if they thought that, after beginning 
to attend to them, the cleric ought not to return to contemplation, 
paying attention to himself; hence Christ’s second entreaty to the 
daughters of Jerusalem to allow their mother to persist in contem- 
plation. 

Who is she ascending through the desert, like a column of smoke, 
Sragrant with myrrh and frankincense, with all the powders of the 
perfumer? (Sg 3:6). 

About to end this treatise describing the state of the early 
Church, and because praise makes the best end to a song, he ends 
his treatise by commending the early Church in five ways. First for 
he.r ascension, for ascending is praiseworthy, and in admiration of 
this, he says: Who is she ascending? Secondly he commends the 
Chur_ch fo.r her place of ascent, in adding: through the desert. If as- 
cent is pralse\.vor.thy for its own sake, yet ascent through the desert 
is more so, wuh its thorny ways and many obstructions, since it 1s 
the highest praise to live a good life in the midst of a vicious and perverse people. Thirdly he commends her for her way of ascent, 
In saying: like a column of smoke, The column of smoke is the Church,
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quick to ascend, even though she is very dark and obscure. Thus 

the early Church was dark on the outside, yet quick and upright 
within. Fourthly he commends her for the mortification of the 
body, in saying: fragrant with myrrh. For myrrh is bitter, and symbol- 

izes mortification of the body, as the gloss says. Therefore the 
smoke, to which the Church is compared, rises fragrant with 

myrrh, because she tries to please God with the mortification of the 

body: Those who belong to Christ have crucified their flesh with its vices 

and lusts (Gal 5:24). Fifthly, he commends her for her devotion to 
prayer and all her virtues, in saying: and frankincense, with all the 
powders of the perfumer, as the gloss explains. So that the scent of 
frankincense represents prayer, but all the powders of the per- 

fumer represent all the virtues.



o[)ecl ure 7 

Look, sixty of the bravest men in Israel surround Solomon’s bed (Sg 3:7). 

The treatise defining the essence of the early Church having 
come to an end, here we have the beginning of a treatise defining 
the essence of the present-day Church. And just as the first treatise 
began with a description of the early Church and ended with praise 
for the Church, saying: Who is she ascending, so in this part the state 
of the present-day Church will first be described, and the treatise 
will end with praise for the Church, saying: Who is she appearing, 
near the end of chapter 6. 

The first part is divided into two: first the present-day Church is 
described with regard to her diversity, secondly with regard to her 
truth, where he says: you are beautiful, my love, near the beginning of 
the sixth chapter. The first part is divided into two: first the state of 
the Church is described with regard to the contemplative life, sec- 
ondly with regard to the active life, where she says: I am asleep bu..t my 
heart keeps watch. The first part is divided into two. The conditions 
required for contemplation are described first. Secondly, the Chu.rc,h 
sees that she cannot keep them on her own, and implores Christ’s 
help, where she says: May my beloved come, at the beginning of Chap- 
ter 5. However there are three conditions for the contemplative 
life: first there must be conversion to God; secondly, abandonment 
of the world; thirdly, patient endurance of temptation. So this part 

is divided into three: the first part shows the Church’s conversion 

to Christ; the second her decision to forsake the world, where he 

says: How beautiful you are, at the beginning of the fourtb chapter; 
and the third part shows her consent to endure temptation, where 

he says: how beautiful are your breasts, just over halfway through .thc 

chapter mentioned. For the first, it should be noted that everything 
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good in the Church concerning the begirmers, thf)sF progressin 

and those fully instructed, is due to Christ, and so it is proper that 

we should be converted to him from whom we have received such 

good things. Therefore the argument can be formulated as follows: 

Anyone should be converted to one from whom hfa has received aJj 

the good things he has; but the Church has received all the good 

things she has from Christ, therefore she must be converted to 
him. This particular argument runs as follows: first it shows that 

Christ has bestowed all his good things on the Church for the 
daughters of Jerusalem; secondly, it therefore concludes that the 

daughters of Zion themselves should be converted to Christ, in the 

words: Come out, daughters of Zion, and see. The first part is divided 

into three: for first it is shown that the good things given to the 
beginners are from Christ, in the symbol of the bed, where it says: 
Solomon’s bed; secondly it shows that the good things given to those 
progressing are from him, in the symbol of the litter, where it says: 
He made himself a litter, thirdly it shows that the good things given to 
those fully instructed are from him, in the metaphor of the golden 
headrest, where it says: its headrest of gold. 

It should be noted that the beginners in the Church are particu- 
larly in need of guardians, to prevent the devil and evil temptations 
attacking and overcoming them as if they were helpless. Therefore 
Christ shows his infinite kindness and his great care for the good 
of the beginners by the fact that he is willing to give them guard- 
ians. And because there are three kinds of such guardians, so this 
partis divided into three: first it shows that such beginners are pro- 
tected by those who proclaim the true doctrine, where it says: They 
all have swords, secondly by those who proclaim true justice, where 

it says: the sword of each. It may be interpreted as follows: The early 
Church had many troubles, but we see that in the present-day 
Church calmness reigns. For look, we see that those who appear to 
be of no importance are the bed of Solomon, for Christ rests in them. 
And itis such a bed that sixty of the bravest men in Israel surround, that 
is, guard, proclaiming true life. For those who intend to preach on 
morals must become strong not weak through temptation. 

It should be noted that the number of those guardians, that is, 

the number sixty, well suits their duty. For the number sixty is six 
times ten, which means a true life in the following way: that we live 
truly and rightly if, throughout the six days which we have to work, 

that is, throughout our whole life, which the number six means, 
being the perfect number, we keep the ten commandments of the 

decalogue. Butit should be clearly noted that in beginning his trea-
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tise on the present-day Church, Solomon begins it from his bed, 
that is, from the quiet, because persecution has now ceased. 

They all have swords, and are expert in war (Sg 3:8). 

He shows that such beginners are protected by those proclaim- 
ing true doctrine, and it may be interpreted as follows: Such brave 

men are not only sixty in number, as they proclaim true life, but all 

are expert in war and have swords, as they proclaim true holy doctrine, 
according to Ephesians 6:17: And the sword of the Spirit which is the 
word of God. 

The sword of each on his thigh because of the terrors at night. 

He shows that the beginners are protected by those who pro- 
claim true justice. It is not enough for anyone to preach the faith 
by proclaiming true doctrine, but he must proclaim it to be true 
justice, so that he does what he says and believes what he teaches; 
for it is right and proper that someone should be in himself the 
same as he preaches the other ought to be. Therefore the preach- 
ers who have to protect Solomon’s bed, or the beginners, must 
have a sword not merely in their mouth, so as to speak without 
doing anything, but the sword of each must be on his thigh, by restrain- 
ing his thighs, living a chaste life and practicing what he preaches. 
But he adds the reason why Christ wants his bed to be protected so 
carefully; because of the terrors at night, that is, because of the assaults 

of the devil and other evil temptations. 

King Solomon made himself a litter of wood of Libanus. He made its 
poles of silver (Sg 3:9). 

He shows that the good of those progressing is from Christ. As 
proof of this it should be noted that the beginners are called a bed, 

because Christ is at rest in them; yet they are not a litter, because 

they do not bring Christ to others, by begetting him in the hearts 
of others. But those progressing are a litter, that is, a carriage, be- 

cause they carry and bring Christ to others. Three good things pos- 
sessed by those progressing are mentioned. The first of these is 

presumably ordained for God, which is indicat.ed wh'en he says: 

King Solomon made himself a litter, that is, ordained it for himself, who 

is the true God. Secondly, the good is mentioned which those pro- 

gressing possess ordained for themselves, when he adds: of wood of 

Lebanon, that is, of white wood, because they must be pure in them- 

selves. Thirdly the good is mentioned which they possess ordained
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for their neighbors, when he adds: He made the poles of silver. Be. 

cause those who are progressing must have sx!w.zr Pok?s, supporting 

others and proclaiming the truth to them: this is signified by silver, 

which is a sonorous metal. 

The headrest of gold, the step of purple: the center he paved with love, 
for the daughters of Jerusalem. 

He describes the fully instructed. As proof of this it should be 
noted that a litter gets its name from the fact that it carries some- 

thing, and is described as a carriage because it brings someone who 

is at rest. The headrest, however, is the top part of the seat, against 
which the seated person leans his head and rests; hence the head- 
rest symbolizes the fully-instructed, who hold the highest rank in 
the Church. Their good is described in three ways: first with refer- 
ence to the position they hold, in that it is high and shining or 
splendid; this is indicated when it is called a headrest of gold. Sec- 
ondly it is described with reference to the way by which they rise to 
such a position, when it is said the step of purple. For purple is made 
from the blood of a fish. Hence the gloss on Chapter 8 says: When 
cut with a knife some shellfish emit drops of a purple color, which 
are collected and made into a purple dye. Hence they prefigure the 
passion of Christ by reason of the bloodshed. This passion is the 
way that leads to the perfect state, for those entering by it acquire 
a state of perfection. Thirdly the good of the fully-instructed is de- 
scribed with reference to the virtue by which they have moved to- 
ward such a position, when he says: The center he paved with love, 
because love is the central virtue by which a resting-place of this 
kind is paved or constructed, insofar as it is by virtue of love that the 
fully-instructed rise to such a position. He also adds the reason why 

there is such an order in the Church, when he says: for the daughters 
of Jerusalem, because Christ wished to suffer for us, and he set his 
Church in order and endowed it with various perfections. 

Come oul, daughters of Zion, and see King Solomon wearing the 
diadem with which his mother has crowned hgz:m on his wedding:gday, 
the day of his heart’s delight (Sg 3:11). 

It is inferred from the conditions that those who are in the 
Chu.rch, a.nd particularly the clergy, must be converted to Christ. 
For if Christ brought such great benefits to the Church on account 
of its members, it is fitting that those who are in the Church should 
be converted to him. Therefore he says: Come out, daughters of Zion, 
and see King Solomon wearing the diadem with which his mother has
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crowned him, that is, be converted to Christ, and contemplate his 
assion, not only in your mind, but in your own feelings: the pas- 

sion, that is, in which his mother, namely, the synagogue, crowned 

him with a diadem, for the Jews literally crowned Christ in his pas- 

sion with a crown of thorns. And although it was because. of their 

false accusation that this was placed on Christ to shame him, nev- 

ertheless the symbol is true in proclaiming the dignity of majesty, 

because for this God raised him up, etc. So the inscription: King of the 

qws was nailed to the cross (Jn 19:19). This was on his, that is, 
Christ's, wedding-day, because in his passion he united the Church 

to himself, giving his blood as the price and bringing the thiefinto 
paradise (Lk 23:41). And on the day of his heart’s delight, that is, the 
synagogue’s, because literally the Jews and the synagogue were 
glad and rejoiced at Christ’s passion.



Locture 8 

How beautiful you are, my love, how beautiful you are (Sg 4:1). 

After it has been shown that those in the Church must be con- 
verted to Christ, here he shows that they must abandon the world. 
Nor is there any perversion of order because of this; for although 

in the general way abandoning the world would precede adher- 
ence to God, yet by the way of perfection and fulfillment adherence 
to God comes first. Thus it is more essential for the good to be 
converted to God. But this part is divided into three, as it is shown 

that the Church has to abandon the world in three ways. This is 
shown first from the Church’s position; secondly from her pur- 
pose: you will be crowned from the top; thirdly from the love that Christ 
has for her: you have wounded my heart. 

In the first part he considers the following argument: One 
whose position requires absolute excellence must avoid impurity, 
50 as to incur no defilement to discredit his position. The position 
of the Church, however, requires absolute excellence. Therefore 

she must avoid the world, where there is impurity, so as not to be 
defiled. This argument proceeds as follows: first he shows that the 
Church, with regard to all her possessions, must have excellence. 
Secondly he infers from this that the position of the Church re- 
quires absolute excellence, where he says: I shall go to the mountain 

of myrrh. Thirdly he shows that as a result the Church must with- 
draw from the world, where he says Come from Libanus. First, it must 

be noted that in everything three factors are necessary, that. is: sub- 

stance, power, and effect. Indeed in showing that the position of 
the Church must require excellence in every respect, hc? makes 
three points: first he commends this, and proves it concerning sub- 
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stance; secondly concerning power, wherg he says: your eyes; third}y 
concerning effect, where he says: your hair. T.herefore he says: g, 
beautiful you are, my love, with respect to the inward substance, re. 

peating: how beautiful you are, with respect to the outward, for in 
everyone there is a twofold person, the outward and the inward, 3 
twofold substance, spiritual and material. 

The early Church was beautiful inwardly, but very dark outwardly, 
hence in contrast with that Church, the present-day Church s calleg 
beautiful inwardly and outwardly, because the persecutions by Gep,. 
tiles and Jews have ceased. 

Your eyes are like those of doves, apart from what is hidden within, 

He shows that the Church needs excellence with regard to vir- 
tue or with regard to powers. Hence he says: Your eyes, that is, the 
intellect and the emotions, are like those of doves, that is, containing 
simplicity and righteousness like doves, apart from what is hidden 
within, that is, apart from the activities of intellect and emotion, 

which are hidden within because they are not being transformed 
into external matter. He means that for the excellence of activities, 
which he will discuss next, the Church has the excellence of the 

eyes, that is, of powers or virtues. For the powers or virtues of the 
soul, such as the intellect and emotions, are called its eyes, because 
the eye is that by means of which we direct our aim at something as 
a goal. The motivating force may be either the intellect or emo- 
tions, the intellect in the case of a purpose, the emotions in the 

case of an inclination. But such eyes are the eyes of doves when the 
intellect is sitpple and righteous, that is, without a particle of sin, 
and the emotions are without a shred of malice. 

Your hair s like flocks of she-goats, coming up from Mount Gilead. 

i{e proves .She has excellence with regard to effect. And he 

r:;gzs tWo points: first he shows this with regard to the effect of 
on; secondly with regard to t ; he 

says: your teeth, So he sa gard to the effect of intellect, where 
: ys: your hair, that is, your affections, which 

?}l;z SC';\:}le d hair because they are rooted in tyhe uppermost part of 

Here he ;11;(; l:},:eflocks. of she-goats that have come up from Mount Gilead 

flocks because :}e]:e things to say. First that the affections have to be 

same way as evil :y must be gathered together, not scattered in the 

tered and individm(;uons' which prey on good things that are scat- 

that is, the mustug - Secondly they have to be flocks of she-goats, 
tures. Thirgl h © Sevated, as she-goats make for upland pas- 

Y they have to come up from Mount Gilead, which may
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be interpreted as the hill of testimony, because literally the present- 
day Church and all devout souls who are the subject here ascend in 
their thoughts to Mount Gilead, that is, to the hill of testimony, to 
the examples of the past, and to the sublime testimony of the scrip- 
tures. 

Your teeth are like a flock of shorn (ewes) which have come up from the wash- 
ing. All have twins, and not one of them is barren (Sg 4:2). 

He describes the beauty of intellectual activities, and makes five 

points as such activities may be studied in five ways. First he shows 

what kind of activities these must be as they are in the intellect. 

Secondly what kind they must be as they are symbolized in words, 
where he says: like a scarlet headband. Thirdly, as they are fulfilled in 

works, where he says: like a piece. Fourthly as they are directed to the 
confusion of opponents, where he says: like a tower. Fifthly, as they 
are directed to the teaching of the very young, where he says: your 
two breasts. So he says: your teeth, that is, the thoughts of the intellect. 
They are called teeth because, just as the teeth break up something 

which is whole into pieces, so the human being uses the intellect by 
means of many concepts to break up what is understood as one 
concept into others. Hence in chapter 25 of Ecclesiastical Hierarchy, 

Dionysius calls angels upper teeth, because what they understand 
by a single concept they divide into subordinate ones by means of 
many concepts. But such teeth, or concepts, must be like a flock of 
shorn ewes, which have come up from the washing, for they must be 
shorn of their earthly wool and must come up from the washing for 
their moral purity; and they must be the sort of concepts that have 
twins, for giving counsel and instruction. Among those conceptions 
there must be none that is barren, because they must be worthy of 

some fruit. 

Your lips are like a scarlet headband, and your speech ts sweet (Sg 4:3). 

He shows what speech must be like which expresses such thoughts, 
and mentions the two qualities that speech must have. First 1t must 

be restrained, and in regard to this he says: your lips are like a scarlet 

headband, for just as a headband keeps our hair in place, so temper- 

ate speech makes us keep to the truth. But this hegdband has to be 

scarlet because it is a red dye, and contemplative discourse must be 

particularly concerned with the passion of Christ. Secondly speech 

must be orderly and calm; and with regard to his word§: your speech 

is sweet, according to Proverbs 16:24. Calm words are like a honey- 

comb.
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Your cheeks are like a piece of pomegranate, apart from what is hiq. 

den within. 

He shows what the effects of the intellect must be as they are 

fulfilled in works. For our actions must be in harmony with oy 

‘nterior and exterior emotions, because our sanctity must not be a 

fiction. So he says: your cheeks, that is, your actions, which are uncon- 

cealed like cheeks, are like a piece of pomegranate, that is, like a bro- 

ken pomegranate. When broken it shows itself to be just the same 

outside as inside. So our actions must show us as we really are. But 

a pomegranate is like an orange, and when broken discloses many 
reddish seeds. So also many good works must proceed from the 
single virtue of charity. And so because interior beauty must be 
present at the same time as exterior beauty, it is added: apart from 

what is hidden within. 

Your neck is like the tower of David which was but unth bulwarks. A thou- 
sand shields hang on i, all of them the armor of warriors (Sg 4:4). 

He shows the right kind of concepts required for resisting oppo- 
nents, saying: your neck, that is, your teaching and your good con- 
cepts by which you are joined to my head, just as the head is joined 
to the body by the neck. But it is such a neck: like the tower of David, 
which was built with bulwarks, that it is enough to repel all the on- 

slaughts of opponents. Therefore he adds: a thousand shields, that 
is, the perfect number of the scriptures, hang on it, and all the armor 

of warriors. For our faith is fortified by the scriptures and the articles 

of the faith; we are, as it were, recognized by certain shields in the 
divine light, which illuminates: all the armor of warriors. For whatever 
virtue there is in every intellect, it is preserved more abundantly 
and more perfectly in the divine light. 

Your two breasts are like the twin fawns of a roe, that feed among the 
lilies, until the day dawns and the shadows depart (Sg 4:5). 

He dcfin.es the operations of the intellect as they are directed 
toward the Instruction of the very young, and makes four points. 
’I.‘he actvities of the intellect, or the teaching, must first be propor- 
tionate to the very young pupils. Therefore he says: your two breasts, 
b}:zcause the very young being unable to chew anything hard suck 
the _breasts, as in .that Passage in 1 Corinthians 3:2: As infants in 
Christ, I gave you milk, not solid food. And he says: two breasts for the two lestaments, or for the literal meaning signified by the words, and the
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mystical meaning signified by the matter. Secondly, this teaching 
must be charitable, because the teacher must teach with ardor. 
Therefore he adds: like the twin fawns of a roe, which symbolizes the 

wofold aspect of charity. Thirdly, the teacher must teach orthodox 
doctrine, for he must teach according to the tenets of holy scrip- 

ture. Therefore he adds: which feed among the lilies, that is, in the 
clear light of the holy scriptures, because we must teach others 
what we are taught in the holy scriptures. Fourthly, with persever- 
ance; therefore he adds: until the shadows depart, that is, until the 
darkness comes to an end, in which the whole of our present life is 

passed. And the day dawns, that is, of eternity, which will be in the 

life to come, when we shall have no need of the teaching which we 
need now. 

1 shall go to the mountain of myrrh and the hill of frankincense. You 
are all beautiful, my love, and there is no flaw in you (Sg 4:6). 

He concludes from the conditions that the state of the Church 
requires such beauty, and it may be interpreted as follows: I have 
said, Church, that you are beautiful in all your ways. Therefore / 
shall go to the mountain of myrrh, that is, to you who are a mountain 
of myrrh, for the mortification of the body, and to the hill of frankin- 
cense, that is, to you who arc a hill of frankincense, for assiduous 

and manifold prayer; and (supply: let me say) you are all beautiful, 
my love, and there is no flaw in you. For if the Church requires beauty 
in all its ways, its beauty must be total. But it should be carefully 
noted that the aforesaid beauty of the Church must not be referred 
to its present activity as such, but to the state not as it is but as it 
ought to be, so that it must always be progressing, for which it must 
abandon the world. 

Come from Lebanon, my bride, come from Lebanon, come (Sg 4:8). 

From these circumstances he infers that she must abandon the 
world, and it may be interpreted as follows: It is a fact that your 
position requires total beauty, my bride; therefore to prevent you 

from being corrupted by the world, come from Lebanon, that is, come 

from the world, and withdraw from the world, come from Lebanon, 
come. He also says come three times for faith in the Trinity, to which 

she must lead others, as the gloss says. Or rather, because she must 

abandon the world unless the Father leads her out of it by his own 

ower, as i ' : ht Israel out of the midst of it with 

ool bt ancl wekostoned arm (b 2). Ar{d unless the Son 
a powerful hand and outstretched arm (Ps 126:1 : . 

guides her with his wisdom, Wisdom 10: Wisdom delivered him,
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ther with all who were to be saved, from hjs sin 

n be delivered unless brought out of thé 

-4: Anyone who chooseshto I—b{e ]a fsnend of the worlg il 

of God. And unless the Holy Spirit attracts him ¢, 

;fiifi?:l? gymli?:z)wfn goodness and mercy, Isaiah 63:14: The spir o 

the Lord was his guide. Ot else he says come three times, because just 

as we sin in thought, word, apd deed, so we must g0 to Chds( b 

these three. Then the world is cal!eq Lebanon, that is, b{‘lght, by 

contrast, for there is no brightness 1n it. Justasa wood gets its name 

from its lack of light, and a fishpond from its lack of fish, so the 

world gets its name from its lack of punty. 

that is, Adam, t0g¢ 

You will be crowned if you come from the Lop of Amana, from the 

s;)mmit of Senir and Hermon, from the lions dens, from the leopards’ 

mountains (Sg 4:8). 

He proves his point by arguing from the conclusion, as follows: 

You must abandon that for which, when you have abandoned it, you 

may obtain your crown and reach your goal; but if you abandon the 
world, you will be crowned; therefore you must abandon the world. 
With this argument he asserts only that if you abandon the world you 
will be crowned. So for a full appreciation of what he means, it 
should be noted that the world corrupts in four ways. First it corrupts 
the irascible person through the opportunity to frighten others; sec- 
ondly it corrupts the lustful through intemperance and filthiness, 

thirdly it corrupts the will through injustice; fourthly it corrupts the 
speculative mind through paganism. Therefore he says: you will be 

crowned if you come from the top of Amana, that is, from the world, by 
abandoning timidity which corrupts the irascible person. Amana is 
interpreted as hemmed in, and symbolizes the world, which confines 
and constrains itself. Again you will be crowmed if you come from the sum: 
.’:“{) of Semr,.that 15, from filthiness and intemperance, by abandoning 

;’s t::ca;‘xsc 1L corrupts the lustful. Senir, according to the gloss, equals 
- Again you will be crowmed if you come from the summit of Hermon, 

that is, from injustice, by aba inei : . ’ ) nd e- 
tite of the intellect, oy t}y]e i lgmng it because it corrupts the app 

3 or Hermon is interpreted as anathe- 
mzrléljn;lgingr Separation f.rom God, which mo:Sy comes about 

will b eg cmwiz:;;ni;e’ and Particularly as it is a common fault. Again you 

imprudence whz,col:1 come from the lions’ dens, that is, if you abandon 

ings differ from sa\;c;:)rrupLs Practical intelligence. For human be 
through the tamene ge t.)eaSts’ because they are political animals 
understood by th S;Whmh h?s notbeen acquired by savage beasts, 

y the lions, which do not restrain their emotions
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through prudence, as humans do. Again you will be crowned if you come 
wom the leopards’ mountains, that is, from paganism, which corrupts 

the speculative intellect. For heretics and infidels lie in wait like leop- 

ards, and it is to be understood that by abandoning this you will com- 

pletely abandon the world. And since you will not be crowned unless 
you abandon these things, you must abandon the world completely 
in order to be crowned. 

You have wounded my heart, my sisters, my bride, you have wounded my heart 
with one of your eyes and with one curl on your neck (Sg 4:9). 

He makes a third point in arguing from divine love. It is cer- 
tainly right that we should love those who love us, and because 

Christ loves us in the highest degree we must love him. Therefore 
since we cannot remain true to his love unless we abandon the 

world, we must abandon the world. He only gives the middle term 
of this argument, namely, that Christ loves us in the highest degree. 
Therefore this is what I want from you, my sister, by the likeness of 

our nature, my bride, by faith. You have wounded my heart with the 
arrow of love in one of your eyes, that is, in the unity of your thoughts, 
and with one curl on your neck, that is, in the unity of your affections. 

By the eyes through which we observe, we must understand the 
activities of the intellect, because they please God when they are 
united by faith. By the hair, as was said above, we must understand 
the emotions, which please God when they are united by love and 
by other perfect feelings; and because we cannot possess such unity 
unless we abandon the world, we must abandon the world.



Locture 9 
How beautiful are your breasts, my sisters, my bride. Your breasts are 
more beautiful than wine, and the fragrance of your ointments more 
than any perfume (Sg 4:10). 

It was earlier shown that the Church, especially from the point 
of view of contempl~tives, must turn toward Christ because of the 

goodness received from him, and must abandon the world to avoid 

being infected with its filth. Here the writer shows that the Church 
must endure temptations in order to attain its goal and merit a 
larger share of goodness. And so he implies the following argu- 
ment: Anyone who can easily endure any trouble, if it can help him 
pursue his goal and make him a better person, must suffer willingly 
in order to attain those ends. But the Church, particularly as re- 

gards the contemplative state, can easily endure temptations, and 
since it is through these that she merits her goal and increases in 
goodness, she must endure them patiently. 

This argument proceeds as follows. First he shows that the con- 
templatives can easily overcome every temptation. Secondly he 
thus concludes that the Church wants to allow them to be tempted, 
so that thus they may attain their end and glory, where he says: 
awake, north wind. The first part is divided into two: for first he 

shows that the contemplatives overcome temptation; secondly he 

shows that they can do this easily, where he says: your plants. The 

first part is divided into two, for first he shows that there is no kind 

of temptation which they cannot overcome; secondly he thus con- 
cludes that, as regards the contemplatives, the Church can over- 

come every temptation without exception, where he says: My suster 

is a locked garden. The first part is divided into three, as there are 
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three kinds of temptations. For first h¢ shows that the Church can 

overcome the temptations of the devil; secondly he shows it gy 
overcome the temptations of the world, where he says: distii] Sweel- 

ness like a honeycomdb, thirdly he says that she can overcome the temp- 

tations of the body, where he says: and the scent of your garmeny; 

Concerning the first it should be noted that the devil overpowers 

us in two ways: first by deceiving us, when he transforms himself 
into an angel of light. And against this it is doctrine that prevail, 
which the contemplatives possess most of all, because having no 

contact with the world they have a greater perception of the divine 
influence. In his book, Good Fortune, Aristotle points out that some 
simple people are very fortunate, because being cut off from the 
world of the senses they have a better perception of immaterial 
substances and of God through their understanding, just as the 
blind, who cannot rely on sight, have better memories. And with 
regard to this he says: My sister, my bride, how beautiful are your breasts, 
that is, how beautiful is your teaching, which is called nipples and 
breasts because it is adapted to its audience. And so he adds: your 
breasts are more beautiful than wine, that is, your teaching is superior 

to that of the philosophers, which is not adapted to its audience, 

but is based on a certain severity and excellence of expression, ab- 
staining from weighty judgments. So teaching of such kind is called 
wine, not milk, because it lacks sweetness. Secondly the devil over- 
comes us if he finds us stripped of virtues, and with regard to this it 

is added: and the fragrance of your ointments, that is, your reputation 
for spiritual virtues, as the gloss explains, is more beautiful than any 
perfume, that is, it surpasses all human knowledge, and for that rea- 
son you need not be afraid of the devil overcoming you by decep- 
tion. 

Your lips distill sweetness like a honeycomb, my bride, honey and milk 
are under your tongue. And the scent of your garments is like the scent 
of frankincense (Sg 4:11). 

He shows that the Church overcomes the assaults of the world. 
For the world is divided between the faithful and the faithless, and 
we overcome it best of all if we pour out doctrine to the faithful and 
conceal it from the faithless, to prevent them catching us out in an 
argument. Therefore he says: your lips distill sweetness like a honey 
cqmb, with reference to the faithless, to whom you must not commu- 
nicate the sweetness of sacred doctrine, but keep it beneath your 
tongue. T_he scent of your garments, that is, the scent of the body, for 
the body is as it were a kind of garment for the soul, and its scent
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is: like the scent of frankincense. For when frankincense is burnt on a 
fire it emits a scent. SO when thf: bgdy of contemplatives is goaded 
by temptations, they overcome it W}th conunence, they give forth a 
fragrance and earn merit. From this it can be shown that, in regard 
10 the contemplative life, the Church can overcome the tempta- 
tions of the body. 

My sister, my bride, is a locked garden; a locked garden, a sealed 

fountain (Sg 4:12). 
He infers that all temptations without exception can be over- 

come, and it may be interpreted as follows: You, Church, as has 
been shown, can overcome all the temptations of the devil, the 

world, and the body; therefore you are: a locked garden, my sister, my 
bride, you are a locked garden. And he says a locked garden twice to 
emphasis that neither the temptations of the world nor of the body 

can gain entrance to her. He adds that she is also: a sealed fountain, 
because she is also immune to the temptations of the devil. The 
Church, then, is a locked garden, as she contains fruit that is free 
from the filth of the body. She is a locked garden, as she contains 
true fruit, not that which has been adulterated by the vanities of the 
world. She is a sealed fountain; she contains sweet waters not made 
bitter by the wiles of the devil. 

Your plants are a garden of pomegranates unth the chowest fruits (Sg -:13). 

He shows that, as regards the contemplatives, the Church can 

easily overcome every temptation. For very little grace is enough to 
overcome any temptation. So whoever possesses superabundant 
grace will overcome them easily. Superabundant grace is recog- 
nized to the extent that it leads others to grace, for everything is 
perfect when it can beget its own likeness. Therefore to show that 

the Church can easily overcome every temptation is to show that 
the overflowing of grace, as it flows from the Church to her chil- 

dren, is enough to overcome every temptation. 
The gifts of divine grace overflow from the more perfect to the 

imperfect, not that the perfect are the cause of grace itself; on the 
contrary grace itself is caused by God alone. But because, through 
preaching, good works, and example, the perfect lead the imper- 
fect to receive grace, and sometimes through their prayers obtain 

grace for the future, and by administering the sacraments, they 
Produce some effect on the Church, by which, unless anyone ob- 

Jects, the Church receives grace.
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So he makes two points. First he shqws that any kind of ter, ta. 

tion can be overcome by such overflowings; secondly he conclude 
from this that the Church can overcome all temptations withgy, 
exception, where he says: a garden fountain. Concemlng the first he 
makes three points. First he shows thgt the temptations of the 
world can be overcome by such overflowmg.; secondly, those of the 
devil, where he says: with henna and nard; thirdly those of the body, 
where he says: myrrh and aloes. So he says: your plants, that is, the gifis 
of grace overflowing from you to others are a garden of pomegranates, 

that is, of those trees with the choicest fruits, that is, with the fruit of 
the trees mentioned. For the fruit of pomegranates has a rough 

surface, but inside it has reddish seeds, and they symbolize the 

Church'’s teaching, whose meaning is entrusted to those who are 
within her. To those outside, the Church shows only her surface. 

Hence this part answers to what was said above: your lips distill sweet- 
ness; honey and milk are under your tongue. Therefore just as it was 
shown by those words that the Church can overcome the assaults 
of the world, so by these it is shown that by the gifts of grace over- 
flowing from the Church to her children, they can overcome oth- 
ers. 

Henna with spikenard, spikenard and saffron, cassia and cinna- 
mon with all the trees of Lebanon (Sg 4:14). 

He shows that it is possible to overcome the temptations of the 
devil by such plants. So it is read as follows: Your plants are not only 
a garden of pomegranates, but the plants are also of such kind as: 
henna. For, according to the gloss, henna is an aromatic shrub with 
a white seed; and so it can symbolize the perfection of the specula- 
tive intellect, because an intellect of this kind shines brightly, be- 
coming illuminated by the light of faith or by the light of the active 

intellect. (From this it is clear that this name, cypress, is equivalent 
to an island and a tree.) And plants of this kind are spikenard, for 
spikenard is a fragrant, glowing herb. Hence it can symbolize per- 
fection of the emotions because it makes us understand charity, as 
the gloss says. Plants of such kind include not only spikenard, but 
also saffron, for saffron is a golden color and can symbolize pru- 
dence to which good counsel is devoted, whose concern is to give 
clear and pure advice. Prudence, however, is found in the practical 
intelligence. Hence it symbolizes the perfection of the practical in- 
telligence. 

Plan_ts of this kiqd are also cassia and cinnamon, which indicate the 
perfection of the irascible and the lustful. For cinnamon has its
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strength outside on the bark and signifies the perfection of the iras. 
cible, which 1s achieved by' the strength which consists in m 
attacks. But wild cassia has its goodness inside and signifies th 

fection of the lustful, which is achieved by continence; its goodness 
appears 1o exist inwardly, becau.se goodness consists more in with- 
drawing than in attacking, for in a sense its way is the reverse of 
strength. And hence it is.that indifference, which is called a defect, is 
less 0pposed to moderation than is want of moderation; and daring, 
which is called excess, is less opposed to courage than is timidity, as 
it is said in 2 Ethics. And plants of this kind are with all the trees of 
Lebanon, that is, with all the other perfections symbolized by the 

trees of Lebanon, by reason of their whiteness and purity. And those 

who have perfected their speculative and practical intellect, their 
irascibility and lustfulness, and have other due perfections, are able 

to resist the devil. Therefore through what has just been said it is also 

understood that the plants of the bride can also overcome the temp- 
tations of the devil. Hence this part is in agreement with the earlier 
part, that the breasts of the bride were more beautiful than wine, 
referring to the intellect. And the fragrance of the ointments was 
more beautiful than any perfume, by reason of the virtues relating to 
other powers. Nevertheless, through those themselves, namely, the 
henna and spikenard, we are able to understand the perfection of 

the powers by which we overcome the devil. 

aking 

e per- 

Myrrh and aloes, with all the chief ointments. 

He shows how the temptations of the body are overcome by 
means of such plants. For they are myrrh and aloes, that is, they pre- 
serve the body from putrefaction. And this: with all the chief oint- 
ments, that is, with all the principal ointments that preserve it from 
putrefaction. Even myrrh preserves it from putrefaction, as the 
gloss says. Aloes too do the same, though not so well, as is said 1n 

the gloss. And the principal ointments can also do this. And be- 
cause avoiding temptation particularly preserves us from corrup- 
tion, we are therefore given to understand by this that on account 
of the above-mentioned overflowing of grace the temptations of 
the body are overcome. 

A garden fountain, a spring of living water streaming down from 
Lebanon (Sg 4:15). pring of 

He concludes that all the temptations are overcome without ex- 

ception. Therefore he says that such plants are a garden fountain, 
as they are capable of producing pomegranates, by resisting the
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Iso a spring of livin . ns of the world. They are a 8 waler, 
cause f the devil. And they are the kind of water that streqms 
tions Ij;banon, that is, of a dazzling whiteness unstained by the impy. 

rity of the body. 

orth wind; and come, south wind! Let them blow th 

Christ concludes that he intenc.is to allow his bride to be tempted 

so that through that she may merit the goal and the glory. It may be 

interpreted as follows: You, my bride, can en.dur.e all temptations ang 

can endure them easily, since the ov.erflowmg itself and the gifts of 

grace overflowing to others can do this. Therefore: awake, north ing 
and come, south wind! — that is, I intend to allow various kinds of 

temptations to arise. And let them blow through, that is, trouble my gar 

den, that is, my bride, and its fragrance will spread abroad, because such 
incitements will give you the chance to gain merit and be rightly fra- 
grant. For the north wind is a cold wind; but the south wind is a warm 
one. They symbolize every kind of temptation, and everything that 
can incline one to evil. For whoever does wrong does so out of chil- 
ing fear or wrongly inflaming love. 

Tough
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May my beloved come into his garden to eat the fruit of his pomegranates. 

Since it seems that the bride cannot by herself be converted to 
God and abandon the world and endure temptations, she turns 
therefore to her bridegroom seeking his help and support. This 
part is divided into two: the bride’s request is given first; next is 
added Christ’s reply, where it says: I have come into my garden. And it 
may be interpreted as follows: My bridegroom exhorts me to turn 
to him by abandoning the world, and to endure temptations, and 
says that I can easily do this. But, as I see, relying on my own efforts 
I certainly cannot do so. And if he says that I ecan easily do it, | 
realize this is true with his help. Therefore I ask my beloved to come 
into his garden, that is, to come to me who am his garden, /o eat, that 

is, be kind enough to accept the fruit of his pomegranates. For I admit 
and acknowledge with thanksgiving that the fruit that I create, the 
pomegranates that I produce, of good thoughts, emotions, prayers, 
and works, I do not create by myself, but with his help. Therefore I 
am not mine, but his. 

I have come into my garden, my sister, my bride (Sg 5:1). 

Christ’s reply is given. In her request the bride made two points 
to be noted. First that she was asking for Christ’s help. Next, that 

she was acknowledging that the good things she possessctd came 

from him. In replying to his bride Christ makes three points. He 

shows first that he anticipated the request; secondly he agrees that 

the bride’s good possessions are from him, where he says: _1 ha.ve 

gathered my myrrh; thirdly he leads her toward Fontemplatxon in 

tranquility, where he says: Eat, friends. It may be interpreted as fol- 
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lows: You, my bride, who are a locke_cl ‘garden, ask me to come to 

you and help you; 1 have already anUClpgted your request. This is 

what he says, My sister, my bride, I have come inlo my garden. I have come, 

with veni taken as past tense. Heqce lh‘er meaning: I have already 

come into my garden, in anticipation of your request, prepared to 

help you. However, it might be read as come! mth veni takcp as the 

imperative mood. But since that would not combine well Wlth what 

goes before, itis not our business to consider such a meaning at the 

moment. 

I have gathered my myrrh with my spices. I have eaten my honeycomb 

with my honey, and I have drunk my wine with my malk. 

Christ shows how he agrees that the bride’s good possessions 
come from himself. Hence it may be interpreted as follows. You, my 
bride, are afraid of failing in the struggle: do not be afraid, because 
I have gathered, that is, cut or picked my myrrh, that is, you, who are 
my myrrh for the mortification of the body, according to what ex- 
tent you can avoid temptation. And this with my spices, because, as 
was mentioned, through your endurance of temptations fragrance 
flowed from you according to the goal and the glory you will merit. 
For Christ is said to gather myrrh with spices, as the bride does this, 
by overcoming temptations with his help. In this Christ agrees that 
such a good thing as the overcoming of temptation the bride owes 
not to herself but to Christ. Afterward he adds: I have eaten my hon- 
eycomb with my honey, that is, because you are converted to me, and 
according to this conversion you taste the sweetness of contempla- 
tion. 

I have drunk wine with my milk, that is, | made you drink wine with 

my milk, so that you should abandon the world, and by abandon- 
ing it drink wine for its spiritual joy and drink milk for its shining 
whiteness and purity. It is clear from this that Christ acknowledges 
that it is not only through him that his bride conquers temptation, 
but also through him that she is converted to him and abandons 
the wqud. And it should be noted that because the first cause has 
more influence on its effect than the second cause, if the bride 
g:«.lthers myrrh by conquering temptation, and eats the honeycomb 
wx}h the honey by being converted to God, and drinks wine with 
milk by abandgning the world, if she does this calling on the help 
grfl ((i:l::(flt',CWh?‘f‘ls the head.apd origin of the Church, then to a great 

periect extent it is Christ who is to do this.
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Eal, friends, and drink; lovers, drink your fill. 

He exhorts the Church to contemplate in tranquility. Therefore 

he says: my friends, because I am always with you, you need not be 

anxious; eat the sweets of the spirit, drink the wine of spiritual joy, 
and lovers, drink your fill in the intoxication of the spirit, in the con- 

tinuous sweetness of contemplation. But it should be noted that 
Christ first spoke to the Church in the singular, when he said I have 

come into my garden, my sister, my bride, but now he speaks to the 
Church in the plural, saying: eat, friends. The reason for this is that 

although the Church in relation to Christ, as his bride, is one, be- 

cause a bridegroom must have one bride, nevertheless because the 
sweetness of Christ is not received in one way exclusively through- 
out the Church, for one is attracted to the sweetness of contempla- 

tion sometimes by its authority, another sometimes by devotion, 
and another by its profound wisdom; on this account the Church, 
in the plural, is said to eat and drink.
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[ sleep, but my heart is awake (Sg 5:2). 

After the state of the present-day Church has been described 
with regard to contemplation, here it is described with regard to 

action or the ministry of the children. And it should be noted that 

Christ thus exhorts the Church to contemplation and nevertheless 
invites her to minister to the children. And therefore he said: eat, 
friends; and, lovers, drink your fill, in exhorting the Church to con- 
templation. But here, like a good bridegroom caring for the chil- 
dren, he invites her to minister to her children. And this part is 

divided into two. For the contemplation of the Church is described 
first. Next Christ’s exhortation is added, in which he invites the 

Church to awake from contemplation to action, where she says: the 

voice of my beloved. The contemplation of the Church is symbolized 
in the words: [ sleep, but my heart is awake. For the contemplatives are 
said to sleep because they shut their eyes to the world. Neverthe- 
less, their hearts are awake, for they are more prepared to perceive 

inward inspiration and divine influence. As was mentioned earlier, 
Just as the blind, who have no contact with the visible world, have 
better memories, so the contemplatives, who have withdrawn their 

attention from the external world, have a better perception of in- 
ward inspirations. 

The voice of my beloved knocking at the door; open to me, my sister, 
my love, my dove, my perfect one. 

Chfist’s invitation is described. And this part is divided into two: 
first his invitation; next the bride’s excuse, where she says: I have 

laken off. Two points are made about the first. First there is the de- 
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scription of the above-mentioned invitation; then the reason for 

the invitation is added, where he says: my head. 1t m.ay.be inter- 

preted as follows: while in contemplatior}, I heard within me the 

voice of my beloved, that is, the voice of Christ knockl'ng, and saying: 

my sister, for the likeness of nature, my love, for affchqn, my dove, for 

simplicity of heart, arise from the state pf cont_emplatlon, open to me, 

by preaching to my children, by opening their hearts so that I can 

enter them. But it should be noted that the Church, through the 

active life, by exercising the office of preaching, opens to Christ in 

two ways in the faithful themselves, for: what you did for one of the least 

of mine, Christ says, you did for me (Mt 25:40). Again we also open to 

Christ himself, when through our preaching the heart of another 

is opened, through which opening Christ himself enters him. 

For my head is wet with dew, and my locks with the dampmess of the 
night. 

He gives the reason for the said invitation. I ask you, my bride, 
to open to me by preaching the true faith and by good behavior. 
For my head, that is, my intellect, is wet with the dew of faithlessness, 

and my locks, that is, my hair, or my feelings, with the dampness of the 
night, that is, with the coldness and darkness of sin, which is under- 
stood as night by reason of privation, which is the essence of all 
wickedness, and because: everyone who does evil hates the light (Jn 
3:20). But it should be noted that the intellect can be called the 

head, and the will can be called the head. For the will is called the 
head by reason of predominance, in the way that one who rules 
over others is said to be their head. So because the will seems to 
.rule in the kingdom of the soul, because the rest of its powers come 
into action at the command of the will, therefore the will is called 
the head. Butif we consider the head as the place where knowledge 
and perception flourish, and because the rest of our members are 
directed into action by the head, it is the function of the intellect 
and reason to direct, so reason and intellect deserve the name of 
head. Therefore it is not inappropriate that by the head the intel- 
lect should be understood, and that the hair rooted in the head 
should signify the emotions rooted in the will, since not only the 
intellect but also the will can be called the head. 

I have taken off my garment, how shall I put it on? 
my feet, how shall I defile them? (Sg 5a:3) putitontl have washed 

The bride’s apolo is descri i - 
First the nature of [hgy escribed, and divided into three parts. 

e apology is stated:; secondly the attraction of



Christ is added, where she says: when my beloved. Thirdly by means 
of such an attraction the bride’s readiness to serve is revealed, 

where she says: I arose to open. But it may be interpreted as follows: 
You, my beloved, invited me to take care of the children, to return 

from the contemplative state, for which I gave up worldly concerns, 
to the active state, according to which I had busied myself with 

worldly matters. But / have taken off my garment, that is, I have given 

up those temporal concerns, how shall I put it on? — that is, how 

shall I return to caring again for temporal affairs? as if she said, it 
is hard for me. I have washed my feet, that is, my feelings, which are 
called feet because they brought me to you. I have washed away 
such feelings, because not only have I given up temporal concerns, 

but I have also given up the desire to have any. How shall I defile 
them? — that is, how shall I defile my feet, that is, my feelings, by 
wanting to busy myself with temporal affairs again? 

When my beloved put his hand through the latch-opening, my stom- 
ach trembles at his touch (Sg 5:4). 

Christ’s attraction is described. For though the bride apologized, 
yet such was Christ’s power of attraction that he succeeded in per- 
suading her to take care of the children. It may be interpreted as 
follows: I, the bride, apologized for not wanting to return to the ac- 

tive life, but my beloved, Christ, whose power is infinite, put his hand 

through the latch-opening, that is, through the intellect, or volition; for 

the intellect or even the emotions are like kinds of openings and 
cracks through which Christ enters us. And at his touch, that is, at his 
power to inspire me with which Christ touched me, my stomach, that 

is, the softest part in me, trembled, that is, was consumed with fear, 

since I did not dare to refuse the bridegroom’s wish. As if she said: so 
great was Christ’s power that not only the strongest parts of her soul 
were ready to obey Christ, but even the weakest. 

I arose to open to my beloved. My hands dripped with myrrh, and my 

fingers full of the choicest myrrh (Sg 5:5). 

For, as was said, Christ's power was so great that he converteq the 
bride totally to his will. Therefore the bride’s confession is descnbfrd 

here, and her devout undertaking of the duty to which she was In- 
vited, that is, the care of the children. And because, as was men- 

tioned above, in the ministry of the children the mind is dis@cte’(i 
by external matters, therefore two points are made: first the bpde S 
readiness to serve is described; secondly there is added the dl_straC- 

tion of her mind, where she says: the bolt of my door. It may be inter-
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preted as follows: My bridegroom so attracted me that, being unwjll. 

ing or unable to resist, I arosefrom contemplafloq to open to my belpyeq 

through preaching. And I not only opened to him by preaching in 

word, but also by preaching in example. Thqefqre she adds: my 
hands, that is, my works, dripped with myrrh, that is, with the mortifica. 

tion of the body, which is understood by myrrh, as was said ahove, a5 

people have sometimes been moved b)f the example of my works and 

done penance by mortifying their bodies. For we have the same duty 

to lead others to penance as we have to observe penance ourselves, 

So she adds: and my fingers are full of the choicest myrrh, as if saying: my 

hands dripped with myrrh, for others caught some of the drippings 

and droppings of my penance, carrying them in their own bodies, 
But my fingers, that is, various works of mine, which are called fingers, 

as the gloss suggests because of their separateness, have remained 
full of the choicest myrrh, because I carried in my own body a more 
excellent penance than I showed to others. 

I unbolted my door for my beloved, but he had turned away and gone 
(Sg 5:6). 

The bride tells of the distraction of her mind. And it should be 
noted that when we are distracted in mind and can no longer taste 
the same sweetness as we did before, we must return to the inmost 

depths of our hearts by seeking Christ, and by scrutinizing our 
thoughts and emotions. And since in such seeking and scrutinizing 
we are sometimes seized by vain and various thoughts, which are 

called the watchmen of the city, we must get rid of such idle thoughts 
and search carefully for Christ. And if we cannot find him by our- 
selves, we must implore the help of others. According to this se- 
quence of events this part is divided into four: first the distraction of 
the mind is described; secondly there is added the double search for 

Christ, where she says: my soul, thirdly the being seized by vain 
thoughts is intimated, where she says: they found. Fourthly the search 
for help, where she says: I adjure you. It may be interpreted as follows: 
I, the bride, after I had opened the door to others by preaching and 
had been attending to the progress of others, wished to attend to my 
own progress by returning to the contemplative state. Therefore I 
unbolted my door for my beloved, that is, Christ. We call a bolt the bar with 
which a door is closed. This can symbolize the concern with tempo- 
ral affairs which the church leader must lay aside for a time, so that 
he can return to contemplation by opening his door to Christ. But 
because on account of his concern with temporal matters the church 
leader is very much distracted in mind and fails to find Christ, she
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says: but he, that is, Christ, had turned away and gone, because being 
distracted in mind I did not find Christ, my bridegroom, as I wished. 

My soul melted as my beloved spoke. I sought and did not Jfind him; 
] called and he did not answer me. 

The search for Christ is described. But it should be noted that 
when someone returns from the active state to contemplation, if he 

does not find Christ as he wishes, among other things that incite 
him to seek Christ is the memory of the lost sweetness. For when we 

feel we have sometimes tasted the divine sweetness in prayer, if 

when we return later to prayer and cannot experience a sweetness 
as great as before, the memory of such sweetness incites us to scru- 

tinize such thoughts and feelings of ours, in case we might have 

displeased Christ with these, to be able to discover the reason why 

we can no longer experience the sweetness which we have felt be- 
fore. Therefore she says: my soul melted for the sweetness of contem- 
plation as my beloved spoke, that is, when the beloved spoke to me in 
prayer, and I to him. And because I no longer have such feelings, 
in returning to contemplation I have not found Christ. Hence re- 
membering the said sweetness, I sought Christ, by scrutinizing the 
thoughts of my intellect: and I did not find him; I calied him by the 
yearning of my affection, and he did not answer me. 

The watchmen found me as they went their rounds of the city. They 
struck me and wounded me; the watchmen on the walls took away my 
cloak (Sg 5:7). 

After she has told of the search for Christ and of not finding him, 

she tells of being seized by diverse thoughts. As proof of this it should 
be noted that the early Church had in a way more troubles, and in a 

way less, then the present-day Church. For in regard to persecution 

the former was more disturbed than the latter, which is no longer at 

the mercy of cruel tyrants. But with regard to dissension the latter is 

more troubled than the former, because nowadays the Church is en- 

dowed with immense wealth, and is therefore more divided within 

itself because of worldly concerns than the early Church was. There- 

fore, when the dissension of the early Church was dcscan(.i .aboye, 

it was simply said that she sought Christ in her bed. But hereitis said: 

Tunbolted my door for my beloved, because worldly concerns lltf:rally cre- 

ate an obstacle and are a bolt in the door of the mind wl:nch ha.s.ilo. 

drawn back if we wish to discover Christ. Agam: there it was sacli : 

I sought him and did not find him. But here it s said that the Brice 
groom turned away and was gone, and that she sought and did no
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find him, called him and he did notanswer. In this the C}}urch of the 

present day shows herself to be further away from Christ than the 

early Church was. _ 

Thirdly, it was said on the former occasion that the watchmen 

guarding the city found the bride. Here 1t1s said: the watchmen found 

me, as they went their rounds of the city— diverse thoughts found me, 

Such diverse thoughts struck me, wounded me, and {ook away my cloak: 

these thoughts are the watchmen on the walls. In this the present-day 

Church shows herself to be more overwhelmed by vain thoughts 

than the early Church was, because it is also indicated that the early 

Church found him on her own; hence she said: A little while after part- 

ing from them, I found the one whom my soul loves. But here the present- 

day Church, in order to be able to find Christ, entreats the children 

to help her, when she says: I adjure you, daughters of Jerusalem. It should 

be carefully noted, however, that the thoughts or watchmen of the 
city strike us when we give them the opportunity. They wound us 
when we are delighted by them, but they take our cloak from us by 
robbing us of virtues and gifts when we agree with them. 

I adjure you, daughters of Jerusalem, if you find my beloved, (o tell 
him I am faint with love (Sg 5:8). 

The bride, in order to be able to find Christ, requires the help 
of the daughters; this request is to the advantage of the Church and 

to the advantage of the daughters. To the advantage of the Church 
insofar as, on account of the prayer of the daughters, the bride- 
groom bestows some blessings on the Church. It is to the advantage 
of the daughters because, on account of the earnest entreaty of the 
mother, the daughters are moved to seek Christ more eagerly. So 
two points are made: first such an entreaty is described; secondly 
there is added the more eager questioning of the daughters, where 
they say: what kind of person is your beloved? It may be imerpreted as 

follows: daughters of Jerusalem, I took up your cause for you, and 
in my_anxiety over it, with distracted conscience, | sought Christ, 
my bridegroom, but could not find him. Therefore I adjure you, | 
implore you, if you find my beloved, for perhaps he speaks to you in 
your prayers because you are not so intent on outward matters, but 
does not speak to me because I am more so than you are — so if 
this is the case, I beg you to tell him that I am faint with love, that is, 1 
am weak with love. I wish to be caught up in his love, and feel the 
sweetness of his contemplation, and I am not strong but weak.
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What kind of person is your beloved of the beloved, most beautiful of 
women? (Sg 5:9). 

In this part the eager questioning of the daughters is described. 
And this part is divided into two. First the daughters of Jerusalem 
ask their mother, that is, the Church, what is special about Christ, 

her bridegroom, so as to understand his goodness; secondly they 
ask where he is, so as to have his companionship, where they say: 

Where has your beloved gone? But these two questions follow each 
other in a natural order. The first is to discover the reason for 
something, so that in discovering its goodness we may desire it, 
moved by the desire for it. Secondly we ask where its goodness is, 
so as to be able to attain it. The first part is divided into three. First 
itasks what the nature of Christ’s divinity is, where it says: what kind 
of person is your beloved of the beloved? Secondly it asks what the nature 
of Christ’s humanity is, where it says: what kind of person is your b.e- 
loved? Thirdly it gives the reason for the questions asked, where it 
says: that you adjure us so. It may be interpreted as follows: Bride of 
Christ, most beautiful of women, what kind of person is your beloved of the 

beloved? For the Father is not beloved of the beloved, because he 

comes from nothing; the Holy Spirit is beloved of all the beloved, 

because he comes from many, as coming from the Father and the 

Son; but only the Son is beloved of the beloved. 

What kind of person is your beloved? 

This verse asks what the nature of Christ’s humanit)f > Il—)lc:nc Zét does not add there: of the beloved, because Just as by. being taoin wa 
cording to divine nature he is without a mother, so in a cet y 
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by being born according to human nature he is without a father, 
For since the son must be like the father in nature, and since no 

human was the father of Christ, we can say that in a certain way 

Christ as a man did not have a father. 

That you adjure us s0? 

This gives the reason for the said questions. It may be inter- 

preted as follows: We want to know what the nature of your be- 

loved’s or bridegroom’s divinity is, and what the nature of his 
humanity is, because you have roused our desire for this: for as you 
adjured us, so you implored us. 

My beloved is fair and ruddy, he is one in a thousand (Sg 5:10). 

The bride’s answer is described, in which she makes four points. 
First she indicates the nature of Christ’s divinity; secondly the na- 

ture of his humanity, where she says: his head s golden; thirdly the 
nature of his relationship to both, where she says: his appearance is 
like Lebanon. Fourthly she sums it all up, where she says: such is my 
beloved. So she first explains the nature of Christ’s divinity. For the 
nature of Christ’s divinity can be considered or explained in three 
ways: first in comparing him with the Father; secondly with the 
Holy Spirit; thirdly with ourselves. However according as he is com- 
pared with the Father, he was begotten by him, and proceeds by 
means of the intellect, and is called light and dazzling beauty; and 

with regard to this, she says: my beloved is fair. But according as he is 
compared with the Holy Spirit, so he breathes out the fire of love; 
and with regard to this she says: and ruddy, with the love of charity 
and of the love proceeding from him. But according as he is com- 
pared with ourselves, he is the son by nature, but we are adopted. 
Therefore she adds: he is one in a thousand thousands. 

His head is pure gold. 

She indicates the nature of Christ’s humanity, and makes two 
points. First she declares what Christ is like in himself; secondly 
what he is like in his members, where she says: his locks. But accord- 
ing to his humanity Christ is our head, because the head must be 
of [1.‘16 same nature as the members. This is not appropriate for 
Chpst according to his divinity but only according to his humanity. 
This head, however, is pure gold, because it has not been tarnished 
!)y the contagion of sin. For original sin passes by a common law 
into all at birth, except Christ, who was not conceived and born by
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the common law of concupiscence, but by the Virgin through the 
Holy Spirit. 

His locks are like the leaves of palm trees and black as the raven. 

She explains what Christ is like in relation to his members. But 

the members of Christ can be divided in two ways, that is, according 

to the matter of his teaching and of his life. Therefore she makes 
two points: first she explains the members of Christ by reason of 

doctrine, secondly by reason of diversity of life, where she says: his 
hands. But the diversity of teaching in the members of Christ is 
fourfold. First there are the apostles; secondly the prophets, who 

saw Christ from a greater distance than the apostles; thirdly there 

are the doctors of the Church, who interpret and teach the words 
of the apostles and the prophets; fourthly and lastly there are the 
prcachers, who transmit to the people what they learn from the 
doctors. She therefore makes four points: first she explains the na- 
ture of the apostles, where she says: his locks. Secondly the nature of 
the prophets, where she says: his eyes; thirdly the nature of the doc- 
tors, where she says: his cheeks; fourthly the nature of the preachers, 

where she says: his lips. 
First, then, she says: his locks, that is, the apostles, who are called 

locks, or hair, because they adhered closely to Christ’s head, are like 

the leaves of palm trees. For such locks, that is, the apostles, were 
raised to a height like palm trees, and hence are like the leaves of 

palm trees. Or, the leaves of palm trees are certain trees like palms, 
and are aromatic, and symbolize the apostles for the fragrance of 
their good reputation. Hence another translation, as the gloss says, 
has: his hair is like fir trees, on condition that by fir trees we under- 
stand aromatic trees, not those used to build houses. And she adds 

that such locks are black as the raven, which could refer to the perse- 
cution that the Church suffered in the time of the apostles. 

His eyes are like doves beside streams of water, washed with milk, as 
they sit beside the numerous streams (Sg 5:12). 

She shows the nature of the prophets, who are called eyes be- 

cause of their vision, according to 1 Samuel 9:1}: For he whf) s now 

called a prophet was formerly called a seer. These, his eyes, are ltke doves 

beside streams of water, because of their knowledge of mysteries. Just 

as doves beside streams of water see the reflection of an ap.pr.oach- 

ing hawk in the water, so the prophets saw mystenous.ly, as if in the 

water, the snares of the devil, and warned the people in advance to 

beware of them. But she adds that these doves were washed with milk,
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for purity. For although the knowledge of the prophets was myste- 

rious, it was nevertheless free from all thought of error. And she 

adds: as they sit beside the numerous streams, for revelation; for what 

the prophets saw they know thr(?ugh divine inspiration, by way of 

the numerous streams of the scriptures. 

His cheeks are like beds of spices planted by the perfumers (Sg 5:13). 

She shows the nature of the doctors, saying: his cheeks, that is, the 

doctors who are the cheeks masticating the food of doctrine. But 

these cheeks are like beds, that is, small plots of spices; because in the 

doctors, as in certain little plots of the scriptures, spices are threshed 

and broken up as on a great threshing-floor, to the extent that the 

doctors teach those things that are in the sacred canon to others, in 

a measure proportionate to them. And such small plots are con- 

structed or planted, that is, established and organized, by the perfumers, 

that is, by the prophets and the apostles, from whom they receive the 
doctrine and then teach it to others. But the apostles and prophets 
are called perfumers for the fullness of their knowledge. 

His lips are like lilies distilling choice myrrh. 

She shows the nature of the preachers, saying: his lips, that s, the 
preachers, who are the lips transmitting what they have heard from 
the doctors. These lips are distilling myrrh, that is, preaching volun- 
tary poverty or voluntary penance, which is called myrrh from its 
bitterness. And she says: choice myrrh, because, literally from a tree 

containing myrrh a drop or a liquid flows spontaneously, and such 
a liquid is called choice myrrh, and symbolizes voluntary penance. 
After such liquid stops flowing from the said tree, an incision is 
made, and because of the incision there flows from it another lig- 
uid, which is called second-rate myrrh, which is not so choice. 

His hands are beautifully turmed and golden, full of hyacinths (Sg 5:14). 
She.explains the members of Christ as they are differentiated 

accord}ng to their true life, that is, in the three ways, because some 
are acuve, some contemplative, but some, like the clergy, are both. 
Soshe makes three points: First she describes the active: second the 
contemplapves, wl_lerc she says: his belly, thirdly the clergy, where she says: his legs. First, then, she says: his hands, that is, the active, 
who are called hands, which are the chief instrument for action or 
work: and they are turned as on a lathe, for easily performing good works, for something round is easily moveable. They are also gold-
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en, because it is not enough for anything to be classed as good 
unless it 1s founded on love, which is symbolized by gold, which is 
a glowing reddish color. Again these hands are full of hyacinths, for a 
right intention, which is required for all good works. For the hya- 
cinth is a precious stone, the color of the heaven, and symbolizes 
right intention, because in all our good works we must lift our in- 
tention up to the heaven of the Trinity. 

His belly is of wory, set with sapphires. 

She shows the nature of the contemplatives, saying: his belly, that 
is, the contemplatives, who are a belly filled with spiritual food, for 

it is especially filled with spiritual sweetness. For this belly is of ivory 
by reason of its purity, because the contemplatives most of all are 
cut off from the earthly defilements of humanity. And such a belly 
is set, that is, artistically inlaid, with sapphires, on account of its cleav- 
ing to God. For the sapphire is a precious stone, the color of the 
heavens like the hyacinth, which in the highest degree and espe- 
cially fits the contemplatives. Therefore they most of all cleave to 
the supreme food. 

His legs are marble pillar, set on golden bases (Sg 5:15). 

She describes the nature of the clergy, saying: his legs, that is, the 

clergy, who are called legs because they carry others. These legs are 
pillars because of their straightness. They are marble because of 
their firmness. They are set on golden bases because of their love. 
Hence if the clergy are found lacking in these qualities they are 
rather the legs of the devil than the legs of Christ. 

His appearance is like Lebanon, noble as the cedars. His speech zs 
most sweet, and he is wholly desirable. Such is my beloved, and this 
1s my friend, daughters of Jerusalem (Sg 5:16). 

She shows the nature of Christ according to his humgnity and 

divinity together. And she mentions three things which suit hlm ac- 

cording to both natures. First is his beauty, for insofar as he is hu- 

man, he is beautiful, according to that verse in the psahm: You are the 

fairest of men (Ps 45:3). Insofar as he is God, he is beautiful, because 
he is the splendor of glory (Hebrews 1), and because he 1s.true wis- 

dom, of which it is said in Wisdom 7:29: She is more beautiful than 

the sun and surpasses every constellation of the stars. Secqndly wt;]la: 

suits him is incorruptibility, and this even as aman, gccordlng to tha 

verse in the psalms (16:10): You will not let your faithful one undergo
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corruption. And insofar as he is God, even as true wi§dom: wisdom i 
radiant and unfading (Wis 6:12). Thirdly, what suits him according to 
his humanity and divinity is sweetness and pleasantness, because we 
shall enter heaven by contemplating Christ’s divinity, and leave jt by 

contemplating Christ’s humanity, and in both cases find pasture, 
that is, abundant refreshment of sweetness. But three points are 
touched on in this part. For beauty is mentioned, when it is said: hj 
appearance is like Lebanon, that is, his beauty is bright and shining; 
incorruptibility, when there is added: noble as cedars, for the cedar s 
said to be a tree that cannot decay. Then sweetness is revealed, when 
there is added: his speech is most sweet, that is, his nature is sweetness 
itself. Therefore it is added that he is wholly desirable according to his 
humanity and divinity. And she concludes: such is my beloved, drawing 
my love to himself; and this is my friend, sharing his love with me.
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Where has your beloved gone, most beautiful of women? Which way 
did your beloved go, and shall we seek him with you? (Sg 6:1). 

After the daughters of Jerusalem asked to have the nature of the 
Church’s beloved explained to them, so as to understand him, they 

now ask where he is, so as to enjoy his company. But this part is 
divided into two: first there is the said question; next the bride’s 
answer, where she says: my beloved has gone down. Concerning the 
first, it should be noted that in accordance with his divinity Christ 
goes away and is taken from us; but in accordance with his human- 
ity he comes down and takes his way toward us. So in the first part 
three points are mentioned. First it is asked where Christ is accord- 
ing to his divinity. Secondly it is asked where he is according to his 
humanity, when it says: Which way did your beloved go? Thirdly the 
reason for both is given, when there is added at the end: and shall 

we seek him with you? as if to say, the reason we want to know where 

he is, is to enjoy his company. 

My beloved has gone down to his garden to the bed of spices, to browse 
in the gardens and to pick the lilies. 

The bride’s answer is described. In proof of which it should be 

noted that the where of anything is understood in the appropnate 

way; there is nothing in nature that corresponds to it as such. For 

nature, as it is nature, has no where, nor what could be in a place; but 

taken in the wide sense, the where of anything in nature can be de- 

fined by the appropriate principles. For such things are sald to be 

where they actually are in nature, because just as.nodllng is in flact 

without its own place, nothing is in fact without its own principles. 
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But taking Christ himself according to his divinity, he is not confineq 
by any where, because his divine nature is infinite and unconfineqd by 

any limits. But according to his humanity some where is appropriate 
to him, since his humanity is finite and confined within the princi- 

ples of its species. And so the bride does not answer the question: 
Where has your beloved gone? as it is asked of the divinity. But she a, 
swers the one where the words are: Which way did your beloved go? or 
where did he go down to, asitis asked of his humanity. But in giving 

her reply she does three things: first she gives her reply; secondly she 
adds his reason in her reply, where she says: to browse, thirdly she 
shows her true love for Christ, where she says: I am my beloved’s. It may 

be interpreted as follows: You, daughters of Jerusalem, have asked 
me where my beloved has gone. You also asked me where he went 
down to. To the first question I make no answer, because [ am unable 
to. In reply to the second, I say that my beloved has gone down '-. his 
garden to the bed of spices, that is, he has gone down to the Church, 
which is his garden, to the bed, that is, to the blessed Virgin, who was 

a garden bed full of spices of virtues and gifts, by becoming incarnate 
in her, according to which incarnation he has associated with me, 

who am the garden in his Church. Next she adds his reason in her 
answer, when she says: to browse in the gardens, that is, to delight in our 

good works, as the gloss says, by helping us to do good, and to pick the 
lilies, that is, the elect, by gathering them together at his will. 

I am my beloved’s, and my beloved is mine, who browses among the 
lilies (Sg 6:3). 

She shows her true love for Christ, saying: I am my beloved’s, that 
is, [ am preparing in myself a place of reception, as the gloss sup- 
plies. And my beloved is mine, is preparing in his home a place to 
receive me, so that he who browses among the lilies, that is, among 
pure desires, may be in me and I in him. In this she shows her true 
love for Christ, and Christ his true love for her: For those who abide 
in love abide in God, and God in them (1 Jn 4:16). 

You are beautiful, my love, sweet and lovely as Jerusalem (Sg 6:4). 

He defines the unity of the Church, or removes a certain doubt 
which might arise from previous statements. For it was said that in 

the Church there were different positions: some are beginners, 

some progressing, and some fully instructed. Again it was said that 

for the same position there were many requirements; for in rela- 

tion to any position there must be some kind of beauty of sub- 

stance, power, and effect. And in works particularly there must be
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multiple diversity. And because there is such great diversity in the 

Church, Christ wishes to show that his bride is one, whose unity is 

not destroyed because of such diversity. And he makes two points: 

first he repeats those things which appear to create diversity in the 
Church; secondly he shows that this is no hindrance to the unity of 
the Church, where he says: my dove s one alone. 

The first part is divided into two, as two things seem to hinder 
the unity of the Church, namely, the diversity of the requirements 

for all the positions: secondly, the diversity of the positions them- 
selves, where he says: there are sixty queens. The first part is divided 
into three, as there are three requirements for all the positions, 

that is: excellence of substance, power, and effect. And all these 
were touched on earlier in a sense. Therefore to reiterate them is 
in a sense to repeat what was referred to before. First, then, he 
mentions the excellence which the Church requires with regard to 
substance; secondly with regard to power, where he says: terrible 
as . . .; thirdly with regard to effect, where he says: your hair. So he 
says: you are beautiful, my love, with regard to outward substance; 
sweet and lovely as Jerusalem, that is, like the early Church, with re- 

gard to inward substance, for that Church was shapely and beauti- 
ful within, though it was very dark outwardly through persecution. 
But now persecution has ceased, and therefore the Church is out- 

wardly beautiful. 

Terrible as an army drawn up for battle. Turn your eyes away from 
me, for they have made me flee away (Sg 6:5). 

He shows that she has beauty with regard to power. And because 
beauty comes through divine inspiration, therefore he says that the 
means must be removed, where he says: Turn your eyes away. He says, 
then, that because of its magnitude and its excellent beauty the 

Church is terrible as an army drawn up for battle, which f.ears.no 

enemy because of the power it has from God’s help and inspira- 
tion. Thus he says: Turn your eyes away, that is, lay aside the methods 

by which you want to question me. For those eyes, that is, your mgth- 

ods, have made me flee away, because those methods are insufficient 

to question me, which agrees with the words of the psalm: Man will 

reach into the depths of his heart, and God will be exalted. For the harder 
the further he with- we try to discover God through common sense, _ 

draws from us. And though there are good ways for defendmg.thc 

faith, they are no use for proving it. So the faFt tha.t we are temb‘le 

for teaching and defending the faith by divine wisdom and mir-
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acles, we are so through grace and especially through divine inspi- 

ratuon. 

Your hair is like a flock of she-goats that have appeared from Gilead, 

He first describes the beauty which she has through the opera- 

tions of feeling; secondly that which she has through the operation 

of intellect, where he says: like the bark. Therefore he says: your hair, 

that is, your affections, is like a flock of she-goats that have appeared, or 

have come down from Gilead, which may be explained in the same 
way as before. 

Your teeth are like flocks of ewes which have come up from the wash- 
ing, all with twins, and not one of them 1s barren (Sg 6:6). 

He describes her beauty in relation to intellectual activities, say- 
ing: Your teeth are like flocks of ewes, implying shorn ewes, which have 
come up from the washing, all with twins, and not one of them is barren, 
which was also explained earlier. 

Your cheeks are like the bark of a pomegranate, apart from what is 
hidden within you (Sg 6:7). 

He repeats the beauty of works, saying: Your cheeks, that is, exter- 

nal activities, are like the bark of a pomegranate, containing ruddy 
pomegranates, that is, fervent love, apart from what is hidden within 

you, that is, apart from what lies concealed inside, because she is 
not only beautiful in outward appearance but also inwardly. 

There are sixty queens, eighty concubines, and young girls without 
number (Sg 6:8). e & 

He describes the diversity of the Church regarding position. But 
such diversity can be understood in many ways. First by the diversity 
of the contemplative life, which is divided into beginners, those 
progressing, and those fully instructed. Or in relation to way of life, 
for some are active, some contemplative. Or in relation to fruit: for 
some, like virgins, bear fruit a hundredfold; some, like widows, six- 

tyfold, some, like married women, thirtyfold. And he describes this 

diversity: thus he says of queens, that is, the virgins, who have con- 
ducted themselves best, there are sixty, that is, their number is small 

and excellent. Sixty, as such, is a small number and yet a super- 
abundant number: because its parts taken together amount to 
more than the whole, and symbolize the virginal state; for virgins
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are comparatively few and surpass others in fruitfulness. Next: con- 
cubines, that is, widows, who are called concubines because at some 

time they had a husband other than Christ. And there are eighty 
concubines, which is a number greater in quantity than sixty, and 
less in virtue; for it is not so superabundant a number if its parts are 
considered as aliquot. And it symbolizes the widowed state, in 
which there are more people than in the virginal state, but they are 
not so fruitful. Lastly, there are young girls, that is, the imperfect, or 
those living in the married state, without number, because these sur- 
pass the others in quantity but lag behind them in virtue. However, 
different reasons can be assigned for the diversity of the Church 
through what has been said; but nothing of this at the moment, 
because it would hold us up too much. 

My dove, my perfect one, is one alone; she is the only one for her 
mother, the favorite of her who bore her (Sg 6:9). 

He shows that such things are no hindrance to the unity of the 
Church. And he makes two points, as there are two sorts of diversity 
which seem to hinder such unity. First he shows that such unity is not 
hindered by the diversity of those things that are required for any 
state; secondly that the diversity of state does not hinder it, where he 

says: they saw her. For the first, it should be noted that the universal 
Church is united in four ways: first in faith, because there is one faith 

for all; secondly in love, because one chain of love links all who are 
in the Church together; thirdly in grace, which can be called our 
mother, because we owe our spiritual existence to it; fourthly the 

Church is united in its goal because we are all traveling toward the 
heavenly Jerusalem, which can be called she who bore us, because we 
should imitate her as daughters imitate their mother. ‘ 

It may be interpreted as follows: Such diversity in the Church is 
inevitable, because in any position throughout the universal Church, 
there has to be beauty of substance, power, and effect, and there has 
to be such diversity in works. Nevertheless the unity of tfihe Church is 

not destroyed by this because all these things are united by faith, 

united in love, in grace, and purpose. And if through these the con- 

cerns of different people became one, much more do Slengnce, 

power, and effect become one, which can be the concern of a angle 

person. And this is what he says: my dove is one a{mm for Lhe unity of 

faith, which is symbolized in the dove whichisa snmple.ammal d;lln%. 

In the same way the faith of the Church is simple and withoutashre 

of error; and also that we cleave simply to our beliefs, since wcz do not 

adhere to them through argument about faith. And he adds: my per-
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fect one is one alone, for love; because love is the bond of perfection 

And he adds: she is the only one for her mother by reason of grace; from 

which, as from a mother, we have our spiritual existence. She is th, 
favorite one of her who bore her, for unity or purpose; because our syh- 
stance, power, and effect, and all that is in us, is according to the 

measure of our faith; and all this, together with the order of love and 
the perfection of grace, we must direct toward that heavenly Jerusa- 
lem, which we should resemble, as a daughter her mother. 

The daughters saw her and declared her most blessed: the queens and 
concubines praised her. 

After showing that the unity of the Church is not hindered 
through the diversity of substance, power, and effect appropriate 
to any position and existing in any person and any member of the 
Church, he shows here that such unity is not hindered through the 
diversity of positions or even of people. His argument runs as fol- 
lows. Outside the Church there is no salvation for anyone in any 
position, so that no one is saved except within the unity of the 
Church. Therefore queens, concubines, daughters or young girls, 
and all who are in the Church in any position and any circum- 
stances are saved to the same extent as they praise and approve and 
declare most blessed the one Catholic Church united by faith and 
love. Therefore although these are different positions, still the 

Church is one, in which all these positions are saved. This, then, is 
what he says: the children or young girls saw her, that is, they saw 

the Church united by faith and love and declared her most blessed by 
approving such unity. So also the queens and concubines praised her, 
that is, her unity. By the daughters, concubines, and queens are 
understood the various positions in the Church, requiring a diver- 
sity of people, as was explained earlier. 

Who is she appearing like the dawn, beautiful as the moon, bright as 
the sun, terrible as an army drawn up for battle? (Sg 6:10). 

He ends the treatise on the Church of the present day in praise 
of her, saying: Who is she appearing like the dawn? For the early 
Church rose through the desert like a column of smoke, because 
of the persecution of tyrants. But the Church of today appears like 
the dawn; for persecution has ceased and day is approaching, and 
this Church is beautiful as the moon through faith. For what we know 
by faith, we see as it were in the light of the moon, because we do 

not apprehend it clearly. It is bright as the sun by reason of hope, 
according to which it is uplifted to the desire for the heavenly Jeru-
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salem, which by reason of its bri 

terrible 

ightness can be 
. 

of this a\f': Tc?*rrzny d
;awn up for battle, for love; forcz[l)ued the sun. Itis 

carth and hfy the devil, because we keep u“.y our possession 

are humbly subject to God, which he rg u:nél peace on 

heaven.



Locture 14 
T went doum to my gardén to look at the fruits in the valleys, and to see if the 
vines had blossomed and the pomegranates were in flower (Sg 6:11). 

As was said earlier, this whole book is divided into three parts, 

according to the three stages of the Church. Two parts have been 
gone through, and it remains to examine the third stage, as the final 

stage of the Church. And because in the first stage the branches were 
broken, because the Jews in general deserted Christ, in the second 
stage, as in the present-day Church, the plenitude of the Gentiles has 
come in; but in the third stage, in the final centuries, all Israel will be 

saved, as was mentioned earlier. Therefore to determine the last 
stage of the Church is to determine the conversion of the Jews or the 
synagogue. And this part is divided into two: first the conversion of 
the synagogue is determined; secondly the Church is invited to take 
care of the synagogue now converted, in the words: under the apple 
tree. The first part is divided into two. For just as the state of the early 
Church was determined by first describing its state, and after tl?at 

with the treatise ending in its praise, in the words: who is she ascending 

through the desert? so likewise in the treatment of the present-day 
Church, first there was a description of its state, and after that a con- 
clusion in praise of it, saying: who is she appearing like the dawn ?So now, 
first the conversion of the synagogue is described; SCC?“dIY this trea- 
tise on its conversion ends in praise of it, saying: who s she who comes 

down from the desert? The first part is divided into thr§e: first Christ 

encourages the synagogue to recognize his incarnation, secondly, 
encouraged by Christ, the synagogue apologizes for her 1gnorancet: 
where she says: / did not know, thirdly, with the synagogue aware 9 
Eer ignorance, Christ calls her back to mercy, saying: Come back, come 
ack. 
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Concerning the first, it should be noted that when the Chyrg, 
came to the end of its early stage, it entered its present-day stage in 
peace, when it was said: Look, Solomon’s bed, to give one to under- 

stand that now persecution had ceased. In the same way now whep, 
the conversion of the Jews has been settled, the treatise begins with 
a descent, when it is said: I went down to my garden, because Chris 

descended in a special way for the Jews, as shown in his words: J wg; 

sent only to the sheep, etc. (Mt 15:24). It may be interpreted as follows: 
synagogue, you so often asked me to come down and save you. Cer- 

tainly / went down to my garden, that is, to my Church, or also to you, 
who were my garden by my assuming mortality. And this I did to 

view with a merciful eye the fruit in the valley, that is, the state of the 
active, who are called the fruit in the valley because they are in the 

lowest position. And to look with a devout eye to see if the vines had 
blossomed, that is, if the contemplatives had blossomed, who are 

called flowers of the vineyard for the fragrance of holy prayer. Also 
to see if the pomegranates were in flower, that is, the clergy, who are 
called pomegranates, because they have to lead two lives, the con- 
templative and the active. Therefore they are symbolized by pome- 
granates, which have reddish seeds inside, symbolizing the fervor 
of the contemplative life, but outside they have a rough rind sym- 
bolizing the turbulence of the active life. In this way, then, I came 
down to examine the state of all, and to help you in accordance 

with the state of all, and to unite you if you had no objection. 

I did not know: my soul troubled me for the chariots of Aminadab. 

The synagogue apologizes for her ignorance. It may be inter- 
preted as follows: You say, my Lord, my savior, that you came down 
and assumed mortality in order to help me. I did not know, that is, | 
was unaware that you were the one who was to come; for I should 
never have crucified you if I had believed that you were the God of 
glqry. But the reason for my blindness was that my soul, that is, my animal nature and sensuality, or my people, troubled me, by paying NOo attention to your warnings. And this for the chariots of Aminadab, 
thatis, on account of the scribes and pharisees persuading the peo- 
ple., so that I did not believe in you but crucified you. For the 
scribes and pharisees are called the chariots because they carried 
and led the people. And these are chariots of Aminadab, which is 
translated as my volunta 
cording to theip will, people because they led the people ac-
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Come back, come back, Shulammite maiden, come back, come back, 
50 that we may gaze at you (5g 7:1). 

Christ calls the synagogue back to him; and he makes two points. 
First he explains the nature of the recalling; secondly he adds the 
reason for the recalling, where he says: why should you look at the Shu- 
lammite maiden? It may be interpreted as follows: since you, syna- 
gogue, OT Shulammite maiden, acknowledge the captivity of your 

misery and blindness, and are aware of your animal nature, Come 
back, by abandoning your mental blindness. Come back, Shulammite 
maiden, by abandoning your animal nature and sensual wickedness. 

Come back, by cleaving to the truth and trying to be good. And this so 

that we may gaze at you, with a compassionate eye, taking pity on you.
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What will you see in the Shulammaite maiden, but assembled armies? 
(Sg 7:2). 

He gives the reason for such a conversion, and argues as follows: 

All must turn to him from whom they have all their good and all 
their beauty; but the premise is that you, synagogue, must have all 
your beauty from me, Christ; therefore you must turn to Christ. In 

this argument he proceeds as follows: first it is said that the beauty 
of the synagogue was intended by God; secondly it is shown that the 
synagogue has to obtain such beauty through Christ, where he says: 
Isaid: I shall climb the palm tree, thirdly the synagogue agrees to these 
words, where she says: worthy for my beloved; fourthly she turns to 
Christ, where she says: I am my beloved’s. With regard to the beauty 
of the synagogue he makes two points: first he describes the beauty 
of the Church-synagogue intimately and diffusely; secondly he re- 
peats its beauty in general and succinctly, where he says: how beau- 
tiful But in describing the beauty of the synagogue in detail, he 
shows that she is very beautiful in every respect. For just as beauty 
of soul consists of the perfection of the virtues and the gifts whjch 

adorn the lustful and the irascible person, as well as the practical 
and speculative intellect and the will, so for the synagogue the 
beauty which she had to achieve through Christ was intended. Apd 
because some things perfected in this way concern powers which 

are connected with instrumentality and some with .those VthCh are 

not, so this part where such beauty is defined is.dmded into two. 

First he defines the said beauty by comparison with the perfection 

of powers connected with instrumentality; secondly by comparison 
with powers not connected with instrumentality, where he says: 
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your two breasts. But the powers which are connected are two, anger 
and lust. First, then, he speaks of beauty as it concerns anger,; sec. 

ondly as it concerns lust, where he says: your thighs. But the perfec. 
tion or beauty of the power of anger is courage, which drives us {o 

resist and attack our enemies. For first he defines courage, or the 
perfection of anger, insofar as we resist our enemies; secondly in- 
sofar as we attack them and are victorious, where he says: how beqy. 

tiful are. It may be interpreted as follows: The synagogue is now the 

Shulammite maiden, that is, a captive in miserable captivity. But if 

we look at her in the light of the beauty which God has foreseen for 

her, then she is wholly beautiful. For she is beautiful in relation to 

anger, to the extent that the perfection of anger has been foreseen 
for her, enabling her to resist her enemies. So he says: what will you 
see in the Shulammite maiden, for the reason mentioned, but assembled 

armies, that is, strong fortifications by means of which she can resist 

her enemies, as if to say: no giving in! 

How beautiful are your feet in sandals, prince’s daughter. 

He shows that she is able to attack and defeat her enemies. It 
may be interpreted as follows: Not only was it foreseen, synagogue, 
that you could resist your enemies, but also that you could attack 
and defeat them. Therefore, prince’s daughter, that is, synagogue, 
who were foreseen as my daughter, I who am the prince of earthly 
kings, how beautiful are your feet, that is, how beautiful are your ac- 
tions and works, according to which you attack and invade the en- 
emy. Your feet are not bare, but neatly shod, that is, molded by 
love. For love dresses and adorns our whole body and everything 
we have, insofar as it is the form and perfection of all our powers 
apd all our works; and everything we do takes its perfection from 

life. And therefore according as our works are called feet, love gives 
them shoes, but according as they are works of the hands, love gives 
them gloves, metaphorically speaking. 

Your rounded thighs are like Jewels, the work of a craftsman’ hand. 
He defines her beauty as it relates to the lustful. Concerning 

h;:l’ f_lowever , there are in fact three ways in which people commit 
itnlti: rsrlln:efzz so’fif are weak, some are incontinent and some are 

temptguon effh ¢ Weal'c are those who are overcome by a little 
litde tern .tatioe mgontment are those who are not overcome bya 

Hence thg weaknlz ut fall when provoked by much temptation. 
have had now nothmg ofa sm%ggle because of course they 

no struggle, as their name itself signifies. The incont-



nent, however, do put up a fight, and when they are beaten they 

cannot restrain themselves. For if they put up no fight they would 

not be incontinent; yet there would be nothing to struggle with. 
The intemperate, however, are those who have already acquired a 
tendency toward lust. So for such people wrongdoing is a pleasure, 
and they sin from choice. Hence they rejoice in wrongdoing and 

exult at the most evil things. And all tnis can be clearly seen from 

the book of Ethics 7, 1, 1. And because one of the opposites is mul- 

tiplied so many times, the rest too are multiplied as many. 
Just as there are three ways in which people sin with regard to 

lust, so there are three ways in which they act correctly. For some 
people are persevering, some are continent, and some temperate. 

But the persevering are those who are not tempted and do not fall 
and hence are the opposite of the weak, who fall without tempta- 
tion. The continent are those who stand firm at every attack, and 

do not fall; they are the opposite of the incontinent. The temper- 
ate, however, are those to whom it is a pleasure to act correctly; for 
they have purified their desires, and achieved perfection through 
an inclination toward the good. 

But in describing the beauty and perfection of the synagogue 
foreseen by God, he makes three points regarding lust. He first 
describes it with regard to temperance; secondly to continence, 
where he says: your navel, thirdly to perseverance, where he says: 
your belly. It may be interpreted as follows: synagogue, you not only 
possess beauty with respect to anger, but also with respect to lust. 
For according to divine foresight: your rounded thighs are like jewels, 
for your thighs are closed and by no means open. And this, ltke 
jewels, the work of a crafisman’s hand, that is, my hand, I who am that 
craftsman and artist who made the dawn and the sun. Since, then, 
a woman'’s thighs are opened in sexual acts, it is shown that the 
perfect chastity of the synagogue was foreseen, when it is said Fhat 

her thighs are like jewels, which are ornaments used to fasten thlngs 

together; and that perfect chastity is symbolized by temperance in 

what has been said. But it should be noted that the wqrd: [femur, 

femoris, means a man’s thigh, but the word: femen, feminzs, means a 
woman's, for the synagogue assumes the character of a woman, in 

the person of the bride. And so he says: the thighs of 2 woman, and 
not of a man. Again it should be noted that he says: like jewels. Bgt 

a jewel is a clasp, which women wear on the breast, to fasten thf:lr 

clothes on the breast. In this it is given to understand that chastty, 

for which the synagogue is commended, not only knows no ogen- 

ing of the body, but also knows no division in the heart; fo}: Pe]di)c(: 

chastity requires the integrity of body and mind. Again it shou
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noted that such jewels are the work of « craftsman’s hand, that is, (e 

hand of God, because temperance, {or which it is praised, js not 
acquired but imbued. 

Your navel is a rounded goblet that never lacks maxed wine (Sg 7:3). 

He commends her for continence. For the navel is the part 

where wantonness flourishes in women; as Gregory says: for mep 

the loins are the home of wantonness, but for women it is the navel. 

This navel of the synagogue, according to divine foresight, is q 

rounded goblet, for a correct disposition, that never lacks mixed wine, 
that is, is never without drafts of sacred teaching on account of its 
clear-sighted intellect. The incontinent person contracts two evils 

through incontinence: He contracts malice in dispositions; hence 
he is not a rounded goblet, because he is not easily moved to do good 

work. He is no rounded goblet because he has no right intention, 
since he does nothing for eternal life, symbolized by a rounded 
goblet, in which because of its roundness there is neither begin- 
ning nor end. He also contracts blindness of intellect; for being 

blinded by passion, he observes neither good laws nor the lessons 
of sacred teaching. 

Your belly is a heap of wheat surrounded with lilies. 

He commends her for perseverance. The belly is a rather soft 
part of a woman. According to divine foresight, however, the belly 
of the synagogue will be without softness, and possess the strength 
of persistence and endurance. Hence according to such foresight 

.the, belly of the synagogue will be a heap of wheat, because others are 
invigorated and sustained by the wheat. By this it is given to be 
understood that, according to divine foresight, the synagogue is 
bounq to attain such perseverance or such persistence that not 

Oqu V\{l]l it not fall itself but it will also keep others from falling. And 
thls will be literally so at the end of time, when the whole of Israel 
will l?e converted to Christ, for by that time many will be stronger 
in falth. and morals. And then your belly will be surrounded with lilies, 
for purity, because b Y opposing weakness with perseverance the de- 
filement of the body is avoideg. P
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Your two breasts are like two fawns, twins of a gazelle (Sg 7:5). 

After a description of the beauty which God foresaw for the 
synagogue with regard to the powers connected with a bodily or- 
gan, in this part there is a description of the beauty foreseen for it 

with regard to the powers not connected with a bodily organ. But 
these powers are two, namely, the intellect and the emotions. The 
intellect is divided into the speculative and the practical. So he 
makes three points: first he describes beauty in regard to the specu- 
lative intellect; secondly in regard to the practical intellect, where 
he says: your eyes; thirdly in regard to the intellective desire, where 
he says: your head. The first is divided into two, because in the specu- 
lative intellect there are knowledge and faith. So first he describes 

beauty in regard to knowledge and doctrine; secondly in regard to 
faith, where he says: your neck. The text: your two breasts, may be read 
according to the divine foresight, as symbolizing knowledge a.nd 

doctrine. They are called two breasts for the two testaments, like 

breasts containing milk, that is, the sweetness of doctrine. These 
breasts, however, or her knowledge and doctrine, are like two fawns, 
twins of a gazelle. For fawns are nimble and gazelles sharp—snghtet_i, 

symbolizing sacred doctrine, in which we easily discover what is 
true, and see truth itself sharply and judge it pr ecisely. And these 
two fawns of a gazelle are called twins of a gazelle for their twofold 

meaning, the literal and the mystical, and are fwins because thes;: 

two meanings are always visible in each other and accompany €ac 
other, since in any part of sacred doctrine both these meanings can 
somehow be assigned.
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Your neck is like a tower of vory (Sg 7:5). 

He describes the beauty foreseen for her in relation to faith, 

saying: your neck, that is, the faith foreseen for you, which is calleq 
the neck, because it is by this that you must be united with me, the 
head, just as it is by the neck that the head is united with the body. 
But this neck, or faith, is like a tower for defense. For although faith 

cannot be tested, yet it can be defended; and this tower is of ivon, 

that is, clear and firm, with no admixture of error. 

Your eyes are like the pools in Heshbon, beside the gate of Bethrabbim. 

He commends her with regard to practical intelligence. But two 
things seem to be applicable to the practical intelligence with re- 
gard to the present day. The first is judgment. For even prudence, 
which also seems to be decisive and perceptive for good morals, is 
as in subjection to the practical intelligence, as it is applicable to 
this practical intelligence to distinguish spirits, and particularly ac- 
cording as things that are contrary to good morals are suggested to 
us through such. For we should not believe every spirit, but test the 
spirits, to see whether they are from God (1 Jn 4:1). Therefore he makes 
two points. First he commends her with regard to the teaching of 
morals; secondly with regard to the discernment of spirits, where 

he says: your nose. So he says: your eyes, that is, your thoughts, by 
which you judge between good and bad morals, are like the pools in 
Heshbon. Heshbon is said to have been a city of King Sehon beyond 
the Jordan, which the children of Israel captured at the gates of 
which there were pools from which the multitude of people were 
given to drink. 

Such is the teaching of morals in the Church, because the mul- 

titude of people, that is, all true Christians, drink it and all are in- 
vited to do so. John 7:37: Let anyone who is thirsty come to me and drink, 
and Isaiah 55:1: All you who are thirsty, come to the waters. Hence it is 
added that these pools are beside the gate of Bethrabbim, that is, beside 
the gate where there were always crowds of people. For son or 
daughter in holy scripture sometimes stands for abundance, as in 
thp Passage in Isaiah 5:1: My beloved had a vineyard on a fertile hillside 
(literally: on a horn, tongue of land, the son of oil) that is, on a 
long, low promontory, rich and full of oil. Another example of the 
Same usage 1s: when someone is rich, he is called a son of money.
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Your nose is like the tower of Lebanon, looking toward Damascus. 

He commends her for distinguishing between spirits, saying: 

your nose, that is, your discrimination, the way you distinguish be- 
tween good spirits and bad, s like the tower of Lebanon, that is, a shin- 
ing tower, not disfigured by the devil’s deception. This tower looks 
toward Damascus, that is, toward the devil. For Damascus is inter- 

preted as a drink of blood, and symbolizes the devil who, thirsting 
for our blood, like a roaring lion, prowls about looking for someone to 
devour (1 Pt 5:8). 

Your head crowns you like Mount Carmel (Sg 7:6). 

He commends her with regard to intellective desire. In this we 
can consider two things, potentiality and actuality. So he commends 
her in two ways, first in relation to the will itself, secondly in relation 

to its actuality, where he says: and the hair of your head. So he says: your 
head, that is, the will which can be called the head, as was shown 

earlier, is like Carmel, a high mountain, because it is not directed 

toward earthly things but heavenly. Carmel is interpreted as the 
knowledge of circumcision, because we must accustom ourselves to 

an appetite cut off from earthly desires. 

Your hair is like purple draperies; a king is held captive in its tresses. 

He commends her for the acts of the will itself, saying: the hair of 

your head, that is, your acts and affections which are rooted in the 
will, which is suitably called the head, as has been said. These affec- 

tions are like purple draperies; a king is held captive in their tresses, be- 

cause they are always connected with Christ’s passion. For purple 
is a dye made from the blood of a fish; seashells, as was said earlier 

and the gloss mentions, when cut round with a knife emit drops of 

purple color. And this purple can symbolize Christ’s body, whlch 

was dyed red by his blood. And perhaps literally, when purple is 

dyed, it is placed in tresses through which that blood is dra»y'n off 

to the purple itself, because as long as the purple is hc.ld.fast in the 

tresses, it is unlikely to be able to lose its color, since it is through 

such a conjunction that it acquires that color. Ot}r ?t’fechns, E;I}Tn, 

must be like a king’s purple, in memory of Christ’s passion. dfy 

must also be held fast in the tresses, for they must never lose the 

blood-red dye and the beauty which they acquire from the memory 

of Christ’s passion.
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How beautiful you are and graceful, my dearest, my delight (Sg 7:7). 

He repeats in general and conci§ely what he had mentioned i 
particular. For all the beauty specified can be reduced to three 

kinds, for it pertains to contemplation, action, or instruction. So he 
makes three points, because first he commends her in relation o 
the contemplative life; secondly in relation to the active, where he 

says: your stature, thirdly in relation to instruction and learning, 
where he says: your breasts. So he says: You, synagogue, according to 

my foresight, my dearest in delights, in the sweetness of contempla- 
tion, how beautiful you are, externally, and graceful within. Or: hgy 
beautiful you are in relation to the powers connected with a bodily 
organ; and how graceful in relation to those not connected. 

Your stature is like that of a palm tree (Sg 7:8). 

He commends her in relation to the active life, saying: your stat- 
ure, that is, the active life, according to which you stand upright and 

do not bend toward forbidden things, is like that of a palm tree, that 
is, to a struggle, because in such a life people always seem to be at 
war, that is, in motion. Hence it is symbolized by Martha, who wor- 

ried and fussed about so many things (Lk 10:41). 

And your breasts are like clusters of grapes. 

He commends her in relation to teaching or instruction, saying: 
and your breasts, that is, your teaching (understand: are like) clusters 
of grapes. For just as there is wine in readiness in clusters of grapes, 
s0 your teaching has cupfuls of scripture ready to offer. 

Isaid: I shall climb the palm tree and take hold of its fruit. May your 
breasts be like clusters of the vine, and the scent of your breath the 
scent of apples, and your mouth like the best wine (Sg 7:9-10). 

After describing the foreseen beauty of the synagogue, he now 
shows that she has to attain that beauty through Christ. But it 
should be noted that the beauty of the synagogue, as attributed to 

herlanfi describ.ed, is not to be understood as referring to her ac- 
tual existence, since these words concern a synagogue not yet fully 
converted. But the 
foresight that i y are to be understood as referring to the divine 
have sguc},x X at1s, that it was for.eseen for her by God, that she must 

to him. It eautt)y t-h rough Christ, and therefore must be converted 
o - 1L may be interpreted as follows: synagogue, the beauty al- 

y menuoned has been foreseen for you, but you must attain it
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through me. For I said: I shall climb the palm tree, that is, the Cross, 

which 1s called a palm tree for victory. Or, literally (as the gloss 

ceems to suggest), the cross is called a palm tree because part of it 
was made from a palm tree. And I shall take hold of its fruit, that is, 

the fruit of the cross. And he explains what this fruit is, saying: may 
our breasts be like clusters of the vine, that is, may one fruit be that your 

breasts, that is, your teaching, may be clusters of the vine; and this, 
for the beauty that God has foreseen for the synagogue through 

the instruction or teaching. And may the fruit of the cross, through 
my climbing the cross, be fragrant. Hence follows: like the scent of 
apples, for good reputation in regard to behavior and the active life. 
And also for climbing the cross, may your mouth, that is, the sweet- 
ness of your contemplation, be like the best wine, for the abundance 

of its spiritual joy. This makes it perfectly clear that, through Christ’s 
climbing the cross, the synagogue must acquire beauty in relation 
to teaching, and the active and contemplative life. And because all 
the beauty foreseen for her bears some relation to those three, it 
justifies our previous conclusion that the synagogue has to achieve 
through Christ all the beauty that God has forescen for her. 

Worthy for my beloved to drink, and to savor with his lips and teeth. 

This describes the synagogue’s confession, in which it agrees that 

the aforesaid beauty has to be attained through Christ. It may be 

interpreted as follows: You, say, Lord Jesus Christ, that I can only 
reach such beauty through your passion and your climbing the cross. 
I acknowledge that the wine, that is, the passion through which I 
must obtain the things foretold, is worthy, that is, is right and proper 
for my beloved to drink. For the sufferings of no other would be suffi- 
cient to obtain such beauty for me, only your sufferings and the suf- 

fering of your members, insofar as their suffering proceeds from 

yours. He adds therefore that such a wine is worthy to be savored by his 

lsps and teeth, that is, by the lips and teeth of Christ, because through 
the suffering of the members of Christ the Church has gained much 

beauty. And this beauty is extended as far as the synagogue, when at 

the end of time it is converted to Christ. . 

That the passion of Christ may be called a drink is clear from Lhe 

words in Matthew 26:42: My Father, if this cup cannot pass unless [ drink 

it, your will be done. But it should be noted that Christ 1s said to have 

drunk the passion, but the members of Christ, namely, the teeth and 

lips, such as the apostles and other saints, savored Christ's passion. 

Also for the above reason they did not receive suffering to the s;mc 

extent as Christ, because in a way it was easier for Christt0 suffer than
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for the other saints. And so Christ is said to have drunk his Passion 
but the other saints are said to have savored it, as the gloss appears to 

suggest. 

I am my beloved’s; and he is mine (Sg 7:11). 

The conversion of the synagogue is described, and this part is 

divided into two: First, knowing the great beauty she is to obtaip 

through Christ, the synagogue turns toward him; secondly, she 

seeks support and help to do this, where she says: come, my beloved, 

But it should be noted that, for the interpretation of the text, it is 

necessary to explain the part from the words: What will you see in the 
Shulammite maiden, to the words: I said: shall climb, as concerning the 

beauty which God foresaw for the synagogue, and the passage fol- 

lowing this, as was said. But in explaining the words describing the 
beauty foreseen for the synagogue, whether that beauty ought to 
be explained in relation to anger and lust as was suggested, or in 
relation to all the members of the synagogue, making the eyes 
stand for preachers, the head for prelates, or in any other way, pro- 
viding the interpretation is based on the literal text, no harm is 
done. And what has been said of the exposition of this part s to be 
understood for the many expositions made earlier. We, however, 

in accordance with the scanty measure of intelligence divinely be- 
stowed on us, have made our commentary reasonably clear, and 
have tried to make some things suit the contexts of the text as a 
whole. But the text may be interpreted as follows: /, the synagogue, 
understand that I cannot achieve the beauty foreseen for me by 

God except through Christ, therefore I am my beloved’s, that is, | 
turn toward my beloved, and ask him to be mine.
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Come, my beloved, let us go out into the fields (Sg 7:12). 

After turning to Christ, the synagogue seeks his help and support. 
She does two things: first she seeks support, secondly she recognizes 
and acknowledges his incarnation, where she says: If only you were my 
brother. About the first she makes three points: first she seeks Christ’s 
support; secondly she specifies the support, where she says: let us see 
if the vine has budded, thirdly she shows the disposition of the Jews to 
receive such support, where she says: I shall give you my breasts. But in 
seeking Christ’s support, she does three things. First she asks Christ 
to help her in proportion to her need; secondly to help her con- 
stantly, where she says: let us stay in the vineyards, thirdly to help her 
carefully and eagerly, where she says: let us go early. It may be inter- 
preted as follows: it is through you, my beloved, that I must achieve 
my beauty. Therefore, as she says: come, my beloved, to my help; and let 
us go out into the field, that is, to the Jews, who are an untilled field. And 
she says that the Jews, still small in faith, can neither gain access to 
you nor rise to your level, so you must go out to them and come down 
to them and thus she seeks help in proportion to her need. 

Let us stay in the vineyards (Sg 7:13). 

She asks for such help constantly. But it may be ipterpreted as 

follows: It is not enough, my beloved, that we go outinto the fielq, 

that is, to the Jews themselves, helping them in proportion to th:}zllr 

need, but we must stay in the vineyards, that is, thc?jews who are the 

vineyards, and as it were rustic and thus uncultivated. Hence we 

must stay in the vineyards, helping them constantly. 
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Let us go early to the vineyards (Sg 7:13). 

She asks for such help to be given to her carefully and eagerly, 
Hence she says: let us go early, that is, at the right time. Let us not be 

lazy, but eagerly and carefully let us go early to the vineyards, that is, 1o 
the Jews, helping those who were your vineyard before, and stj| 
want to return to being your vineyard. 

And see if the vine has budded, or its blossom has opened, and if the 
pomegranates are in flower. 

She specifies the help and support she needs. As proof of this it 
should be noted that our goodness, as it relates to the present, ap- 
pears to consist of three things, namely, good thoughts which be- 
long to the intellect, good feelings which belong to the emotions, 

and works which belong to achievement. Goodness of thought, un- 
derstood by the blossom, depends on a good will; similarly good- 
ness of external acts. For the thoughts that a man has, however 
intelligent and intellective, lacking a right will, cannot please, and 
are blossoms that fail to open. In the same way external acts with- 
out a good will cannot prevail, but are useless fruit, and rightly so, 
for nothing is meritorious except as it proceeds from the will. But 
external acts are symbolized by pomegranates which contain many 
seeds. For what is inwardly perceived by the intellect is indicated 
outwardly by a diversity of works; sometimes what is uncom- 
pounded in the heart is multiplied in numerous ways in action and 

is explained. Therefore in specifying the help she needs from 

Christ she mentions three things: First she asks Christ to come to 
her help by moving the hearts of the Jews to think the right 
th.oughts. Therefore she says: to see, with the eye of mercy, that is, 
with you and I cooperating in many ways, if the vine has budded, that 
1s, if the intellect produces good thoughts. Secondly, she asks him 

to move their hearts to a right will. Therefore she adds: and see if 

tts blossom has opened, that is, if good feelings are produced through 
good works, which with your help must be so. Thirdly she asks 
Christ to move the Jews to good works outwardly. Therefore she 
says: an.<i see if the pomegranates are in flower, that is, the good works 
done with your help. But there is good authority for using blossom 
?nd fruit as symbols for good thoughts and good works, for fruit is 
h‘ig‘};;‘;g we are fed by good feelings, as it is said in Sirach 15:3: She 

good wo:rl’:su;th the bread of life and understanding, and likewise by 
» according to the psalm: Because you will eat the fruit of your labor, you will be blessed (Ps 128:2).
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Good thoughts are rightly tht; blossom which precedes the fruit 
of good feelings and works. Again these th.ree can be compared to 

2 reward: and so, since all the above-mentioned, that is, thoughts, 
feelings, and actions, come first, tbey can be called the blossom of 
the reward, which is called the fruit, as in the psalm: Since he grants 

sleeb to those he loved; this is the inheritance of the Lord: children, the re- 
ward of the frut of the womb (Ps 127:2-3). 

It is clear, however, that works can individually be called blos- 
soms; for as they, first appear on the tree with fragrance, they are 
blossoms. But the odor of a good reputation for the edification of 

others a man has from the goodness of his works, not of his 
thoughts or feelings, which make no outward appearance. Rightly, 

then, the flowers of the pomegranate stand for good works, which 
must show successive growth or increase, like the flowering pome- 
granates; for some will be at the preparatory stage or new-born, 
some in fullswing or in flower. 

I shall give you my breasts. 

After seeking Christ’s help, and in describing the help the Jews 
need in particular, that is, for thinking, willing, and acting prop- 

erly, she shows here that the Jews are disposed to receive such help. 
And she makes three points to correspond with the threefold help 
required. First she shows them well disposed with regard to the 
intellect; secondly with regard to the emotions, where she says: the 

mandrakes, thirdly with regard to external works, where she says: all 
choice fruits. It may be interpreted as follows: therefore I ask you, my 
beloved, to come into my vineyard, for there I will give you my breasts, 
that is, my Jews, meaning my dearest ones, because of a pqstora] 

relationship, who are called breasts because of their disposition to 
receive the milk of your learning. For just as breasts are Properly 
the receptacle of milk, so because of the disposition of thtf: lngelle.(:t, 

they will properly be the receptacle of your teaching, w?nch 1s.m1.lk 
for its whiteness and nutritive value, when no error is mixed with it. 

The mandrakes give out their fragrance at our door (Sg 7:14). 

She shows them to be well disposed with regard to the emc:jtions 

or will. Hence it is interpreted as follows: Not only, my beloved, are 

th i ‘ :htellect, but also with re- 
e Jews well disposed with regard to the inte Jews, give out thei 

gard to the emotions. For the mandrakes, that is, the e 
thflgTance because of the goodness of their desires ?:mde ‘gg((jh;{):s altu:z; 
o g . . 3 I i ag I allc ’ their emotions. They give out, I Sa)”l‘fl(; fl:h ey wish to be converted 

, that is, in their approach to us.
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and to enter us, you principally, and me, the Church, in copg 
quence, insofar as the gifts of grace or the sacraments are to be . 

rived from you, and passed on to them through me as through thej; 
mother. 

It should be noted that the mandrake is a plant, whose root b 
members like those of a human being, but no head. Hence it sym. 
bolizes the Jews, because now they are without a head; but in the 
end they too will express a desire for the preaching and fragrance 
of the Church, so as to be joined to Christ the head. 

All choice fruits, new and old, I have stored up for you, my beloved (Sg 7:14). 

She shows that the Jews are well disposed with regard to the 
goodness of external works. Hence she says: my beloved, I have stored 
up for you, that is, have trusted to your providence, all choice fruits, 
new, that is, when they had to be gathered and how preserved. 
Hence she also adds: and old, as if to say, only the providence of 
your grace knows when the Jews must be gathered and how pre- 
served, who by the gift of your grace will be gathered as choice 
fruits, new and old. For according to the examples and first wit- 
nesses of the New and Old Testament, they will be busy with good 
works.
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Who wrll give you to me as my brother, sucking the breasts of my 
mother? (Sg 8:1). 

Here she recognizes and acknowledges Christ’s incarnation. 
She makes four points. First, showing her confidence in Christ be- 
cause of his incarnation, she asks him to allow her to receive his 

true teaching. Secondly she asks if she may taste his delightful 
sweetness, where she says: so that I may find you. Thirdly she seeks to 
avoid the disgrace she had endured in former times because of her 
blindness, where she says: and now no one may despise me. Fourthly 
she desires to keep hold of Christ for the benefit of her children, 
where she says: I shall take hold of you. It may be interpreted as fol- 

lows: As you have become my brother through teaching me, there- 

fore who will give you to me as my brother, sucking the breasts of my mother? 
— that is, explaining the law to me, and holy scripture, which is as 
it were my mother. For one who sucks milk concealed in the bregst 

draws it out. Christ did this, by drawing out into the open the milk 
and sweetness concealed in the divine law, as we are told in the last 
chapter of Luke (24:27): Beginning with Moses and all {he prophets, he 

explained to them what was said about himself in all the scriptures. There- 
fore to have Christ sucking the breasts of the law means to have him 

as teacher and master of the law. But it should be noted that al- 

though we can all call Christ our brother because he assumed }llxu- 

manity, yet the synagogue in particular can call him brother 

because he was born of a Jew. 
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So that I may find you alone outside and kiss you. 

The synagogue asks to taste the delight of Christ. It may be iy, 
terpreted as follows: Lord Jesus Christ, not only do I seek you as 

sucking the breasts of my mother, in other words, teaching me, by 

I seek to find you outside, that is, not enclosed in the law nor cop. 

cealed in the bosom of the father, but outside in human nature, 
according to which you are my brother. And so through knowing 
and loving you, I may kiss you, through receiving delight and sweet. 
ness from you. 

And now no one will despise me. 

She seeks to avoid the disgrace she endured in the past for her 
blindness. Hence she says: And now no one will despise me, as if to say, 
up to now I have been despised as if I was blind, because I did not 
know you, my redeemer; but now that I recognize you, I ask no one 
to despise me, in reproach for my former blindness. 

I shall take hold of you and bring you into my mother’s house and 
into the bedchamber of her who bore me. 

She shows that she wishes to keep hold of Christ for the benefit 
of her children. But this part is divided into four. First the syna- 
gogue announces the benefit as such. Secondly it reveals what kind 
of benefit it is, where she says: there you will teach me. Thirdly, 
because it seemed from this that the synagoguc had undertaken 
the care of the children, she explains what kind of care is to be 
used, where she says: his left arm under my head. Fourthly and lastly 
Christ’s words are quoted, in approval of such an cxplanation, 
where he says: I adjure you, daughters. 

It may be interpreted as follows: Not only, my beloved, do I wish 
to have you outside to kiss you, receiving your sweetness: but also 
want to have you for the benefit of my children. Hence I ask you to 
allo“f me to take hold of you and thus bring you into my mother’s houst, 
that is, into the hearts of those who know more about the law, the 
law that I regard as a mother, whose commands I must keep as 
those of a mother-. And also I shall bring you into the bedchamber of her 
wézo bore me, that is, into the hearts of the children who know less 
; out the law., which I regard as my mother, and her who bore me. 
w?]l‘() z;] house is larger than a bedroom. Hence the hearts of those 
o th:V}t;:O'a;lrsnore abundant and more perfect knowledge of the li}W 

¢ of the law, or of the mother of the synagogue, while
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those who know less about the law are the bedchamber of the law, 
or of her who bore the synagogue. There is also another possible 

way of interpreting it: that those who know more about the law are 

the bedchamber, for they are experts in deciphering the law and 
its obscurities, while the house represents those who know less 
about the law, that is, who know only what is obvious and anyone 
can easily understand. However, this is quite irrelevant, as the basic 

interpretation remains the same. 

There you will teach me; and I shall give you a cup of spiced wine 
and the juice of my pomegranates. 

She shows what kind of benefit there would be for the children, 
if Christ was brought into their hearts. And she mentions three in 
particular: the illumination of the intellect, the kindling of the 

emotions, good works, or increased effect. The illumination of the 

intellect is suggested in the words: there you will teach me, if 1 bring 
you into the hearts of my children by illuminating their intellect, 
because otherwise they could not be taught. For what is done for 
her children, like a good mother the synagogue regards as done for 
herself, and therefore she says: there you will teach me. Then she sug- 

gests the kindling of emotion in the words: And I shall give you a cup 
of spiced wine, that is, after such enlightenment of the intellect, the 

not ungrateful children will give you a cup, that is kindled affection 
and desire, of spiced wine, that is full of abundant spiritual joy, or the 
sweetness of grace and the delight of contemplation. She suggests 

good works, in the words: and the juice of my pomegranates, that is, 
external works, which are called juice, because just as such juice is 

squeezed out of pomegranate seeds, so are external good works 

from a pure heart and perfect love. And the heart can be called a 
pomegranate because it contains the affections like small seeds 
reddened and adorned by love. This I shall give you, Christ, as a 
Pleasing gift. These, therefore, are the benefits for Wth}:l I dC.SlI‘C 
you, Christ, to come into the hearts of my children, thatis, to.lllu- 

minate their intellect, kindle their emotions, and increase their ef- 

fectiveness. 

His left arm will be under my head, and his right arm will embrace me. 
ist for the 

For because the synagogue had sought to hold Christ { 

benefit of her children, she seemed to be caring for her chllcliren. 

Here she explains how this care is to be understood. Her exl}: arx::z}zl- 

tion runs as follows: that the synagogue, Of Church fortcattlend 

leader, who can be understood by the foregoing, must firs
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to himself through the contemplative life and then to his subjects 

through the active life. Therefore the synagogue, the Church ¢ 

the church leader says: his left arm, that is, Christ’s left arm, b 
which is understood the active life, will be under my head, that is, 3 

secondary concern, and his right arm, that is, the contemplative life, 

through which I attend to myself, will embrace me, that is, will be oyer 
me and cover me, because first I shall attend to myself, afterward 1, 
you. 

I adjure you, daughters of Jerusalem, not to wake and not to distur 
my love until she s ready. 

Christ confirms what the synagogue had made clear, saying: 

daughters of Jerusalem, I adjure you, 1 beseech you, not to wake from 
rest, and not to disturb my love, that is, the synagogue our mother, 
who is my beloved, from the sleep of contemplation, because she 
has converted to me, until she is ready, since she must first attend to 

herself, afterward to you. 

Who is she coming up from the desert, full of delight, leaning upon 
her beloved? 

There follows the final part of the treatise on her conversion, 
and it ends in praise of her. She is commended in four ways, first 
for her ascent, because to ascend to God is praiseworthy and even 
wonderful. Therefore it says in admiration: who is she coming up? 
Secondly, she is commended for the place of her ascent, in the 
words: from the desert, that is, from the thorns of tribulation and the 

thistles of affliction. For in the early Church there was great tribu- 
lation and persecution, and there will be greater in the end. There- 
forc; though it has praised the Church of the present day, it has not 
praised it as it coming up from the desert or through the desert, 
but as the rising dawn. Thirdly the Church is commended in her 

final stage for her adornment, in the words: full of delights, that is 
adom.ed with good desires and good works, as the gloss seems 10 
explain. Fourthly and finally she is commended for the manner of 
her ascent, in the words: leaning on her beloved, that is on Christ, by 
Whose power she ascends. For that very reason the Church herself 
is worthy of commendation, for it is a great honor to follow one’s 
iJi;\do(fSlr 24:27) but a greater one to lean on him, because it is 2 

Breater love, as it is said of Saint John, the evangelist, that he reclined on the breast of the Lord (J nJ13:2,5). i
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Under the apple tree I raised you up. There your mother was cor- 
rupted, there she who bore you was violated (Sg 8:15). 

Earlier a description was given of the conversion of the syna- 
gogue. In this part the Church is invited to take care of and help 
the synagogue now converted. This part is divided into three: first 
Christ reminds the Church of the kindness and help he has given 
her; secondly in repayment for this he asks for her perpetual love, 
where he says: place me like a seal; thirdly, for the very love which 
the Church is bound to have for Christ, he invites her to help the 
synagogue, where it is said: we have a little sister. 

Christ therefore reminds the Church of the Gentiles of the gift 
he has bestowed on her, saying under the apple tree, that is, unde.r the 

cross, which is called arbor malus (apple tree or evil tree), either 
because it was there literally for evil, or because the tree of the cross 

was fruitful, like an apple tree. Under the cross, thf:n, or under 

such a tree, I raised you up. For the Church of the G'enules.was dead, 
but by accepting the gift of the cross, it came to life again. But he 
tells how he raised the Church of the Gentiles up, saying there, that 
is, under the apple tree, or under the cross, your mother was corrupted, 
that is, by idolatry, which you followed like a mother, and which 
made you blind; there she who bore you was violated, that 1s, you ac- 
cepted your wickedness, which you copied as if you got it from your 
mother, and so your affections became pen'erted- 

Place me like a seal on your heant, like a seal on your arm (Sg 8:6). 

ints: first he begs 
He asks for perpetual love, and makes two points: | 

for the aforemeeltigned love; secondly he produces varous rcasons 
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for doing so, where he says: For love 1s strong. It may be Interpreted 

as follows: You, Church of the Gentiles, have been raised up by me 

through the passion of the cross: for by such suffering I haye re- 

moved the error of idolatry from your intellect, and wickedneg 
from your affections. Therefore since I have bestowed such grey 
good on you, place me like a seal on your heart, by loving me forever, 
doing nothing against my wishes, and you must do nothing to dis- 

please me. So what we must understand by the seal on the heart js 
the love stamped on it, by which the soul becomes one with God, 
cleaving inseparably to him, and, by the seal on the arm, externa] 
good works, because the arm is outside. 

For love is as strong as death; jealousy as cruel as hell. 

He gives various reasons for what he had said. As proof of this it 
should be noted that one reason for which we owe God perpetual 
love is inferred from the benefits bestowed on us. And he touched 
on this earlier, in saying: Under the apple tree I raised you up. Another 
reason is inferred from love itself. For since God loves us, it is right 
that we should love him. But Christ’s love for us has four condi- 
tions, which four reasons can be inferred for which we owe him 
perpetual love. The first reason is inferred from the immensity of 
his love. The second from the advantage of his love, where he says: 
its lamps. The third from the strength or stability of his love, where 
he says: many waters cannot quench love. The fourth from the value of 

his love, where he says: if a man gave. The first reason runs as fol- 
lows: Everyone owes perpetual love to one who loves him immea- 
surably and to the last degree; but, Church, I, Christ, love you 
beyond measure, so to show your gratitude, you owe me perpetual 
!ovc. For this reason only one condition is assumed, that is, Christ’s 

immense love for the Church. Hence the text is interpreted as fol- 

lows: Church, it is right that you should place me like a seal on your 

hea.rt and your arm, so as to love me perpetually, and not work 
against me; for the love that I have for you is and has been surpass- 
ing and boundless. It is as strong as death, and was literally so great 
that death separated soul from body when I chose to die for love of 
you, so t.hat you should live. Also jealousy, that is, the violation of 
love, which I felt for you, was as cruel as hell, because the pains that 
L;:ltgu(:rsd]gor love of you were like the pains of hell. For no pai{I on 

1:12: allu compare with mine, as in the words of Lamentations 
15 @ you who pass by, come and see if there is any sorrow like mine.



Lecture 19 169 

Its lamps are lamps of fire and flames. 

It induces a second reason, which runs as follows: everyone owes 

erpetual love to him from which love he gains great benefit. You, 

Church, have gained great benefit from the love which I have had 

and have for you; therefore, etc. For this reason only one condition 

is assumed. It may be interpreted as follows: I am right to say that 
ou must love me perpetually, for its lamps, that is, the lamps of 

love, which I have and have had, are understand lamps of great 
advantage; for they are lamps of the fire that purified your intellect 
and kindled your affections toward all good. They are lamps of 
flames insofar as they have illuminated your intellect toward all es- 
sential truth, for from Christ’s love for us we gain the perfection of 
intellect and emotion, than which nothing is more useful to us in 
this life. 

Many waters cannot quench love, nor rivers sweep it away (Sg 8:7). 

For this he addresses a third reason, which runs as follows: Ev- 

eryone owes perpetual love to one who loves him perpetually and 
constantly. I, Church, have loved you perpetually and constantly; 
therefore, etc. For this reason only one condition is assumed. The 

text may be interpreted as follows: Church, by rights you ought to 
love me perpetually, because I have loved you perpetually and con- 
stantly. This is clear because many waters, that is, many troubles, 
numerous in quantity and disastrous in magnitude, cannot quench 

love, nor nvers, swiftly flowing, sweep it away, that is, the love with 

which I have loved and love you. 

If a man gives away the whole wealth of his house for love, he will 
despise it as nothing. 

For this he assumes a fourth reason, which runs as follows: Ev- 

eryone owes perpetual love to one who loves him with a dear and 

previous love. Such is the love, Church, with which I have loved 

you; therefore, etc. For this reason only one condigon is assumed. 

The text may be interpreted as follows: Church, by rights you ought 

to love me perpetually for I have loved you with a love very dearand 

Precious. For my love is so precious that if a man gives alay the whole 

wealth of his house for the lovewhich I had and have for you, it car;xot 
be made to equal the price of that love by its weight on the sc e:i 

On the contrary, if he thinks it over, he will despise it as nothing, an
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assess his wealth in respect of my love, to which nothing earthly cap, 
be compared since it surpasses it beyond comparison. 

We have a little sister who has no breasts. What shall we do for oy, 
sister on the day when she has to be spoken to? (Sg 8:8). 

For the love that the Church must have for Christ, Christ invites 

her to help the synagogue now converted. But it should be noteg 
that, not without cause, Christ gave so many reasons to show that 
the Church must love him greatly. For if out of such love Chris 
means to persuade the Church for love of himself to come to the 
aid of the converted synagogue at the end of time, because at that 
time there will be a great persecution, it was not superfluous to give 

the aforesaid reasons. But this part is divided into three: first, there 
is Christ’s invitation; secondly is added the specific nature of the 
said invitation, where he says: if she is a wall, thirdly the Church’s 
answer, where she says: I am a wall. His invitation, then, implies the 

following argument: Whoever loves someone very much must, for 
love of him, come to the aid of all who have an affinity and connec- 
tion with him; but you, Church, owe me great love, as has been 
shown; therefore you must support the synagogue which matters to 
me and is connected to me, for she is my sister. And the greater her 
need the more energetic must be your support. And so it will be for 
the synagogue at the end of time, for he says: we have a sister, by my 
carnal affinity, by your spiritual affinity, for she is to be gathered 
into the fold for the same grace. 

And so you must be moved by affection, because she is con- 
nected to me and is to be connected to you. You must also be 
moved to this by her need, because she is little, recently converted, 
and so needs confirmation. And breasts, that is, teachers, she has nol 

of hef own, nor can have except her own, and therefore she needs 
your m.struction for you to nourish her with the milk of doctrine. 
Accepting this invitation to help the synagogue, the Church asked 
to be tau.ght by her bridegroom and master, saying: What shall we do 
Jor our sister on the day when she has to be spoken lo, to censure her 
error? — as if asking what help she needed. 

go she is a wall, let us build bulwarks of silver on it. But if she is 
o7, let us frame it with panels of cedar (Sg 8:9). 
Christ replies to the 

be.given to the synago 
as1n a natural beinga 
N its acquired form, 

question, and specifies what help ought to 
gue. As proof of this it should be noted that, 
t}}mg first receives that by which it can subsist 

this being the first thing it is capable of doing
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from its begetting, and later receives the power to produce a being 
like itself in form which itis unable to do before reaching maturity, 

since each single thing reaches maturity when it is to beget its like- 
ness (Physics 7, 18), so in a spiritual being, man first receives the 
power to stand up as a gift imbued in him from heaven, and then 

he is called a wall, because he has the power to stand up, not to 

move others; and later when he has reached maturity in that gift, 

he receives the power to lead others to Christ, and then he is called 

a door because he is able to introduce others to Christ. 
In view of this, the text may be interpreted as follows. You, 

Church, ask me and want me to teach you what help ought to be 

given to the synagogue. This I say specifically, that if she is a wall, 
that is, not yet mature in spiritual being, because she has no power 
to introduce others to me, but only to stand, then so that she may 
persevere more firmly and more constantly, let us build, I princi- 
pally, with you as my subordinate cooperating with me, on it, that 
is, on the said wall, bulwarks of silver. These stand for the firm and 
shining sayings of scripture, as silver is firm and shining, by which 
hearts are strengthened in faith and love, as is said in that passage 
of the psalms: Strengthen me with your words. Through these we avoid 
the temptations of heretics and demons. But if, that is, if she is not 
a wall but a door, that is, if the synagogue has already reached such 

perfection that others can be introduced to me through here, lef us 
frame it with panels of cedar, that is, let us so adorn her with texts and 

examples of the saints that, by the loveliness of her company and 
the good odor of her reputation, others may more easily be in- 
duced to come to me through such a door. 

I'am a wall, and my breasts are like towers (Sg 8:10). 

The Church'’s response is given, and this part is divided into 

two. First in her reply the Church indicates that she is ready and 
willing to help the synagoguc; secondly, as a result of this, the syna- 

gogue becomes eager for the Church'’s love and acknowled.ges her 

to be derived from Christ, and that the Church is her. guardian and 

protector, where she says: then I became. It may be mterpreted.as 

follows: I, the Church, have been invited by you, Lord Jesus Chnist, 

to help the synagogue, whether it is a wall or a door. And I say that 

for love of you I am prepared to help the synagogue, not only-mso; 

far as she is a door, that is, insofar as she has rethed maturity o 

being, because this would be no great but a mflmg. matter; or 

rather, as she is a wall, that is, has not yet reached mat}lflty O‘ffbelll)]gi 

I'am prepared not only to build bulwarks of silver of divine giits, bu
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also to make myself a wall for her confirmation, as it is writtep in 9 
Corinthians 12:15: I myself shall spend and spend myself to the limj for 

your sakes. This, then, is what the Church says: /want to be 3 wall to 

strengthen the synagogue, that is, to give myself; and therefore 
breasts, that is, my teaching, will be like towers, because through qj] 
the devotion I give to it the teaching will be manifestly clearer 
more exalted and more efficacious as a defense. 

Then I became in his presence like one finding peace. There was a vineyar ng Lo the peacemaker, in that which holds the peoples (Sg 8:10) 
The synagogue, seeing the Church'’s love for her, because for 

love of God she was prepared to give herself for her confirmation, 
becomes eager to love the Church. She who before used to call the 

Church adulterous, degraded and alienated from God, acknowl- 

edges now that she is the true bride of Christ, derived from him 
and preserved by him. So this part is divided into two: for first there 
is the synagogue’s confession concerning the Church; secondly, in 

case the synagogue’s confession seems inadequate, there is Christ’s 
supplement, where he says: my vineyard. The first is divided into 
two: first the synagogue acknowledges the Church’s derivation 
from Christ; secondly she acknowledges that the Church is pro- 
tected and preserved by Christ, where she says: ke has let it out. 

The first part may be interpreted as follows: I, the synagogue, 
out of my hatred for you, formerly neither recognized nor consid- 
ered him to be the true God, in the blindness of my understanding. 
Therefore I hated the Church too, and did not believe her to be 
the true vineyard of Christ. But then I became in his presence, that is, 
Christ's, like one, expressive words, spoken with certainty, finding 

peace through the illumination of faith and the remission of sins. | 

am correcting my error and my sin and acknowledging the Church 
to be the true spouse of Christ, for love of whom she is ready to do 
everything she can to enable me to obtain the salvation that is to be 
forever in Christ. Hence with mouth and heart I truly acknowledge 
her to be the true bride of Christ. And there was a vineyard belonging 
to the Peacmaker, that is, to Christ, who brought peace to the world, 
in that.whzch (understand: faith) holds the peoples, that is, in the 
Cathohc_ faith, which is the same because universal, that is, of many 
}t)}tltop_les. Itoshould also be noted that she does not say in that faith, 

an?;t(;g;i::lcgtthe peoples hold, but which holds the peoples, for 
ok kin%l fpossesscs us more than we possess it, insofar as gifts 
will. Ol respect of good works are (far above) our own free
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He has let it out to guardians; a man brings for its fruit a thousand 

silver coins (Sg 8:11). 

She shows that the Church is protected and maintained by 

Christ, saying: I was right to say that the Church was a vineyard 

belonging to Christ himself. For Christ has let it out to guardians, that 
is, to the angels, apostles, and clergy, one of whom a man (vir), that 

is of vigor (vires), working in that vineyard, with a heart full of faith 
brings to Christ himself a thousand silver coins, that s, he gives Christ 
all the income from its fruit, whether temporal or spiritual. 

My vineyard is in my own hands. You have a thousand peacemakers; and 
there are two hundred for the guardians of its fruit (Sg 8:12). 

Because the foregoing confession might be wrongly understood 
by some, in this part Christ supplements the synagogue’s confession. 
And concerning this, he makes two points: first he supplements the 
said confession; secondly, because of the synagogue’s love for the 
Church, he invites the Church to support the synagogue, where he 
says: you who dwell in the gardens. In two ways however, someone might 
think that desertion was implied in the synagogue’s aforementioned 
confession. First, in the assignment to tenure; because she had said 

that Christ has let it out to guardians, someone might think that 
Christ had deserted it. To prevent this, Christ supplies: My vineyard is 
in my own hands, as if to say, I let out my Church to be guarded by 
others in this way, because I myself was also in direct charge of it, 
since I am the true God who maintains all things without intermedi- 
ary. Secondly, in the assignment of the fruit, because she had said: a 
man brings for its fruit a thousand silver coins. Since, in the Church, by 
the name “men” the active members may be understood, anyone 
might think from this that only those active in the Church bore fruit. 
Therefore the Lord supplements this confession, showing that the 
contemplatives in the Church also bear fruit. And so he adds: 

Church, your peacemakers, that is, contemplatives, who are called pa- 

cific because they are secluded from the disturbanccf of _worldly af- 

fairs, there are (I say) a thousandsuch as these, that is, yielding perfect 

fruit. 
It was said above that a man brings for its fruil a thousand f:lver 

coins, and the peacemakers are a thousand, that is, the contemplatives, 
perfect in number and fruitfulness. Since for the perfect life it is 

essential to have not only the contemplative but also the active life 

for the care of others, nevertheless there is greater merit In cond- 

templation than in action. And so after it says: you have a thousan
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peacemakers, it adds: and two hundred who guard the fruit, that is, the 

merits of the Church. Here a large number is doubled, namely, 

hundred, which even doubled fails to reach the ultimate limit of 
the numbers, which is a thousand. For even though the contempla- 
tive life is of greater merit, nevertheless the active combined wi, 
the contemplative is meritorious in a greater number of ways, 
Hence above the words: two hundred, etc. the interlinear gloss says: 
“He merits a double reward who both looks after himself and cop- 
verts others.” 

You who dwell in the gardens, my friends are listening; let me hear 
your voice (Sg 8:13). 

Christ invites the Church to come to the aid of the synagogue, 
because the synagogue loves her. In this there are two stages: first 
there is his invitation; secondly the Church’s response, where she 
says: Come away, my beloved. It may be interprcted as follows: Up to 
now | have been persuading you, Church, to come to the aid of the 
synagogue for love of me. Therefore since the synagogue herself 
clearly loves you, for she has confessed that you, the Church, are 
my true bride and my vineyard, such a friendship, which has been 
formed with you through me, by a single confession, love and faith, 
ought to move you to come to her aid. And this is what he says: You, 
Church, who dwell in the gardens in spiritual delight, my friends, that 

is, the Jews, who have now become your friends for being my faith- 
ful one, are listening, that is, are ready and waiting for you, to hear 

and be taught by you. They show their desire, their heart’s wish, 

saying: Church, let me, the synagogue, united to you by faith and 
love, hear your voice, that is, through preaching. This can also be 
taken as the words of Christ, inviting the Church to teach the syna- 
gogue. And he says: let me hear your voice, because he considers 
that what is done for others for his sake is done for himself. 

Flee, my beloved, and be like the roe or a young stag on the spice-bear- ing mountains (Sg 8:14). 

This is the Church’s reply, : : which is that, like a good bride, she 
wishes for a time to be separa 
love, but from hi te from Christ, not from his faith or 
Com,em . flS sweetness, that is, to cease from the sweetness of 

verted fnd thn o}rla ume, so that, now that the Jews have been con- 

instructin thus 1ave become brothers, she can apply herself to 

loved thatg is vor "Em9rals and doctrine. So she says: You, my be 

tains’ for th ’ 1{09’ hrist, Wh.O dwell on the spice-bearing moun- 
l ’ ¢ height of devotion and the repute of good behavior
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and holy works, flee, that is, take away the sweetness of contempla- 

tion from me, to give me more time for teaching and training the 

ews. All the same I do not wish this to be forever, but only for a 

time. So she says: and be like the roe, observing my defects; and since 

you are essential to me for contemplation, be also like a young stag, 

50 as to return to me swiftly through contemplation, and imbue me 

with delightful contemplation. And may Christ think us worthy to 

have such an experience in this present life through our status as 

wayfarers, and in the future life through the clear vision of under- 

standing, Christ, who with the Father and the Holy Spirit lives and 

reigns forever. Amen.



The Ak of Vhoah 
Noah’s ark signifies redemption in Christ 

On the creedal formula that Christ is “one person in two na- 
tures,” which we firmly believe in the Catholic faith, the gloss says: 

“This was prefigured in the ark of Noah, where the redemption of 
the saints was accomplished through two natures, according to 
opinion and truth.” But since this gloss is obscure, I have sought 
how to understand it, and have concluded that the words should 

be construed in this way: This (that is, how there is a double nature 
in Christ) was prefigured in the ark of Noah, where (that is, in 

which ark or by which ark) the redemption of the saints was accom- 
plished through two natures, according to opinion and truth (that 
is, as far as figure and reality; the former is figurative rather than an 
expression of literal truth, and thus can be called an opinion, 
something inferred and related to the truth). Three things, then, 

shall be discussed: first, how there is a double nature in Christ and 

how this was prefigured in the ark of Noah; second, how the re- 

demption of the saints was accomplished through two natures in 
the ark according to truth; and third, how this was accomplished 

according to opinion or figuratively. 

Multiplicity of natures 

In the first place it must be known that Chn'stts nature can t;e 

understood in two ways, either simply or wi.th quahficanolg. (?"_“l-? y 

speaking, there was a double nature in Christ because bo 1:1£1ty 

and humanity were in him. Butin a qualified sense, or spet r!;% 

from the perspective of his humanity, there were various l:l'a u I 

within him, or each nature was assumed differently in him. In 

179
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Christ were reason and emotion: superior and inferior reason, and 
irascible and concupiscible appetites. 

We also observe that in Noah's ark existed a variety and divemity 
of four natures. First was the nature of birds and animals. The Na- 

ture of animals was also multiple, namely rational and sensible, 

since there were humans and beasts in the ark. The rational natyre 
was further divided into male and female. The sensible nature was 
also distinguished into wild and tame, since there were wild ang 
tame animals in the ark. 

We may apply and fit these four natures to the natures of Christ 
and say that avian nature, which is heavenly, signifies his divinity, 
while animal nature, which is earthly, signifies his humanity. The 
rational nature signifies his reason and the sensible nature his emo- 

tion. Masculine nature signifies his superior reason, feminine na- 
ture his inferior reason, for between supenior and inferior reason 
there is a certain joining, as between male and female, according 

to Augustine in his book The Trinity. Wild nature signifies his iras- 
cible appetite and tame nature his concupiscible appetite. Thusall 
the differences of animal nature residing in the ark may be linked 
with the variety of Christ’s nature according to this correspon- 
dence. It is well said, then, that this (that is, how there is a double 

nature in Christ) was prefigured in the ark of Noah. 

Literal correspondence 

With this first matter discussed, namely how the double nature 
in Christ was prefigured in the ark of Noah, we now wish to address 

the second matter, namely how the redemption of the saints was 
accomplished through two natures in the ark according to truth. 

This can be approached in four ways: first in terms of the persons 
dwelling within Noah's ark; second in terms of those who descend- 
ed from them; third in terms of Christ, who assumed flesh from 

::eir sl:OCk; and fourth in terms of the other creatures dwelling in 
e ark. 

~ As to the first it must be 
ing within Noah's ark, the 
truly through two natures, 

said that in terms of the persons dwell- 

redemption of the saints in the ark was 

thi ; . that is, through male and female. And 
15 was a liberation of saints in truth because both natures were 

truly h,bemmd by the ark. Thus it is written in Genesis 6:9 that Noah 

&tsra].ust and perfect man in his generation. Concerning Noah himself 

Othcerslsag (v)vdl(lml?(: that he was just when he entered the ark. But the 
ruly hatd ell, both male and female, during their time in the ark, 

y held themselves pure and holy. When it records that Noah
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entered and his sons, his wife and his sons’ wives (Gn 7:7), the gloss says 
it was rightly commemorated that the males entered, followed by 

the females, because the time of marital embracing had not yet 
come. It should be understood, then, that they were obligated to 
hold themselves clean and holy within the ark. Thus the four men 

and four women in the ark were redeemed and liberated through 

the ark according to truth. And because they conducted them- 
selves in this way, it is well said that the redemption of the saints, 
the liberation through the ark according to truth, was accom- 
plishcd through two natures. 

This is understood secondly in terms of those who descended 
from them. Since the whole human race, in which are many saints 

and elect, was multiplied from the few of Noah's family, the state- 

ment that redemption was accomplished in two natures is not at all 
figurative, but literal. In other words, salvation was accomplished 
through the ark in truth, because truly many of both natures, male 
and female, have been saved who descended from those in Noah's 

ark. 

This can be confirmed thirdly concerning Christ, who assumed 
flesh from the stock of those within the ark. Since the entire human 

race was multiplied from those individuals, in literal truth the Son 
of God, who entered the Virgin after the flood, assumed his flesh 

from the stock of those in the ark. Through the two natures shel- 

tered in the ark, the redemption of the saints was accomplished, 
for the human race was multiplied from the male and female na- 
ture kept in the ark, and from it the Son of God was incarnate, 
through whom was accomplished the redemption of the saints. 

This is shown fourthly by considering the animals that were in 
the ark. Scripture records no eating of animal flesh before the 

flood, but only afterward. Thus many bodies of the saints were 
formed from food taken from the flesh of animals that were 1n the 

ark, or of other animals descending from them. Materially at least 

those animals served in forming the bodies of the elect who were 

saved and redeemed. 

Figurative corvespondence 
how redemption was 

Having seen, in the foregoing exposition, h . 
accomplighcd through the u%o ngturcr:o:xisting in the ark 'ac.cord&lng 

to truth, it remains to show how this was so according to Op;:ll:i)r'l’ that is figuratively. Since the salvation of the just was accomP'(‘js ¢ dl:inc: 
ark, because Noah and many other just people were saWk’ at;:c loss the salvation of the just was also prefigured by the ark, g
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makes a comparison in truth and in opinion or figure. The salvatigy, 
of many was accomplished in Noah's ark, the redemption of the 
saints who took their being through the double nature within (he 
ark. 

We may take up again the four natures that we related to Chrig, 
showing how the diversity of natures dwelling in the ark signified 

the diversity of natures in Christ, through whom the redemption of 
the saints was accomplished. Furthermore, if we wish, we can de- 

scribe the four things by which the redemption of the saints is des- 

ignated: first from the size of the ark, second from its form, third 
from its structure, and fourth from its matenal. 

The first is evident since the size or length of the ark was 300 
cubits, its width 50 cubits, and its height 30 cubits. Concemning 
these dimensions, Augustine says in Book XV of his City of God that 

it corresponds to the measurements of the human body, for the ark 
was six times as long as wide and ten times as long as thick, which 
is the proper proportion of the human body. That the ark’s size 
followed the proportion of the human body signifies that the Son 
of God would come in humanity, by which the redemption of the 
saints was accomplished, as Augustine indicates in the same place. 

This is clear secondly from the ark’s form, for the ark was large 

at the bottom and narrow at the top; it was finished with one cubit 

at the top according to Genesis 6:16: You shall finish its height in a 
cubit. This well designates the present Church in which is salvation 
and the redemption of the saints. The Church is surely the large 
part below while the upper part s finished in a narrow space of one 
cubit, that is, in the one man, Christ. Hence the gloss says in the 
same place that the ark was wide below where the beasts were, but 
narrow above where the people resided, because the Church opens 
out into a wider hold where it sustains bestial men, while the space 
that holds rational men comes down to a point. For the holier in 

the Church are fewer, and this holds true until reaching the one 
\(v:ll:o. is at its height, who alone is without corruption: the holy Son, 

rist. 

This is evident in the third place from the ark's structure: there 
were upper rooms in the ark and third stories, that is, chambers with 
two and three compartments, as other passages suggest. And the 
_glos§ says there was also a door in the side. Augustine treats this sub- 
J&Cl lnt}?'OOk XV of The City of God, chapter 26, and teaches that all 
thzchh mfis. must be understood in such a way that the ark signifies 
e ot Jurc : Itwas two-chambered because the Church contains con- 
e ews and Greeks, or Jews and Gentiles. It was three-chambered  Decause all of humankind was multiplied from the three sons of
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Noah; and out of this human race many were converted to the faith, 
from whom the Church is made. The door in its side signifies the 

opening in Christ’s side (as Augustine affirms there), out of which 
flowed the sacraments of the Church, whence is the entrance into 

the Church. Since the redemption of the saints must be through 

Christ and the Church, that structure of the ark signifies the redemp- 

tion of the saints. 
This is shown in the fourth place from its material, which was 

from smoothed, that is, squared, planks, and glued together with 
pitch. In the squared planks of wood the gloss understands the con- 
stancy of the saints, because a squared plank stands firm on every 
side. By glue is understood the bond of love that perfectly unites and 

glues together the saints. Through constancy and love we become 
partakers of redemption. Thus the material of the ark, smoothed 
and glued together in this way, signifies the redemption of the saints. 

The ark having two natures, then, is understood as the redemp- 
tion of the saints according to literal truth, as was argued, and also 
according to opinion, that is, figuratively, as is now manifest. And 
this suffices for the proposed question.



jlw :Z>iuine jn/&ence n f/te KéddeJ 

Chapter One 

In which it is shown in five ways that God, not through another but 
immediately through himself, grants the influence by which all angels, both 
higher and lower, and also human beings, are beatified. 

Our venerable father, lord of legions, has deigned in person to 
move our soul to consider a certain pregnant question that pertains 
to the Church triumphant, namely whether the lower angels, and 
each of them in particular, receive some special influence from God 
beyond the influence they receive through the mediation of higher 
angels. Now we call this question pregnant because by it we come to 
a question concerning the Church militant, namely whether it is use- 
ful to the saints that our father and lord, the highest pontff, practice 
exemptions in the Church of God, so that divine influence flows im- 
mediately to some and rules them immediately within God’s Church 
without the mediation of superiors. Although God rules physical su}y 
stances through spiritual mediation, and lower bodies by the media- 
tion of higher ones, nevertheless he sometimes acts beyond this 
order, for he heals many of the sick, who were incurable according 
to the order of superior bodies. Thus he raised Lazarus from the 
tomb where he had lain for four days, returning his body to the same 
identity it had before, which is against the order of planetary influ- 
ences, as the philosopher says in On Generation: When their substance 
is lost they do not return to the same identity. Is. and 

Concerning the first question, whether the lower ange . an 
ceach of them in particular, receive some special influence mfl; 

God beyond the influence they receive through the mednanogco 
higher angels, it must be said that this is nota question about bea- 
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tific influence since that influence is general and does not pertain 
to the proposed question. Speaking about the influence accordiy 
to which the beatitude of the blessed exists, which is God himself 
it comes immediately from God to all angels and blessed souls, for’ 
God himself, through himself, and without any mediation, is our 

beatitude according to Genesis 15:1: Fear not, Abraham. I am your 
protector and your very greal reward. Thus God is our reward, and we 
do not serve God in order to obtain any other reward besides Gog. 
We must first seek the kingdom of God, which is God,; afterward, 3| 
else will be added to us. It follows, then, that when we seek add;- 
tional things from God, we should seck them for God as our beat. 

tude and our principal reward, as Augustine says in the first book 
of his Confessions: *You have made us for yourself, O Lord, and our 
heart is restless until it rests in you.” Our proper beatitude, then, 
in which our heart and our mind rest, is God. 

We may enumerate five ways by which it is established irrefuta- 
bly that our beatitude is God through himself, and that nothing 
less than God and nothing other than God can beatify us, and not 
only us but all angels as well. Our principal question is addressed 
in these ways: the first is taken from the divine immensity; the sec- 
ond from his interiority; the third from his reality; the fourth from 
his universality; the fifth from his rest and contentment. 

The first way is clear because it is self-evident, for if some vessel 

is able to hold so much wine, less wine than that cannot fill the 
vessel. If some vessel is able to hold a fifth or full measure or what- 
ever amount of wine, less than that cannot fill the vessel. Therefore 
since a soul or an angel is able to contain such a good as God, a 
lesser good than God cannot fill either soul or angel. According to 
Augustine in book ten of his Confessions, “we cannot be blessed un- 
til we say it is enough,” that is, until we are satisfied with the joy and 
goodness of God. Being thus able to hold as much as God is, a 

lesser good than God cannot beatify or satisfy us. That we can con- 
tain such a good as God follows from our being made according to 
God's image and likeness. 

According to Augustine in many places in his Confessions, God is 
more inimate to anything than the thing itself to itself. God is 
more inumate than our innermost being. Therefore since an angel 
or an intellect is not quantitative, has no dimensions, and is not 
filws1§le, according to the Master in discussing causes, an intellect 
is an mdmsnb.le. substance. And nothing can penetrate angel or 
:‘:;:COI' \avny spintual being except what can penetrate its very sub- 
subst: € may assert, then, that if an angel or soul or any spiritual 

nce desires to be beatified or satisfied by any good other than
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the divine good, this is to desi.rc to be satisfied by a good that does 

not penetrate itself nor enter into itself. It is clear that if the whole 
ocean encircled the shell of one egg or one nut, none of the water 

would enter the shell, and the entire ocean would not fill the shell. 

Therefore it is great foolishness for someone to desire to fill his 

soul with money and other external goods when they cannot enter 

into the soul. Such goods can fill a bag into which they can enter, 
but they cannot enter into an angel or soul, they cannot satsfy it. 
Only God, who is able to penetrate us and come under the essence 
of angel or soul, can satisfy and beatify angel or soul. 

The third way for establishing this is seen from divine reality. 

There is a vast difference between having a thing itself principally 
and having its likeness or having it in intention. A person experi- 

ences this in himself, as James says about someone looking at his 
natural face in a mirror: For he regarded himself and went his way, and 
presently forgot what kind of person he was (Jas 1:24). Everyone experi- 
ences this in himself, for even if he has regarded the image of his 
face in a mirror a hundred times or more, he does not remember 

it as well as he remembers the face of another he has seen only 
once. From this itis evident how great a difference there is between 
a thing and the likeness or image of a thing. According to the phi- 
losopher in book three of The Soul, **Things are not in the soul, but 
likenesses or similitudes of things.” Thus no matter how much 
these likenesses or similitudes are multiplied, they will not fill or 

satisfy a soul. God alone, who is able to be in the soul through him- 
self in reality, can satisfy and beatify the soul. Augustine confirms 
this in book four of his Confessions where he speaks to the Lord 
within and above himself: “Where shall I find you teaching me un- 
less in you and above me?" The soul, then, finds God in itself and 
above itself, for the soul is not in God unless God is in the soul: 
Whoever abides in love, abides in God, and God in him (1 Jn 4:16). We 
do not seek God in reality far off from us, God is in reality within 
us. Indeed according to Augustine in book three of his Confessions, 
“When we are far off from God by turning ourselves away through 

sin, he is still near to us in compassion and mercy, supporung and 
conserving us in our being.” 

The fourth way to show that God is our , 
universality. Every creature is some particular'good, but God alone 

iIs universal good. A ine di s this subject throughout book ‘ good. Augustine discusse . eWhat are all 
eight of The Trinity, chapter three, where he says: a 

is and that these many things, this good and that good? Remove this an 
e will see God, not a good and behold good itself if you can, ando)f'oatlll od.” Every creature, 

beside another good, but the good 

beatitude is from divine
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then, is a particular good because this is good and that is good, but 
God alone is universal good. He is not this or that particular good 
but is all good universally, the good of every good, as is clear fmn; 

the above passage. 
We may argue thus: the soul or angel, possessing reason ang 

understanding, is naturally suited to be brought into the universy 
good because, as the commentator says in The Soul, intellect is whay 
makes universality in things. No particular good can satisfy or beat. 
ify an angel or soul since the universal good is far more than any 
particular good. God is universal good, unlike every creature which 
is some particular good, and thus God alone is able to satisfy and 
beatify the soul. 

The fifth way is from divine rest and contentment. As long as 
something is in motion, it is not at rest. Therefore when we tend to 
the end itself through things that are directed toward the end, as 
long as we remain in the things toward the end we are in motion 
and do not rest. Since all creatures are ordered to God as to an end, 

strictly speaking there can be no rest in any creature, since no crea- 
ture is the end simply or the end of all things. Only God is the end 
of all things because God alone, as the commentator maintains in 
book one of the Metaphysics, is a triple cause with respect to all 
things: God is the efficient cause of all, the formal and exemplary 

cause of all, and God alone is the final cause or end of all things. 
Thus our rest and beatitude can exist only in God. Since every crea- 
ture is perishable and moveable, rest cannot exist simply in any 
creature, for whoever depends on something perishable must him- 
self perish when it does. 

God, without any mediating creature, beatifies both angels and 
souls. Returning, then, to the proposed question, when it is asked 
whether lower angels, and each of them in particular, receive any 

special influence from God beyond the influence they receive through 
medladon of higher angels, if this question concerns the divine 
influence whereby we are beatified by God, then because such in- 
flpcnce cannot exist without the bestowal of consummate grace or 
without the bestowal of glory by which God beatifies and glorifies 
us, 1t is clear that the question is null, for God glorifies and beatifies 
every ang;l anq every soul. Therefore with regard to such influence 
and beatification, God does not beatify lower angels through 
higher angels, but God beatifies every angel, both higher and 
lower, and also every soul.
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Chapter Two 

While angels were blessed by seeing and loving the one and triune God, 
humans before the coming of Christ were never actually blessed by seeing the 
deity and humanity of Chnist, although they were blessed in hope. 

After declaring what must be held concerning the influence 

God gives to angels to make them blessed, namely that God beati- 

fies all angels, both higher and lower, and also all souls immedi- 

ately through God, we now wish to determine what should be held 
concerning the influence or force that God brings to bear on an- 
gels, by which God reveals to them what pertains to the governing 

of the universe. But we must first address a different point, because 

some are mistaken about beatitude, saying that it is not necessary 

that those who are blessed see the trinity of persons, but it is suffi- 

cient that they see the unity of essence. But this cannot stand, for 
vision follows faith, according to the psalms: As we have heard, so 
have we seen in the city of our God (Ps 48:8). Thus those things we now 
hear of through faith (since faith comes by heanng— Rom 10:17) we 
shall see in the city of our God, that is, in our heavenly homeland. 
And we will proclaim the words of this psalm: As we have heard in 
our wayfaring, so have we seen and will see in heaven. Keep in mind 
that it is common for holy Scripture to use the past for the present 
or even for the future in order to denote the stability and certainty 
of the things spoken of in Scripture. For what has happened can- 
not be held not to have happened, inasmuch as a past or accom- 
plished deed is so immutable that even God cannot make what has 
happened not to have happened or what is past not to be past, as is 
said in the Ethics of Agatho: “For God is deprived of this alone: to 
undo what has already been done.” To indicate this stability and 
immutability, it may be stated in the present tense, that whcn.we 

are in heaven we will say: As we have heard in this life concerning 

the unity of essence and the trinity of persons, so shall we see In 

heaven. But holy Scripture expressed in the past what was able to 

be stated in the present: As we have heard, so have we seen, though 

it can be faithfully rendered: so shall we see. L 

Now let us return to the question and say that vision In hcavcp 

follows faith in this life, which vision will be the full reward, as is 

shown by Augustine in book one of The Trinity, chapters 8 and 9. 

The truth that this vision is the full reward should not be uqdcr- 

stood in such a way that vision is separated from love and delight, 
for to see what is not loved or what is not enjoyeq would be more 

conducive to pain than joy, it would be more misery than beati- 

tude.
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We accept the belief, which always gladdens us, that our beyy; 
tude consists more principally in love or delight, which is an a¢ of 
the human will, than in knowledge or vision, which is an act of the 
intellect. Our beatitude consists in both an act of the will and an act 

of the intellect, but it consists more principally in love, an act of the 

will, than in vision, an act of the intellect. It is often said in oy 

vernacular, when a person sees something he does not love, anqg 

perhaps it is hateful or displeasing to him, that he should have eyes 
when he sees it. It is impossible that someone should see such 

surpassing good as God and not love God or delight in God, in 
whom there is nothing unlovable and nothing that does not de. 

light. Therefore Augustine says in the aforementioned chapters 
that vision is the whole reward, taking vision in such a way that it 
includes love and delight. 

Having examined these matters in light of the fact that vision suc- 
ceeds faith, since these are articles of faith — not only that God is 
one in essence, but also that God is three in persons — our blessed 
vision in heaven which replaces faith in this life will not only be of 
God, one in essence, but also of God, three in persons. Thus we will 

see clearly and openly both one God essentially and the three per- 
sons. Yet even this vision will not suffice for our beatitude, just asitis 
not enough for faith to believe that God is one and three, unless we 
also believe that he was incarnate in the person of the Son, since only 
the person of the Son was incarnate. 

The whole Trinity clothed the Son in flesh, since the Father and 

the Holy Spirit covered the Son in flesh, and the Son clothed himself 
in flesh. But although the three were engaged in covering, only one 
person was clothed in flesh according to the Athanasian Creed: 
“Whoever would be saved must acknowledge the Trinity, but for 
eternal salvation it is also necessary to believe in the incarnation of 
our Lord Jesus Christ.” It is not enough, then, to believe that God is 

one and three if we do not believe that God the Son was incamate, 
suffered, died, was buried, and rose again. The Lord himself, wishing 
1o explain eternal life, which is our beatitude, touched upon all of 
these when he said: This is eternal life: that they know you, the only true 
God, and him whom you have sent, Jesus Christ (Jn 17:3). As Augustine 
establishes in his commentary on John, and as is maintained by the 
common tradition, these words should be understood as also refer- 
nng to the Holy SPiril, who is love, the substance of both Father and 
xg.;l;us Gt(l)\; em:c Tn’pity, FathFr, Son and Holy Spirit, is the on¢ 

But 1yt ma): ?)se Cl;g:ustxge explains in this place. . 

divine person seem o (e contrary tl'!at vision of only oF s to suffice for beatitude since it says: Show us the
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Father and that is enough for us (Jn 14:8). But this is easily resolved by 
the words of Christ himself when he answered Philip: Philip, he who 

sees me sees the Father also (Jn 14:9). With regard to divinity, one per- 

son cannot be seen without another being seen, for all three per- 

sons have one and the same essence, one and the same power, and 
one and the same operation. Because of their unity of essence, one 

person cannot be seen without the other. They are joined by na- 

ture, that is, in natural intelligence. One person, then, is always 

seen with the others not only on account of their essential unity 

(since essence is the object of the intellect), but one person is not 

seen or understood without another because of their relation to 

each other, since they are joined to each other by nature. 

It may also be objected that since deity is the principal object of 
beatitude, humanity has no part in this object. To this it can be said 
that while humanity is not the principal object of our beatitude, it 
is nevertheless a connected object without which our beatitude 
could not exist. For until the passion of Christ, however many holy 

fathers passed away, they were not blessed in fact, since they did not 
see God, but were only blessed in hope, having a firm hope of see- 
ing God. All those dying before Christ’s passion, even if they were 
purged, still went to purgatory. After they had been purged they 
went to the bosom of Abraham, that is, to the limbo of the holy 

fathers. 

As is often said, the order in Adam and in us is reversed, for with 

Adam the infected person infected nature while with us the in- 

fected nature infected the person. For this reason we cannot see 

God unless satisfaction be made for both infections, namely of na- 

ture and of person. Every generative and corruptible nature, in- 
cluding human nature, is of itself unlimited, at least in potential, 
because it can multiply itself without end, although its essence can- 
not be multiplied forever. Only God is infinite essence and thus 

only God was able make satisfaction for all human nature. Accord- 

ing to Augustine in the first book of The Trinity, chapter 10: “If any 
other way were possible to heal our misery, none was more fitting. 

Therefore until the day of the passion of Christ, who died for 

our salvation, there was no satisfaction sufficient for our nature; 

but with his death the gate of heaven was opened and z_lll that were 

in the limbo of the holy fathers saw God. Thus the thief was told: 

Today you will be with me in paradise (Lk 23:43), because on that day 
the thief and Christ both died, and the thief’s soul.sa.mf God. Our 

beatitude, then, will consist in both the vision of divinity and the 
vision of Christ's humanity, although more principally in the vision 
of divinity.
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Even though our beatitude will not be simply in the visiop of 

Christ’s humanity, it will nevertheless consist in his humanity inso- 
far as without it our beatitude would not have happened, since e 
fore the incarnation of Christ, and before his passion and death, 
no pure person was beatified. The words of John can be inter. 

preted with regard to this truth: I am the door; if anyone enters th 
me he will be saved. He will go in (by seeing divinity) and go ot (by 
seeing the humanity of Christ) and shall find pastures (Jn 10:9) be. 
cause both will be our joy and delight. It should be noticed, how- 
ever, that before the resurrection of Christ the holy fathers i 

limbo saw the humanity of Christ, at least his soul that descended 
there, but that after his resurrection they saw his humanity in itself 

and his whole humanity. Therefore we conclude and declare that 
some things all the blessed see, namely the unity of God'’s essence, 
the trinity of persons, and the humanity of Christ. While the beat- 
tude of angels existed without the vision of Christ’s humanity, the 

beatitude of people did not. 
With regard to the unity of essence and trinity of persons, then, 

every angel and person is beatified by God through God and in God 
through God. But with regard to the governance of the universe for 
the salvation of the elect, not only does the higher order of angels 
illumine the lower order, but also higher angels illumine the lower 
within the same order. For when it is declared in Isaiah 6:3 that the 
seraphim were crying out one to another, their cry may be under- 
stood as coming from angels seeking to be instructed, one from an- 
other. Our question, then, whether the lower angels, and each of 
them in particular, receive any special influence, etc., can be adapted 
to address this mediation of knowledge, which will be discussed in 

the following chapter. 

Chapter Three 

While God beatifies all angels and people immediately, as far as concerns 
the governance of the universe, God illumines and teaches intermediate an- 
gels through higher ones and lower angels through intermediate ones. 

We were asked about the influence or illumination of lower an- 
gels by higher angels, and in order to answer the question we must 
dm the verse: Then comes the end, when he will have handed over the 
kingdom to his God and Father and abolished all rule and power and might, 
etc. (1 Cor 15:24). The gloss maintains that as long as the world en- 
dures, angels rule angels, demons rule demons, and people rule peo- 
511?, to the benefit or to the deception of the living; but when all 

INgs are united, all rulership shall cease because it will no longer
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be necessary. At the consummation of the world, when the number 
of the elect is complete, all illuminations will cease, whereby lower 
angels are taught by the higher concerning the governance of the 
world so that the elect may receive their inheritance. Hence it is said 

they are all ministering spinits, sent to serve those who receive the inheritance 
of salvation (Heb 1:14), that is, to serve the elect. 

Let us observe that angels have a twofold mission: to external and 
internal affairs. This is clearly shown in Isaiah: And one of the seraphim 

to me, and in his handwasacoalhehadtakenudthtongsfiomthealtar, 

etc. (Is 6:6). But it s certain that an angel from the order of seraphim 
was not sent to Isaiah, for the entire first hierarchy, containing the 

three orders whose highest is the seraphim, is in the inner court of 
God according to Dionysius, and no angel from these orders is sent 
to external things. According to Dionysius, The Angelic Hierarchy, 
book eight, this angel was from the lower orders since only the lower 
orders, not the higher, are sent, or at least no angel from the highest 

order is ever sent to external things. This angel, then, is called one 
of the seraphim, not by reason of his order, since he was of a lower 

order, but by reason of his mission, that is, by reason of his office. For 
“seraphim’ means burning, that is, flaming, because they are com- 

pletely aflame in love. The angel sent to Isaiah took a coal or stone 
from the altar with tongs. This coal or stone was burning or aflame 
with the fire in the censer of the altar. And he touched Isaiah’s lips 
with the burning coal, which burned and scorched them, and thus 

purged his lips. Because of this burning and scorching he was called 
one of the seraphim, that is, a burning angel. 

According to Dionysius, not all angels are sent, but only the 
lower ones. Yet the apostle says in Hebrews that all angels are min- 
istering spirits, sent to serve those who will receive the inheritance 

of salvation, that is, for the salvation of the elect. Therefore it is 

necessary to distinguish their missions, as we have said. Let us say, 
then, that all angels are sent either to interior things, and the high- 

est angels are sent in this way, or to external things, .and only the 
lower are sent in this way. Even divine persons are said to be sent. 

The Father alone is not said to be sent, according to Augp§nn6, 

because he is not from another. But the Son and the Holy Spinit are 
said to be sent visibly and invisibly. The Son was sent visibly n 'the 

flesh when he became human, and the Holy Spirit was sent vns.nbly 

in the form of breath, when Christ blew upon his disciples, saying, 
Receive the Holy Spirit. The Spirit was also sent in the form of g dove 

when Christ was baptized by John, and again in the form g{) re on 

the day of Pentecost. Just as both the Holy Spint and thgo ?s‘:::: 
sent visibly, so they are both sent daily invisibly. For the Son
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invisibly to illumine the mind and the Holy Spirit to inflame he 
heart. But when divine persons are sent, they are not sent where 

they had never been, but where they had not been in a certain way, 
not by changing their location, but by repairing a defect in oyr 
nature, as Bede argues. 

In the same way we can understand how the higher angels are 
sent. For when higher angels illumine lower angels, they are said to 
be sent to those whom they illumine concerning the governance of 

the world and the ruling of the universe. When it is asked, then, 

whether the lower angels, and each of them in particular, receive 
any special influence from God beyond the influence they receive 
through the mediation of higher angels, it can be said that if we are 
speaking about the influence by which an angel or person is made 

blessed, God alone produces this in us immediately through him- 
self; but if we are speaking about the influence of illumination for 
the ruling of the universe, God produces this in lower angels by the 
mediation of higher angels. Dionysius affirms this in book four of 
The Angelic Hierarchy, saying: “By divine ordination promulgated 
through primary beings, secondary beings are brought back to 
God.” And in chapter eight of the same book he says: “In the di- 
vine ordination from above, this is wholly promulgated by primary 
beings, that secondary beings may participate in divine illumina- 
tions.” Thus it is the order and law of divinity that lower angels are 
brought back through the mediation of higher ones. 

Every angel is beatified immediately by God by seeing God and 
loving God, but while each angel sees God as a kind of mirror, he 
does not yet see in that mirror all things shining in it. Continually, 
as long as the world endures, God reveals to higher angels those 
things which he ordains to accomplish in the universe for the sal- 

vation of the elect. And there is such order and harmony in the 
heavenly realm that the illuminations concerning the governance 
o.f the universe come to intermediate angels through their supe- 

riors, and these illuminations reach to the lower angels through 
the intermediate. And the higher order not only illumines the 
lower order with such illuminations, but also a higher angel within 
one and thg same order illumines a lower angel, for it is held that 
the seraphim cry out one to another, which cry is nothing else than 

one angel seeking to be taught and illumined by another. 
The question is not completely answered, when it asks whether 

lower angels receive any influence immediately from God beyond 
what they receive through the mediation of higher angels. Even if it 
‘;l::;gdfl}al the).' receive the influence by which all angels are made 

immediately by God, since God beatifies all without mediz
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tion, the question still remains concerning illumination for the gov- 
ernance of the universe, whether with regard to the ruling of people 

God immediately illumines lower angels through himself. It can be 
responded that just as there is one teacher in his chair, who speaks 

and moves the ears of all his students, so God is one teacher in 

heaven, who propels and moves the minds of all his angels. And 
while there are some things in a master’s teaching so easy and light 

that all grasp them, there are other things that only the more astute 
grasp; and concerning these things the more astute teach and illu- 
mine the less astute. So God, remaining motionless in himself, makes 

all else to move, and he propels and moves them in regard to the 
universal government, how he wills the universe to be ruled and gov- 

ermed; and by such motion and force, there are some things that all 
angels perceive, but others that only the more astute perceive; and 
concerning these things the more astute and higher illumine the 
lower and less astute. Hence Dionysius, in book four of his Divine 
Names, says that God is like the sun because the sun illumines all 
things and yet creatures with clearer eyes perceive more of the sun’s 
light, and by means of the light they see many things that others do 
not see. 

With regard to our question, in this way the matter is resolved as 
far as it pertains to the Church triumphant. Yet it may be remem- 
bered that the question was called pregnant, and through it we can 
come down to the Church militant as to the exemption by which 
what was not so immediate might be made more immediate. For 
always the highest pondiff is understood to be the ordinary in all 
places and to be able to reserve to himself the oversight and imme- 
diate jurisdiction over any Church. Yet this does not prevent any 
bishop of a diocese from judging the cases of his diocese, and he is 
the ordinary in the whole of his diocese. This is the case because 
bishops are raised to part of the responsibility, but the highest pon- 
tiff is raised to the full plenitude of power. And because the whole 
remains together with the part, so the immediate jurisdiction of 

the highest pontiff also remains together with the ordinary jurisdic- 

tion of every bishop. And because this exemption removes and d.e- 

prives the middle jurisdiction of bishops, it may be called a certain 
irregularity, because it circumvents the authority of bishops. But 

since we have discussed this matter more fully in a book, where we 

argued against exemptions, in this treatise we can pass over this 

matter in silence.
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Purpose of the treatise 

I have been asked by my lords and by friends who have been un- 
able, due to the demands of their office, to read my Propoasitions on 
the body of Christ, to abridge it, and to expound clearly the beliefs 

which according to holy scripture we are obliged to hold concerning 
the body of Christ and what must be our disposition toward the re- 
ception of it. I have decided, therefore, to write a treatise in which I 

shall point out what the Catholic faith imposes concerning the body 
of Christ in accordance with holy scripture, and what our disposition 
toward it should be so as to receive the sacrament of the eucharist in 
a manner that will lead not to our judgment but to our salvation. By 
way of proof, attention must be directed to the statements of scrip- 
tural authorities on the sacrament of the eucharist under five head- 
ings, namely: 1) content; 2) prefigurations; 3) meaning of the 
sacrament; 4) effect of the sacrament; 5) its use or purpose. qu- 
ever, with regard to those who receive the sacrament itself, holy scrip- 
ture lays down the proper disposition necessary for the worthy and 

salutary reception of it. 

Plan 

Under those six headings that I have listed I wish to make six 

points in this treatise on the sacrament: of these, five will concern 

the sacrament, the sixth however will concern those who receive it. 

First I shall discuss the content of this sacrament so that the truth 

of the sacrament may be clearly seen. Secondly, I shall dcm%rtll§3te 

how this sacrament was prefigured in the Old Tcstamcr:}; ll N a);], 

I shall make clear the meaning of the sacrament. Fourthly, I's 
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see what are its effects. Fifthly, I shall speak of its use. And unde, 
these five headings will be defined the sum total of what we are 
bound to believe concerning the sacrament of the eucharist ip 3. 

cordance with the judgment of holy scripture. Sixthly and fmally 

will be discussed the preparation required on our part for worth 
reception of communion. And on that point this treatise will cop. 

clude. 

Content of the sacrament 

As regards the first point, that is, the investigation of the content 

of the sacrament itself, it is the real body of Christ, which was 
formed from a virgin mother, which he drew from the Virgin, 
which hung on the cross, which was sacrificed for the redemption 
of the whole human race. The holy scriptures make this clear in 
many passages; for instance it is said in Matthew 26:26-27: When they 
were at supper, Jesus took bread and blessed 1t and broke it and gave it to his 
disciples and said: “Take and eat. This is my body.” Likewise in Mark 
14:22: When they were eating, Jesus took bread and blessing it he broke u 
and gave it to them and said: “Take it, this is my body.” The same is read 
in Luke 22:19, where it is said: And having taken the bread, he gave 

thanks and broke it and gave it to them, saying: “This is my body which will 
be given up for you: do this in memory of me.” And in 1 Corinthians 
11:23-24 itis said: For I have received from the Lord that which I have also 
passed on Lo you, that the Lord Jesus, on the night on which he was betrayed, 
took bread and giving thanks he blessed it and said: ‘Take and eat: this is 
my body which will be given up for you: do this in memory of me.” And in 
John 6:51 we read: My flesh is life for the world. This should be under- 
stood not only as concerning spiritual eating and the death which 

the son of God suffered according to the body he had taken on, but 
as concerning also the sacramental eating whereby there is given to 
us the real flesh of Jesus Christ. Finally there is in 1 Corinthians 
10:16: The cup of blessing which we bless, s it not the communion of the 
blood of Christ? And the bread which we break, is it not the communion of 
the body of Christ? 

From t:hcsc passages it is obvious without resorting to any meta- 
Phor'or simile or parable that the true body of Christ is contained 
in this sacrament, as | have said before. However, arising from its 
conten!., this sacrament is designated by a variety of names. Foritis 

called, in the first place, eucharist, that is “good thanks,” insofar as 
1t contains h}m, of whom it is said in Ephesians 5:2: He offered himself 
“f’a“gmmfife[wus, a victim to God for an odor of sweetness. In the 
second place it is called “‘synaxis,” is said in Ephesians 2:14: For he
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is our peace, who has made both one. And in John 11:51: Christ had to 

die not only for the people but to gather into one the children of God who had 

been scattered. Thirdly and lastly it is called ‘“viaticum” (food for a 

journey) insofar as it contains him who said of himself: / am the way, 
the truth and the life (Jn 14:6). And he instituted this sacrament also 

when he was about to pass over from this world to the Father, as is said 
in John 13:1. Hence also those who pass from this world will be 
strengthened by this food as if by food for a journey, according as 
it is symbolically read in Elijah (1 Kgs 19:5-8): He walked in the 
strength of that food as far as the mountain of God, Horeb. And 
this clarifies the first point. 

Prefiguration in the Old Testament 

I have explained what is contained in this sacrament and that by 
reason of the content it is designated by various names, the first 
point, as I said, which was to be clarified. I intend now to show how 

in the Old Testament it was prefigured by various models. As proof 
of this, attention must be drawn to the fact that different forms of 

this sacrament came before it in accordance with the different ways 
in which it can be considered. In the first place it can be regarded 
as a type of sacrifice: and as such it is prefigured in the sacrificial 
offering of Melchizedek, of whom it is said in Genesis 14:18: He 

offered bread and unne; for he was a priest of the most high God. And 
because of this it is said of Christ in Psalm 110:4: You are a pnest 

Jorever according to the order of Melchizedek. And it is also prefigured as 
some kind of sacrificial offering by all the sacrifices of the Old Tes- 

tament, all of which were directed toward what is said in Hebrews 
10:14: By one oblation he perfected those that are made holy. Secondly it 
is considered as the sacrifice of a victim and thus it was foreshad- 

owed in the paschal lamb, of which it is said in Exodus 12:3.5.47: 

There shall be a lamb, a male one year old . . . etc. And afterward there 
is added: And the entire multitude of the children of Israel will sacrifice 
it. .. etc. And in general all the sacrifices of t}!c .Old. T.cstamem 

were prefigurations of this one sacrifice, just as 1t 1s sa{d in Colos- 

sians 2:17: Those are foreshadowing what was to come, and in Hebrews 
10:1: The law having a shadow of the good things to come. 

Thirdly, it may be considered to what extent it 1s sp_mtual atr}:d 

heavenly food: and it is thus prefigured by the manna given by the 
Lord to the children of Israel in the desert, as described in Exoc.lus 

16:4 and in Numbers 11:9. But this seems a definite foreshadowing 

of the sacrament. In the first place in relation to the species, be- 

cause it is said to be bread, in accordance with that passage in
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Psalm 78:24-25: God has given them bread from heaven; human pein 

have eaten the bread of angels. And the Lord called his own flesh 
bread, according to John 6:51: The bread that I shall give you is my flesh 

for the life of the world. In the second place, as to its source: this pre- 

figuration is indeed mentioned in Wisdom 16:20: God gave them 

bread from heaven without toil, having in it all delight. Indeed of this 

prefiguration it is said in John 6:51: I am the living bread which hqq 
come down from heaven. In the third place, as to those to whom it is 
given: just as manna was given to the children of Israel after the 

crossing of the Red Sea, so also that spiritual food is given only after 

baptism, for which the Red Sea provided a prefiguration according 
to that passage in Paul, 1 Corinthians 10:1-4: Our fathers were all un- 
der the cloud and all crossed the sea and all in Moses were baptized in the 
cloud and in the sea. And after these words there is added, in regard 

to the prefiguration of this sacrament: And all have eaten the same 
spiritual food and all have drunk the same spiritual dnnk. In the fourth 
place, as to the murmuring: for it is said in Numbers 11:6 that the 
children of Israel murmured about the manna that was supplied to 
them, saying: Our soul is dry: our eyes look on nothing else but manna. 
Likewise we find in John 6:42: The Jews therefore argued among them- 
selves saying: How can he give us his own flesh to eat? 

On this fourth point consideration may be given as to the ad- 
ministration of the sacrament being the responsibility of priests, 
who are by rite ordained according to the power of the keys of the 
Church which Christ entrusted to the apostles and to their succes- 
sors. And in this manner it was prefigured by the loaves of proposi- 
tion of which it is said in Exodus 25:30: And you shall place upon the 
table loaves of proposition in my sight always. Of those loaves it is said 
in Mark 2:26 that it was lawful for the priests alone to eat them. In 
the fifth place this sacrament is considered as spiritual viaticum: 
and so it was prefigured in the bread in the strength of which Elijah 
walked as far as the mountain of God, Horeb (1 Kgs 19:8). And so 
the second point is clarified. 

Meaning of the sacrament 

I h.avc shown how by various models this sacrament was prefig- 
ured m.the Old Testament, which came under the second head- 
ing. I wish now to examine the third, namely the meaning of this sacrament. To understand this it is necessary to discover the vark- 
ous things represented for us by means of this sacrament. 

Ir} the first place, it is said that it is a kind of memorial repre- \senhng the passion of Christ and s truly his body in that it contains 
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him. Hence it is said in Luke 22:20: Do this in memory of me. And in 

1 Corinthians 11:26: As oflen as you shall eat this bread and drink this 
cup, you shall show the death of the Lord until he comes. In the second 
place, the mystical body of Christ also represents the assembly of 

the faithful, inasmuch as it has some resemblance to it. Because just 

as many grape seeds come together to make wine flow and for 
many grains of corn one loaf of bread is made, so from many dif- 

ferent members of the faithful the Church is constituted and the 
mystical body of Christ is brought about. This is the assembly of 
Christians in accordance with that passage in Paul, 1 Corinthians 

10:17: One bread and one body, we are many, all of whom share in the one 
bread. In the third place it represents the spiritual restorative by 
which the pure mind is refreshed. This refreshment, however, pri- 

marily resides in the contemplation of wisdom. Hence it is said in 
Proverbs 9:2: Wisdom has mixed the wine and set forth her table. And 
Sirach 15:3: She unll feed him with the bread of life and understanding and 
give him the waler of healthful wisdom to drink. Secondly it consists in 
the enjoyment of divine love of which it is said in Song of Songs 5:1: 
Eat, friends; drink freely of love. 

In the fourth place it represents future happiness. Hence it is 
said in Luke 22:29-30: I bestow on you as my Father has bestowed on me 
a kingdom, that you may eat and drink at my table in my kingdom and sit 
upon twelve thrones judging the twelve tribes of Israel And Luke 14:15: 
Happy is the one who eats bread in the kingdom of God. And Isaiah 65:13: 
Behold my servants will eat and you shall be hungry. And Psalm 36:9: 
They shall grow drunk from the abundance of your house. And Revelation 
2:17: To him who overcomes I shall give hidden manna. And so we are 

clear on what we said came under the third heading. 

Effects of the sacrament 

Since we have seen the significance of this sacrament under the 

third heading, it now remains for us to see what, according to holy 

scripture, are the effects of this sacrament. This is pfoposed for 

clarification under the fourth heading: under this heading we must 

ascertain the manifold effects attributed to the sacrament of th‘e 
rament the soul is eucharist. The first effect is that through this sacr: 

made alive. Hence it is said in John 6:58: For it is the Mdnd Q}{of:d 

which has come down from heaven and gives life to the that bA m:ms Oe; - . - 
a eats this bread will live forever. The second effect lsand of{hc i rtues 

this sacrament we are given an increase of grace : . 

T as can be read figuratively in Isaiah 
and a multiplication of them, . 

30:23: The brgad of the harvest of the land shall be most abundant and rich.
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The third effect is that through this sacrament we obtain Spiritua] 

delight. Hence of it is said figuratively in Genesis 49:20: Aser, hi 
bread shall be rich and he shall provide delights for kings — those de. 
lights, I may mention, of which it is said in Job 22:26: Then you wil] 
abound in delights over the Almighty and will lift up your face to God. The 
fourth effect is that our heart is strengthened against all tempta- 
tions. Hence Psalm 104:15: Bread strengthens the heant of man. Ang 
Psalm 23:5: You have prepared a table in front of my eyes, against thase 

who afflict me. The fifth effect is that through this sacrament sins are 
remitted and especially the venial ones, and those of which we have 
no recollection. Hence the Lord says in Matthew 26:28: This is my 
blood which will be poured out for you for the remission of sins. And He- 
brews 9:14: . . . the blood of Chnist, who through the Holy Spirit offered 
himself unspotted to God, has cleansed our conscience from dead works, to 
serve the living God. About this it is said in Psalm 60:5: You have given 
us to drink of the wine of remorse . . . etc. And so it is quite clear what 
are the effects of this sacrament which we undertook to examine 
under the fourth heading. 

Purpose of the sacrament 

Having shown what are the effects of the sacrament, which was 
the fourth point for discussion, we must now make clear and demon- 

strate in accordance with the opinion of holy scripture the use or 
purpose of the blessed eucharist, as was proposed at the start as the 
fifth and final point for clarification. In this regard it must noted that 
the use of the sacrament consists in the eating and drinking. Hence 
it is said in John 6:55: My flesh is truly food and my blood is truly drink 
And in Matthew 26:26: Receive and eat. And in Mark 14:22: Take up, 

thatis “eat.” And in 1 Corinthians 11: Take and eat. And so the sup- 
per, or dinner, is described as a banquet, as it were, in the scriptures: 
in Matthew 22:4: Behold I have prepared my dinner . . . etc; in Luke 
14:16: A certain man made a great supper . . . etc. And in Isaiah 25:6: And 
the Lord of hosts will make for all the people on this mountain a rich feast, a 
Jeast of vintage, a Jeast of fat marrows, a Jeast of wine purged of dregs. But if 
I may say so, as I think it right to do, two doubts occur to me. First, 
that since it has to be said that the use of this sacrament consists in 
the eating .and drinking, someone might find in that a source of er- 
ror, m.femng that Christ should not be worshiped in the host be- 
Causc it was not instituted for that purpose but for eating. 
. ('lrh;t second doubt is something like this: that if the purpose and 

nd of the holy eucharist is that it be eaten and drunk, there is 2 
fi hcar that someone could say that outside of that purpose the body
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of Christ does not reside in it: that would be a very serious error. 

But those doubts are easily resolved. And because the solution of 

the first doubt draws its origin from the solution of the second 
doubt, so I shall speak first of the second question, and secondly of 

the first. 
It must therefore be noted that by two ways we can pursue the 

question that the body of Christ is in the sacrament but outside of 
its purpose, with the result that the first way is demonstrative yet 
leads from the true to the impossible. Therefore it must first be 
made known that the end is twofold, inasmuch as it regards the 

bread, the purpose of the one who engenders, and the purpose of 

the thing generated. The purpose of the generator is said to be the 
form of the thing by which the thing itself receives being according 
to the requirement of its own nature, and without which it cannot 
be. The purpose of the thing generated is, however, the action it- 
self of the thing, or its purpose, without which the thing itself could 
continue in its own being, and especially if it were among the num- 
ber of permanent things of which neither their being nor their first 
actuality depends on action, or on their second actuality, but they 
can exist without it, as the philosopher says in the second book on 
the Soul Therefore since the form of this sacrament and its inter- 
nal purpose, which is its first actuality, is the word of God, namely 
This is my body, and since the sacrament of the eucharist is among 
the number of sacred things which possess permanent matter, but 
the purpose is its second actuality, the purpose of the thing already 

engendered and external, it is clear that its being and its perfection 
do not depend on its action and its purpose, and without any pur- 
pose at all it remains a sacrament as long as the accidents of bread 
and wine can be maintained, and as a consequence, apart from any 

purpose, there remains present there, by the power of the sacra- 

ment, the body of Christ, which was formed from the flesh of the 
Virgin and which was sacrificed for the redemption of the human 
race. 

Hitherto it has been possible to prove this, but only by way of 
showing that in being eaten the body of Christ remains in the sacra- 

ment aside from its purpose, but also, as was said, by the way that 
leads to impossibility; and this is ewofold. First, if the body of Christ 

were not in the sacrament apart from this purpose, the sacram:t}:xt 
would not be determined by virtue of the passion of Christ, from the 

total contemplation of the word and of the form of the sacrament, 

the sacrament on reaching and from the intention of the minister of ] 

the word at the elevation, that is, saying the words og ::l)x::gct;a:;)r: 

over the bread, which is its proper matter, but depen
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tention and will of those receiving it, to the point that because the 

intended such a purpose for the sacrament and wished to receive the 
sacrament, the sacrament would be duly performed, even if the 
priest were to say the words of consecration over the bread. But thjs 
is impossible and altogether contrary to the Catholic faith which lays 

down that by virtue of the words which Christ handed down, since 

the words said with the intention of fulfilling the sacrament are sajq 

by the priest ordained in the rite, the substance of the bread is 

changed into the real body of Christ, into that body, I say, which was 

formed out of the flesh of the Virgin, which hung on the cross, which 
was sacrificed for the redemption of the whole human race, as can 

be seen clearly from what has been said earlier. 
Secondly, it is proved also by the way which leads to the impos- 

sible and this second proof is based on the first proof. But if the 
body of Christ were not in the sacrament apart from the purpose 
in eating it, the word of God would not be the form of the sacra- 

ment but the will and agreement of the recipients. Also the priest 
would not know when the sacrament was carried out but those 
about to receive it would: but these are all impossibilities. There- 
fore we must acknowledge that the body of Christ is in the sacra- 
ment by virtue of the word, even if in the meantime no one makes 
use of the sacrament by eating it. It does not therefore follow, as 
those who disregard reason would argue, that this sacrament is 
given to us to eat and drink, therefore it is not a sacrament outside 
of this purpose: here one argues from the refutation of the second 
impulse to the refutation of the first impulse, from the refutation 

and negation of the action to the refutation and negation of being. 
And later it becomes clear from those words that the end is twofold, 
internal and external. The purpose of the sacrament is its external 
end, the removal of which is not followed by the removal of the 
sacrament, even if that did follow from the removal of the internal 
end, that is, that should the word be removed from the sacrament, 
the sacrament would be nothing other, as Augustine says, than the 
element. 

The second doubt being resolved, we want to solve the first; this 
we shall easily do if we pay attention to what was said above. I have, 
in facl,.shown that in this sacrament while it contains the true body 
of Chllel formed from the most pure flesh of the Virgin, at the 
same ume there can be preserved the accidents of bread and wine, 
;ven if there s no one to use it by partaking of it. Since this is 5o, it 
V\(r)cl:uol:sb??it this s:crament must always be venerated and that they 
the euchan?srzm’c who were unwilling to venerate the sacrament of 

. »Since In it there is manifest the same of which it was
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written: The Lord your God you shall adore. And of the Son, who is not 

other than the Father but is the same God with the Father, it is said: 
Let all honor the Son, just as they honor the Father. And again: And all the 
angels of God shall worship him. And so it is clear that Christ is to be 
worshiped in the sacrament. And this is the opinion of Augustine 

when he says: “I find that without profanity the earth may be wor- 
shiped, without profanity his footstool may be worshiped. For he 
took up earth from earth, since flesh is from earth and he took 
flesh from the flesh of Mary. And because in the flesh he walked 
here and gave us flesh itself to eat for our salvation, no one eats that 

flesh without first having worshiped™ (Expositions of the Psalms 98). 

Therefore it is found that the Lord’s footstool may be worshiped 
and not only do we not sin in worshiping it but we do commit sin 
in not worshiping it. Therefore it is invalid to say: “Christ has been 
given to us in the sacrament in order that he be eaten by us, there- 
fore he must not be worshiped in it,” just as it is invalid also to say 
“Christ came into this world to seek out and to save that which was 
lost, therefore he must not be worshiped in this world.” But just as 
in this world he is worshiped by many, since in assuming flesh he 
did not cease to be God, according to those words: He remained that 

which he was and took upon himself that which he was not, notwithstand- 

ing the fact that he came to seek and to save that which was lost; so 
he must be worshiped by us in the sacrament although he be given 
to us to eat, because he has not ceased to be God, and we can say 
to him: “But you yourself are the same . . ."” etc. 

Drspositions for communion 

We have dealt with all the matters which we proposed to clarify 

in accordance with holy scripture, that is, those relating to the sac- 

rament considered for itself, and have resolved the dpubts whlch 

arise regarding the fifth point. It remains now to examine the sixth 

point we undertook to clarify as to the disposition required on our 

part for the worthy reception of this sacrament. As proof of this it 

is t tely dispose ourselves for the s to be noted that we cannot adequately pofGod e abes s 
reception of this sacrament without the grace ot GOG ¥ A 
worthy, according to the words of Paul, in 2 Corinthians 3:4-6: ;v:,e have such confidence through Christ in God; not thal w beuttzre su_g“iae;nm y consider anything of ourselves, as if by our own a:;:z, ;Z'ur mfizsterz 
is from God, that is, by thegTaCeofGOd’ who has mas u;h'fink’.lsgto God the 
of the New Testament. And in Colossians 1:12: Giuing he sainds in i 
Father who made us worthy to participate fn the destiny ?ft fi)ar‘ rece tfrfi Therefore we shall rightly begin to dispose ourselves P
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of this sacrament if we confess our wretchedness and unworthines 
from our whole heart, continually saying the words of the ceny,. 
rion: Lord, I am not worthy that you should enter under my roof bt only 
say the word and my soul will be healed. For if we do this, God wj] 
bestow grace on us and will make us worthy. 

In the second place it may be noted that we cannot adequately 
and perfectly dispose ourselves to receive the sacrament worthily, be- 
cause such preparation and disposition comes when God moves ys 
through grace and fills us with grace. This, however, in the case of 
adults, of which I mean to speak, only takes place if they are willing, 
according to the words of Augustine: “He who made you without 

your help did not justify you without your help.” Therefore not only 
must we recognize and confess our wretchedness and unworthiness 

and ask God to make us worthy of so great a sacrament, but we also 
must consent to this with a free will and, through the grace we are 
given, have a conscience cleansed and purified. Hence it is said in 1 
Corinthians 5:8: Therefore let us feast not on the old leaven nor on the leaven 
of malice and wickedness but on the unleavened bread of sincenity and truth. 
This accords with the directions given in Exodus 12 concerning the 
paschal lamb, that it should be eaten with unleavened bread. But one 
needs proof for oneself of a conscience so perfectly purified, accord- 
ing to the words of the apostle in 1 Corinthians 11:28: But let a man 
prove himself and so let him eat of that bread and drink of that cup. Man's 
own proof for himself consists in three things: contrition of heart, 
oral confession, and acts of amendment, so that through contrition 
of heart we may prove our thoughts, and through oral confession we 
may prove our words, and through acts of amendment we may prove 
our opinions. Butif in this proof we discover such sorrow for our sins, 

then we are able to say these words of the Prophet: I shall reflect on you 
all my years in the bitterness of my soul (Is 38:15). 

And so let us confess our sins to the priest, according to the 
wqrds in James 5:16: Confess your sins to one another, so that we do not 
reiterate the words of Christ to the adulterous woman: Go and sin 
no more (Jn 8:11); and so we shall make amends that instead of evil 
eeds we may abound in good works and worthily be able to ap- 

proach the reception of this sacrament. But anyone who ap- 
Proac.hes with an impure conscience not only is not enlivened but 
1s taking on a burden, as in these words of 1 Corinthians 11:27: 
Whoever eats and drinks unworthily eats and drinks judgment upon him- 
sgl[lAnd according to the words in Jeremiah 11:15 it is said figura- 
tive )’;ic:f the sacrament: Shall holy flesh remove from you your wickedness 
‘r’£ ;Mfi y¢t>}u1 have boasted? Hence also it is read of judas that affth 

. g the morsel, that is, the body of Christ, Satan entered into 
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him. And this took place not becaus . eh i - 

but because he reccnve_d a good thing bazlrye;gg’e;insx)m&thlng 
bad 

And so an explanation has been provided for the ;:ob;lc}lfil I 
s 1set 

out to clarify.



jAe /9 raises o/ :Z>iuine WéJom 

Chapter One 

In which are shown the matters to be treated in this work, and what will 

be the order of treatment. 
In the midst of our many and various occupations you have 

asked us certain questions, and we have decided to comply with 

your pious request according to our modest knowledge. You asked 
us seven questions: How should we believe? How should we hope? 
How should we confess and do penance for sins? How should we 
love God? How should we fear and obey God? How should we 
thank God for blessings received? And lastly, how should we serve 
God? After these questions you asked specifically about the inter- 
pretation of the verse, My heart has thrown up a good word, I myself 
speak my works to the king; my tongue is the pen of a scribe who writes 
quickly (Ps 45:1). You wished to know how to undcm@nd it and the 

gifts of the Holy Spirit. In order to understand and discuss all these 
questions, as Dionysius at the beginning of his Ecckstast}cal quur- 

chy, let us invoke Jesus, the beginning and end of all hierarchies, 

beseeching and begging his help. o l 
We say there are two contrary movers within us, namely sense 

and reason, as those well-versed in philosophy maintain, arguing 

from the third book of On the Soul And Paul asserts this quite 

clearly when he says:  see another law in my members fitgilfitzlrlg ag;u[;lz.g 

the law of my mind (Rom 7:23). Reason, then, whxch'xs he law of t] 

d mover or instigator, while 
mind, intercedes for the best like 2 goo i t , ts us to the 
sensuali f our members attempls to Inciine \ 

suality and the law o Genesis: The sense of person is prone to evil 
opposite, as is affirmed in de sensuality or the law of our 

from his youth (Gn 8:21). Leaving asi 

<t AR     209
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members, which inclines us to evil, we must discuss reason, which 
inclines us to good. However, since we intend to discuss our salva- 

tion here, which is above what reason can attain, reason is ng 
enough. It is necessary to go beyond a moving reason to a divine 
mover, so that we may attain our salvation and eternal inheritance 
as those moved by God and as children of God: For those led by God’s 

Spirit are children of God, and if children, then heirs (Rom 8:14,17). 

We need to speak about both good movers, namely reason sery- 
ing God and God himself initiating. Traditional language and 
opinion propose two kinds of habits, namely virtues, when the 

soul’s powers obey moving reason, and gifts, when all the soul’s 

powers respond to God who moves and impels. In the questions to 
be discussed, then, we will treat the divine impulse that comes 

through his gift more than the impulse of reason. This is clearly the 
case because even the philosopher says in On Good Fortune, address- 
ing people who are moved by divine impulse, that it is not expedi- 
ent to counsel them, for they have a principle that is better than 
intellect and counsel. 

Relying, then, on the impulse of the Holy Spirit, we will proceed 
in this treatise as follows: first we will interpret the verse, whose 

exposition was requested last, because in it are displayed the seven 
praiseworthy qualities or the seven praises of divine wisdom; then 
we will adapt these to the seven gifts and thus answer the seven 
proposed questions. 

Chapter Two 

In which it is shown that there are seven praises of divine wisdom and 
how they are adapted to the interpretation of Psalm 45:1. 

With the order of treatment presented, we now wish to discuss 

the seven praises of divine wisdom and to adapt them to the expo- 
sition of the verse, and by this to distinguish the seven gifts and 
answer the seven proposed questions. Therefore it must be known 
first that divine wisdom is full and bountiful; second that it is high 

and deep; third that it is upright and true; fourth that it is good and 
holy; fifth that it is near to all; sixth that it is fruitful; seventh that it 
is efficacious and prompt. If we wish to answer the proposed ques- 
Uons we must taste and experience something of the divine wis- 
dom, and we ought to recognize all the good qualities in that high 
wisdom in order to understand the divine gifts and answer all the 
questions. 

We will discuss the seven gifts that are enumerated in order in 
the first verse of Psalm 45: plenitude or abundance of divine wis-
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dom is noted when it says, has thrown up; height and depth when it 
says, my heart, rectitude and truth when it says, word; goodness and 

holiness when it adds, good; nearess to all when it continues, J my- 
self speak; fruitfulness when it says, my works to the king, and finally 
efficacy when it says, my tongue is the pen of a scribe who writes quickly. 
The seven steps of wisdom are taken from these seven gifts, as will 
be clear when we deal with them. 

The abundance and bounty of divine wisdom is described first, 
then, when it says, has thrown up. The prophet’s heart was so full of 

divine wisdom that it was as though it were forced to eject it, like a 

bottle filled too full must reject what overflows. And this is how the 
gloss interprets it, saying, has thrown up — surely from fullness, be- 
cause the prophet’s mind (as expressed in the same place) was so 

full inside that it had to throw up. It is no marvel if the prophet’s 
mind was so filled that it was forced, as it were, to throw up, for the 

treasures of divine wisdom and knowledge cannot be compre- 
hended by anyone, but they fill all things. 

The height and depth of divine wisdom is described second 
when it says, my heart. What is uttered by the mouth seems to come 
from the surface, but what proceeds from the heart seems to come 

from the lowest depth. This depth is so deep that no one can de- 
clare it in words. 

The rectitude and truth of divine wisdom is described third 
when it says, word. A word speaks and cries out what is true, for 
“word” means something true and perfect. Augustine, wishing to 
exclude every imperfection from God, said in The Trinity XV, 16, 
that in God is not thinking, but the word. Divine wisdom cannot 

fail, nor has it any imperfection, and therefore it is expressed by the 
label “word.” And God’s very Son, to whom divine wisdom be- 

longs, is properly called the Word. So too, because of its perfection 
and truth, the boly Scripture is called divine wisdom, since 1t 1s 
filled with divine wisdom. By reason of its content of truth, Scrip- 
ture has such authority that Augustine says in his second work on 

Genesis that the authority of Scripture is greater than the capacity 

of every human mind. ' 
The goodness and holiness of divine wisdom is described fourth 

when it says, good. The word that the prophet longed to throw up 

concerning divine wisdom was not just any word, but 2 good and 
holy word, as is confirmed by the verse: The word of the Lord in y;’l'f’ 
mouth is true (1 Kgs 17:24). In this word a person lives as far as . is 

soul, which could not ha the word not good and holy: A , ppen were the 
person does not live on bread alone but on every word that comes from 

mouth of God (Dt 8:3; Mt 4:4). 4



The nearness of divine wisdom to all things is described when it 

says, ] myself speak. A person usually addresses distant people through 
messengers, but to those nearby he speaks for himself. And since 
anyone may speak for himself to thosc nearby, the prophet says, | 

myself speak my works to the king, to whom the divine wisdom is near, 
And no wonder, because it reaches mighlily from end to end, and orders 

all things sweetly (Wis 8:1). 

The fruitfulness of divine wisdom is noted sixth when it adds, my 
works to the king. Just as something is called fruitful as far as it pro- 
duces offspring, so an action is called fruitful when it issues in 
works. Thus the philosopher, in book three of his Ethics, deter- 
mines that we are related to our works as a father is related to his 

children. When the divine wisdom so fills those whom it would 

cause to advance in works that a person speaks good works to the 
king, it is evidence of tremendous fruitfulness. 

The power and efficacy of divine wisdom is described seventh 
and last when it adds, my tongue is the pen of a scribe who writes quickly. 
To cause a person to declare quickly and to utter a word without 
impediment pertains to efficacy. 

Chapter Three 

In which it s shown how from these seven praises of divine wisdom we 
may draw the seven steps by which we ascend to divine wisdom, and from 
thence the seven gifls of the Holy Spirit. 

From these seven praises can be derived the seven steps by 
which we advance to divine wisdom, and from the steps are taken 
the seven gifts of the Holy Spirit, as is found in the second book of 
Augustine’s On Christian Teaching. For if we consider the abun- 
dance and plenitude of divine wisdom, which is its first praisewor- 
thy quality or first praise, we are bound to depart from all carnal 

pleasures, which pertain to the gift of fear, that we might say with 
the psalmist (and as Augustine repeats in the same place): Pierce my 
flesh with your fear (Ps 119:120). Our flesh, that is, our carnal desires, 
1s pierced with fear of the Lord when sensible pleasures seem de- 
testable to us and only the Lord’s pleasures delight us. 

The abundance and plenitude of divine wisdom should bring 
abopt that we delight only in them, since it is said that wisdom excels 
ff)ohs{zness as much as light differs from darkness (Eccl 2:13). Wisdom is 
like light; therefore if physical light is pleasant and it delights the 
€yes to see the sun (as is said in Ecclesiastes 9), how much more 
dchghtful is the light of wisdom, which cannot be extinguished: 
Love wisdom because its light cannot go out (Wis 7:10). And if it is de-



The Praises of Divine Wisdom 213 

lightful to consider the light of created wisdom, how much more 
and incomparably delightful it is to consider the light of uncreated 
wisdom. The delight should be so great when we contemplate the 

lenitude of divine wisdom that day and night we can never have 

enough of, but ought to scorn all sensi.ble pleasures on account of 

its delight. The plenitude of divine wisdom should compel us to 

forsake sensible pleasures, which pertain to the gift of fear. 
The second praiseworthy quality, or second praise, of divine wis- 

dom, namely its depth, should induce us to be humble, which per- 
wains to the gift of piety. For a person humbles himself and becomes 
meek when he considers his own weakness and the excellence of 

another. Therefore if we consider the vast depth and height of divine 

wisdom and the feebleness and weakness of our own intellect, we will 
regard ourselves as nothing, for our mind in the category of intelligi- 

ble things is like prime matter in the category of being. And we will 
regard ourselves as beasts that lack understanding, and say to the 

Lord: I have become like a beast before you and have been brought to nothing 
(Ps 73:22-23). 

The depth of divine wisdom is such that it should make us espe- 
cially humble and meek, which pertains to the gift of piety. Accord- 
ing to Augustine, Teaching Christianity, I1, 7, just as fleeting pleasures 
pertain to fear, so becoming humble pertains to piety; for the gift of 
fear in us makes us behave well by detesting and fleeing sensible de- 
lights, while the gift of piety in us (taking piety in the broader sense) 
makes us behave well toward others by displaying proper honor to 
them. This happens especially if we are meek and humble. 

The third praiseworthy quality of divine wisdom is rectitude or 
truth, which ought to make us studious. A person should be dili- 
gent and studious in regard to things he knows are upright and 
true, and through them he possesses the gift of knowledge. Knowl- 
edge is of human things, wisdom of divine things; to understand 

and judge human things correctly pertains to knowledge while to 
understand and judge divine things pertains to wisdom. And since 
no one can make good judgments about anything unless he is at- 
tentive, diligent, and studious, we may say with Augusune, in his 
second book of Teaching Christianity, that just as fleeing pleasures 

pertains to fear, and being meek to piety, so being studious per- 
tains to knowledge. Without studiousness we are unable to judge 

human things well, which belongs to the gift of krgowlCdgF-. . 

The fourth praise, or fourth praiseworthy quality, of divine wtl)s- 
dom is its goodness, which should keep us from being broken thy 
adversities. This pertains to the gift of fortitude because, Z—S ¢ 

apostle teaches, Our present tribulation that is momentary and light 15



working within us an eternal weight of glory beyond all reckoning, 4 we 
look not on what is seen, but on what is not seen (2 Cor 4:17-18). What 

are seen are temporal things; what are not seen are eternal thip S 
The divine goodness and that excellence of glory reveal to us whai 
is good, what we ought to do, and how to surmount tribulations. 

The fifth praiseworthy quality of divine wisdom is its nearness t 
us. Just as divine wisdom, like divine power, is within everything but 

not encompassed, and outside of everything but not excluded, s 
it is highest and yet not separated, and nearest and yet not con- 
tracted. This nearness should induce love within us, and delight in 
divine and eternal things, which pertains to the gift of counsel, ac- 
cording to Augustine, Teaching Chnistianity, 11, 7. 

The sixth praise or praiseworthy quality of divine wisdom is its 
fruitfulness, for wisdom moves more than all moving things (Wis 7:24). 

Divine wisdom is both immobile and mobile: immobile in itself, 
mobile in its effects, which extend to everything. Thus it is said to 
move more and be more fruitful in regard to its effects. By such 
fruitfulness we ought to be brought to purity of mind, which per- 
tains to the gift of understanding. The purer the mind’s eye, the 
more fruit is borne in the contemplation of wisdom. 

The seventh praise of divine wisdom, and the last to be consid- 
ered, is its efficacy or power, which ought to bring us to peace of 
mind. We should remain peaceful and restful in him who is the 
maker of all and possesses all power, which pertains to the gift of 
wisdom. Hence Augustine says, in the second book of Teaching 
Christianity: Such a son ascends to wisdom, the seventh and final 
gift, which he enjoys in peace and tranquility. 

Chapter Four 

In which the sufficiency of gifis is clearly presented, and it is more clearly 
shoun how the seven gifts are received according to the seven steps. 

To understand more fully what has been said, and that we might 
perceive all these things more clearly, we will speak about how the 
seven gifts of the Holy Spirit should be received. Some gifts pertain 
to t.he perfection of our reason, others to the perfection of our 
desxrcs.. Four things (as far as concerns us at present) belong to the 
perfectxop of reason, namely to apprehend the truth, then, accord- 
ing to this apprehension, to make good judgments about human 
aqd created things and to make good judgments about divine 
things, and, according to this apprehension and these judgments, 
to be dncc%ed rightly into actions and works. To apprehend cor- 
rectly pertains to the gift of understanding; to judge human things
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well pertains to the gift of knowledge; to judge divine things well 
ertains to the gift of wisdom; to be thus directed rightly into ac- 

tions pertains to the gift of counsel. Now three things (as far as 
concerns us at present) pertain to desires, namely to flee carnal 

leasures, which is done by the gift of fear; to hold fast in adversity, 
which is done by the gift of fortitude; and to treat others properly, 
which is done by the gift of piety. Elaborated in this way we have a 
sufficiency of gifts. 

Augustine arranges these in the following order: first we should 
flee carnal delights; second we should be humble, not looking out 

for ourselves, but growing meek; third we should be attentive and 
studious; fourth we should not be broken in adversities; fifth we 

should be turned to delight in eternal things; sixth we should have 

eyes wholly cleansed — for we are not fully purified as soon as we 

have fled carnal pleasures since some remnant of sin may still re- 

main in us. When wine is taken out of a botte the odor of wine still 

remains in the bottle; and when a fever leaves a sick person the 
remnant of sickness still remains. Thus when someone departs 
from sin, the incentives to sin still remain, and we must be cleansed 

of these by love of eternal things, for the more we love eternal 
things, the less we are incited to sin; seventh and lastly we are tran- 

quil in mind from doing all the previous things. 
The seven gifts are gathered from these seven, so that the gift of 

fear is possessed by fleeing carnal pleasures; the gift of piety by be- 
ing meek; the gift of knowledge by being diligent; the gift of forti- 
tude by standing firm in adversity; the gift of counsel by loving 
eternal things; the gift of understanding by having the eye of our 
mind cleansed; the gift of wisdom by being peaceful in mind. 

Therefore a person cannot come to the gift of wisdom and have 
peace of mind until he first flees carnal things, which is the begin- 

ning of all other gifts and pertains to fear. From this start, by fleeing 
carnal things, a person begins to know himself, becomes humble 
and shows due respect to others, which pertains to piety. Having 
fled carnal delights and become humble and respectful, he no 
longer thinks vain thoughts but is more attentive and diligent and 
begins to judge created things, which pertains to the gift of knowl- 
Cd.ge- By judging created things well, a person regards temporal 

lhfrlgs as nothing and is not broken by adverse circumstances; and 
this pertains to the gift of fortitude. Now possessing all these gifts 
he despises all low, temporal things and is brought to the love of 
eternal things, which pertains to the gift of counsel. For the gift of 
Counsel is when someone is directed to good works, which happens 

¢specially through love of eternal things. Whatever a person loves,



such will scem an end to him and he will do and speak according] 
Thus if we have love of carnal things we will do carnal ac an)(li 

speak carnal words, since carnal people are involved with carnal 

things. But if we shall have love of spiritual things, we will be jp,. 
volved in spiritual works, speaking and doing them, and we wi|] be 

directed to good works. Out of love of eternal things the eye of oyr 
mind is purified, because the commandment of the Lord is a light illy. 

minating the eyes (Ps 19:9). And the greatest commandment is of 

love or charity, by which the eye of our mind is cleansed. For justas 

by loving carnal things we are turned toward them and stained by 
them, so by loving spiritual things we are turned to them and 

cleansed by them. And to have cleansed eyes of the mind pertains 

to the gift of understanding. Through this gift we are able to appre- 

hend truths well, just as through knowledge and wisdom we are 

able to make good judgments about them. Therefore as an impure 
eye of flesh cannot see well, so the eye of the mind that is not 
cleansed cannot apprehend well. On account of all these gifts a 
person becomes tranquil in mind, which pertains to the gift of wis- 
dom. Whoever wants to judge rightly about such high and difficult 
things, as are divine matters, needs to have a tranquil and peaceful 
mind. Hence it is well said that the beginning of wisdom is the fear of the 
Lord (Prv 1:7), because from fear we begin to flee carnal pleasures 

so that we may finally come to wisdom and peace of mind. 

Chapter Five 

In which the discussion continues and it is shown how from the first 
praise of divine wisdom, namely from its plenitude, we can know how we 
should believe, and what things are to be believed. 

With all these things discussed, the interpretation of the verse, 
My heart has thrown up a good word, etc. is clear. This interpretation 
was approached spiritually in the sense that the gifts of the Holy 
Spirit, about which you desired to know some things, were adapted 
to it. Now we wish to answer all seven of your questions according 
to the same verse and its seven praises of divine wisdom. From the 
plemt.udc of divine wisdom we will show how we ought to believe; 
ffom 1ts rectitude and truth how we ought to do penance for our 
sins; from its goodness how we ought to love God; from its nearness 
to us how we ought to fear and obey God; from its fruitfulness how 
we opght to give him thanks; and seventh and lastly from the power 
ofi aSwme wisdom we will show how we ought to serve him. Thus 
zvis dl we answer all seven questions from the seven praises of divine 

om, which we have drawn from the first verse of Psalm 45.
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Above all we must understand what should be believed by some- 
one if he would fully know the truth of the question. And because 
Deity and Trinity are known only to God himself, we must find what 
is to be believed through.d.lvme revelation and the teaching of 

Christ. The plenitude of dlvm.e wisdom in which divine things are 
fully known informs us sufficiently how we ought to believe, be- 
cause we should believe in them the way they have been revealed 

by divine wisdom. Therefore Dionysius, in the first book of On Di- 
vine Names, says: Of this supersubstantial and hidden deity we dare 
not say or think anything beyond what has been declared to us 
from above in the holy Scriptures. Therefore when it is asked how 
we should believe, or what must be believed, we can give a short 
response: What has been declared to us from heaven should be 

believed entirely, and everything must be believed, whether ex- 

pressed at various times and in many ways, as God once spoke to the 

fathers in the prophets, or spoken clearly and openly to us in the Son, whom 

God appointed heir of all things, through whom he also made the world 
(Heb 1:1-2). Thus whatever is contained in the Old and New Tes- 

taments should be believed. Scripture does not contain one thing 

here and another there, but according to Ezekiel’s vision it is a 
wheel within a wheel, (Ez 1:16). Things that are expressed hiddenly 

and in figures in the Old Testament are revealed clearly and in 
reality in the New Testament. 

A twofold distinction is made concerning belief, one on the 
manner of believing, the other on the articles believed. And the 
manner of believing is further distinguished into believing in God, 
believing God, and believing unto God. For faith is in God as effi- 
cient cause; it has God as its object; and it tends to God as a final 

cause. As far as faith tends to God as to an object and end, we be- 
lieve what should be believed about God; but as far as faith is effi- 

ciently from God as an exemplary cause, all that is proposed for us 
to believe we believe through God himself. All things shine forth 
clearly in the divine wisdom, from which they derive and which 
they reflect. Therefore what we now hear by faith we will see face to 
face in heaven. Then we shall say: As we have heard, so have we seen in 

the city of the Lord (Ps 48:8). When we are in the city of the Lord, that 
is, our heavenly homeland, the things proposed for us to believe 
and follow here will be offered to us as things to be beheld and seen 
there. This, then, is what it means to believe in God and to believe 
God: to believe the divine things in the manner in which they have 
been inspired by God. But as far as faith tends to God as final cause, 
we believe in God in such a way that by believing we tend to him as 

our end.



We may adapt these three aspects of belief to three kinds of pe 
ple, namely to heathens, to faithful sinners, and to the Just. }!;e:, 

thens, although they believe in God, do not believe God of unto 

God. Heathens are able believe in God by having some notigp of 
divine things, because what is known of God is manifest in them (Rom 

1:19). Yet they do not thereby properly believe God, because he 
receive their understanding of divine things not from the hgy 
Scriptures God has inspired, but from the senses alone through the 
things God has created. They do not believe by receiving the tesii. 
monies of the saints through whom God has spoken. Thus hea. 
thens did not believe God, for while they believed in God by having 
some notion of divine things, they did not believe God, for they did 
not receive the testimonies of the holy Scriptures. Now faithful sip- 
ners, although they believe in God more fully than the heathen, 
because they have a fuller understanding than they, and although 
they believe God by receiving the testimonies of holy Scripture, yet 
they do not believe unto God since by believing they do not tend 
to God as an end, nor do they make the divine good their end. The 
faithful just, however, have all three aspects of belief. 

While we may distinguish these three in terms of faith, as saints 
have distinguished them, to believe in God is a more formal cause, 
for if by faith we believe unto God and tend to him as an object, we 
ought to do it in the manner God has revealed to us and as he 
himself has taught us. Therefore by faith we believe in God as we 
believe God, for he has spoken to us about himself. Likewise as we 
believe unto God, we ought to do so as we believe God in terms of 
what he has spoken to us about himself. We should believe unto 
God and tend to him as a final cause in the manner he has taught 

us. And because to believe in this way is believing by formal cause, 
whereby we should be taught by God, it is well said that the manner 
of belief should be received from the plenitude of divine wisdom, 
for God alone knows himself fully and has a full understanding of 
hnmse!f. Therefore we ought to believe him concerning himself. 

This covers what should be said about the manner of believing. 
But as to the matters believed, and what and how many things must 
be believed, we say that we should believe all the articles of faith, 
‘g}l;‘: are reduced to fourteen in number, according to tradition. 

diviniese’ se\;‘cn Pertairx. to divinity and seven to human.ity. As to 
o lFY.t\;e should consider the unity of essence, the Trinity of per 

» Father, Son, and Holy Spirit, and the three kinds of work that 

are proper to God alone, namely to create by giving nature, to r¢ 

be the | nfusing grace, and to glorify by granting glory. These will 
© seven articles pertaining to divinity: first concerning the
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unity of essence: I believe in one Goc?; second concerning the person 
of the Father: the Father almighty, third concerning the person of the 
Son: and in Jesus Christ his Son; fourth concerning the person of the 
Holy Spirit: I believe in the Holy Spirit; fifth concerning the work of 
creation: creator of heaven and earth; sixth concerning the work of 
re-creation: the holy catholic Church, the communion of saints, the forgive- 
ness of sins, seventh concerning the work of glorification: the resur- 
rection of the body and eternal life. 

There are also seven articles pertaining to the humanity of 

Christ which must be believed: first that he was conceived by the Holy 
Spinit, second that he was born of the Virgin Mary; third that he suffered, 
died and was bunied; fourth that he descended into hell fifth that on the 
third day he rose again, sixth that he ascended into heaven; seventh that 

he will come again to judge the living and the dead. Because all these 

were revealed to us from the plenitude of divine wisdom, it is well 

said that from this plenitude we ought to be induced how and what 
to believe. 

Chapter Six 

In which it is shown from the second praise of divine wisdom, namely 
from its depth, how the second question is answered, how we can know what 
{o hope for. 

Having answered the first question, namely how and what we 
should believe, from the first praise of divine wisdom, that it is so 
full and abundant, we now wish to show how to answer the second 

question, namely what we should hope for, from the second praise, 

that divine wisdom is so high and sublime. We should keep in mind 
that hope always concerns something lofty and high, for properly 
speaking there is no hope concerning something small, but only 
concerning something great and lofty. Therefore, although we are 
in some way induced to hope in God from the abundance of divine 

wisdom, we are induced to such hope especially and properly from 
its height and loftiness. 

We should hope for two things, namely that we will come to se€ 

that loftiness of divine wisdom through open vision, and that we 
will enjoy the excellence of divine goodness through ptj.'rfeCl love. 
But the question about in which of these two our happiness more 

principally consists, whether in the vision of the T ed 
wisdom or in the love of its excelling goodness, we have QISCuu;S_l 
elsewhere, nor is it relevant to our present matter. Let xt] ;h C: 

here to know that our happiness exists in both and we should hop 

for both. 

loftiness of divine



We can attribute five specific reasons for why the loftiness of 

divine wisdom leads us into what we should hope for and hgy, If 
we consider that loftiness we will see clearly that all things are ‘or- 
dered to it; that all things can be and are restored by it; thy all 
things are seen by it; that all things are contained in it; and thay 4)) 
things are penetrated by it and it is itself penetrated by all things, 
Our hope ought to be in God alone so that we do not incur thy 
prophetic judgment: Cursed is the person who trusts in people and make 

flesh his arm, and whose heart departs from the Lord (Jer 17:5); bu, on 
the contrary, incur the blessing: Blessed 1s the person who trusts in the 

Lord and whose confidence will be in God (Jer 17:7). All five things we 
have mentoned about the loftiness of divine wisdom should in- 
duce us more fully to trust in God and place our chief hope in him 

alone. 
Divine wisdom, because of its loftiness, is that to which all things 

are ordered. Lower things are always ordered to higher things, and 
since that wisdom dwells in the highest place, all other things are 
ordered to it, as is held in Sirach 24. Therefore just as our mind 
never rests until it arrives at the final truth from which there is 
nothing further to seek (as wise philosophers have asserted), so 
our heart never rests in anything that depends on another and is 
ordered to another, but it only rests in that which is not ordered to 
anything else. Since we can claim with certainty from the loftiness 
of divine wisdom that God is above all things and is himself unable 
to be ordered to anything else, then we ought to place our hope 
only in that which can satisfy our heart, in that which is not ordered 

to anything else. Thus we should place our hope in God alone, and 
say with Augustine, in chapter one of his Confessions. You have 
made us for yourself, O Lord, and our heart is restless until it rests 

in you. 
.Secondly, the loftiness of divine wisdom is that from which all 

things can be restored or are restored. Besides the fact that God is 
not the effect of another, nor ordered to another, nor caused by 
another, so that our heart can rest in him since by having him we 
do not desire anything besides him, God is also the cause of all 
things so that he can reestablish and restore all things. Even if all 
.thxngs were to be brought to nothing, our heart could be at rest, for 
itrests in the fact that God can restore all things, which only God 
Eirilnd(i.}] Hence if we were annihilated, he could still restore us t0 
ore gwh (e) sgme individuals. We ought to place our hope in such fi 

restore r;.isewe are brought to nothing, if we are killed, can stlhe 
slay me, yot st oo 1€, and beatify us. As Job has said: Though 

» yet will I hope in him (Job 13:15).
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Thirdly, from the loftiness of divine wisdom we may declare that 

all things are seen by it. An eye 40wn low can see very little, but the 
eve that is up high sees many things. And divine wisdom is so high 
that all things are apparent and clear to it. Hence it is said in He- 
brews: He is the searcher of thoughts and of the inlentions of the heart, and 
no creature is hidden in his sight, but all things are naked and open to his 

es (Heb 4:12-13). We ought to place our hope in him, who can see 
all our defects, knows all our thoughts, to whom nothing is invisible 

and nothing hidden. Just as a sick person should trust in a physi- 

cian, who knows best how to diagnose diseases, so we ought to 

place our hope in God, to whom no defect of ours can be hidden. 
Fourthly, from the loftiness of divine wisdom we can conclude 

that all things, that is, the perfections of all things, are contained in 

God. Since divine wisdom is the cause of all things, according to 

the verse: I have made all things in wisdom (Ps 104:24), and since what 

is in caused things is more fully in their causes, as Dionysius says in 
the second book of Divine Names, then from the loftiness of divine 
wisdom, by which we have shown that God is the cause of all, we can 
conclude that the perfections of all caused things are more fully 
and more perfectly in God. Therefore we ought to hope in God, in 
whom are all perfections and who can fill all in all, because he is 
the desire of all things and in him every heart finds rest. In the 
second book of his Confessions Augustine shows that even in all 
those who fall into sin is found a certain shadowy hope, but the 
perfect good without defect, which consists in its purity, is in God. 
Hence he says that there is a defective and shadowy hope in those 
who fall and are overcome by sin. Pride pursues loftiness, but you 
are the one lofty God above all things. And what does ambition 
seek besides honors and glory? But you are the one who is glorious 
forever and is to be honored above all things. Whatever good we 
can desire we find with fullness in God. Thus we should hope in the 
one who can fulfill all our desires. The defective things we wrongly 

seek in creatures are found pure and excellent in God. 
In the fifth place, from the loftiness of divine wisdom we can 

show that it fills all things. We observe in the physical elements that 

the higher and loftier an element is, the more it may be pene- 
trated, for water is more penetrable than earth, air more t.han 

water, and fire more than air. Divine wisdom, then, bccaqsc it 1s 

highest and necessarily pure and most simple, by reason of its sim- 

plicity, is penetrated by all things and penetrates all things. 'l;lf 
divine word or divine wisdom, because of its pcnctrablllt}'_, Is i1 

word of God is living 
ened to a two-edged sword in Hebrews: For the . 

and active and more penetrating than any sword (Heb 4:12).
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Therefore we ought to place our hope in one who can fill oy 
heart, our mind, and our soul. And only he can do this who is abje 
to penetrate our soul and enter into it. As in the physical world, 
where something cannot fill another unless it can enter into it, 5o 

nothing can satisfy and fill our soul except what can enter and be 
in our soul, which belongs to God alone. 

If it is asked, then, in what and how we should hope, we say that 
our hope must be placed in God, so that through him we may come 
to him. For he alone can satisfy our desires, according to the things 

discussed above, all of which were established and concluded from 
the loftiness of divine wisdom. 

Chapter Seven 

In which it is discussed how, from the third praise of divine wisdom, 
namely its rectitude, the third question is answered, namely how we ought 
to do full penance for sins, which will happen especially if we know what 
good penance accomplishes. 

Having shown how, from the fullness of divine wisdom, we can 

explain in what and how we should believe, and how, from its lofti- 
ness, in what and how we should hope, we now wish to lay down 

how, from the truth or rectitude of this wisdom, we can determine 

how we should do penance for our wrongs, defects, and sins. In 
temporal affairs we use a straightedge to see immediately what is 
crooked and what is straight, so that many things that seem straight 
to the eyes are revealed to be crooked when measured with a ruler. 
Likewise builders do not trust their own eyes concerning the rect- 
tude of a building, but they drop a plumb line and apply a ruler to 
it so that what is crooked may come to light. Thus it is well said in 
the psalms: When I take time I will judge justices (Ps 75:2), for many 
things appear to be justices which will be revealed to be sins at the 

final judgment. And because the rectitude of this wisdom is so 
straight that whatever is out of line with it is crooked, we should be 

very intent u[l)(og how we do penance for our sins and how we cor- 

rect our crookedness: For if we judge ourselves well, we will not be fud 
by him (1 Cor 11:31). e udge . Jude? 

Penance is the second Tablet after baptism through which we 
can escape from the sea of this world, return to divine grace, vir- 
tues, and gifts, and rectify our crookedness. Thus, lest we be out of 
line from the rectitude of divine wisdom, we should do full pen- 
ance for our sins. This occurs especially if we consider the many 
good effects that penance accomplishes. In his book On True and 
False Penance, chapter one, Augustine says that all Scripture cries
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out, and all the lives of saints try to show, how much the grace of 
penance should be sought. For penance, according to him, heals 

the weak, cures the leprous, raises the dead, and produces, in- 

creases, and preserves health. It restores walking to the lame, fertil- 

ity to the barren, and sight to the blind. It chases away vices, adorns 

with virtues, and defends and strengthens the soul. It heals all 

things, it brings joy to all things. It tempers our thoughts, con- 
strains passion, and controls excess. By it the ignorant come to 

know themselves, those who seek come to find themselves. It leads 

people to the angels and returns creatures to their creator. It shows 
the lost sheep to the one seeking it and presents the tenth coin to 

the one worrying over it. It brings the prodigal son back to his fa- 
ther, it delivers over the one wounded by thieves to be kept and 
cured. On it every good relies, by it every good is preserved, dark- 
ness flees, light comes, and everything is purified. Itis a consuming 
fire. 

Chapter Eight 

In which it 1s shown how Augustine’s words should be understood about 
the good effects penance accomplishes, as regards the powers, the perfections 
of the powers, the actions, and the ways of acting. 

In order to understand the words of Augustine, we may say that, 
concerning our government and rule, we should consider five 
things, namely the powers by which we act; the dispositions and per- 
fections of the powers by which we are enabled to act; the actions 
themselves; the manner of acting; and the end to which we tend by 
such actions. Sin corrupts all of these: it takes away the good disposi- 
tions and perfections of our powers; it impedes actions, it perverts 

the powers, it destroys the manner of acting, it makes us tend to the 
end wrongly. 

With regard to the perfections and dispositions of the powers, 
sin does three evil things: it makes us weak, leprous, and dead. It 
makes us weak by debilitating us; leprous by infecting us; dead by 
taking away grace, love, and other good dispositions and perfec- 

tions by which we live. Penance, which is opposed to sin, heals the 
weak, cures the leprous, revives the dead. Against thcse; thr§c, 

namely against weakness, leprosy, and death, penance provides, in- 

creases, and preserves health. It gives health and thereby removes 

weakness; it increases health because it not only protects us from 

the infection of leprosy, but also conserves health and preserves us 

from death.



224 Treatises 

Thus are sin and penance related to each other, with regard to 

the dispositions and perfections of our powers. But with regard to 
the actions themselves, sin does five evil things: it makes us lame 
barren, blind, and above all it corrupts us and deforms our virtes. 
It makes us lame so that we are not inclined to good actions; barrep, 
so that we do not yield fruit in good works; blind so that we do not 
perceive and see the good actions that we ought to do. And sin not 
only impedes us from performing good works, it also corrupts us by 
inclining us to evil actions; and by so doing, it deforms any virtues 

that remain. Thus if faith and hope, which are numbered among 

the virtues, remain in us after sin, they remain not in a formed but 
in an unformed state. Penance, then, opposing itself to all five evils 

that result from sin, restores walking to the lame, abundance of 
good fruit to the barren, sight to the blind, it drives away vices, and 

puts on virtues. 
Above all, this very same sin that corrupts us, with regard to the 

dispositions of our powers, and with regard to the actions them- 
selves, in addition wounds us with regard to the powers themselves. 
In this area sin causes four evils: first by taking away the defenses 
and stability of our powers; second by bringing illness into them; 
third by dissipating them; and fourth by causing sorrow and sad- 
ness within them. 

Through sin a person loses first his fortitude and strength so 
that he is unable to resist sin. For as long as we are in sin and apart 
from grace, we cannot avoid sinning. To say that we could avoid sin 
would be to fall into the error of Pelagius and claim that with mere 
natural powers a person is able to keep himself from sinning. Thus 
sin first takes away the defenses and stability of our powers. 

Secondly it weakens them and makes them ill. For just as it is 
one thing to lose heat and another to become cold, so it is one 
thing to lose defenses and stability and another to contract the op- 
posite vices and become weak and sick. These two are so related 
that one always occurs with the other, yet for the sake of under- 
standing, we take up one, then the other. 

Sin causes these two evils in us, and then causes yet a third evil, 
because it diffuses and dissipates our powers. In a sinner the pow- 
€rs are not united, but dispersed and diffused, for his reason com- 
mands him to do one thing while his sensuality another. 
an;n the four?h place sin causes sorrow and sadness in our powers 

In our mind. Just as the testimony of our conscience is our 
glory, so it brings sorrow and sadness to our mind to find things contrary to our conscience within us.
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Opposed to these four evils which sin causes, Augustine discusses 
four things that penance accomplishes: Against the first it fortifies 
and strengthens the mind; against the second it heals all; against the 
third it reintegrates all; against the fourth it brings complete joy. It 
may be said that these were discussed above, when it was said that sin 

causes weakness which the removal of strength removes, and that sin 

makes a person leprous, which induces infirmity and disease, while 

penance causes the goods opposed to them. But we say that, al- 
though sin takes away good dispositions, impedes good actions, and 
wounds the powers, and that it does all these evils at a single blow, 
nonetheless these are many separate evils and the things penance 

does to oppose them are many separate goods. Therefore if 
Augustine, or other saints, in detesting sin and commending pen- 

ance, seem to repeat the same thing in many places, the repetition 
can be attributed to their treatment of different evils, such as the 

removal of perfections, the wounding of powers, the impeding of 

actions, or some other evil. 

Itis clear how we should talk about sin and penance with regard 
to powers, good dispositions, perfections of powers, and actions; 
but as to the manner of acting we say that sin causes three evils: it 

distracts the mind, it disperses passions, and it leads to loose behav- 

ior. When we fall into sin, we first begin to think vain thoughts, and 
thus are said not to moderate our mind, as though thought fol- 
lowed thought without control. And thoughts are vain when not 
ordained to a proper end. Secondly someone who has begun to 
think vain thoughts and not to moderate his mind begins to delight 
in vain things, and is thus said not to restrain his passions. And 

thirdly he consents to vain actions, and then he is said not to con- 

trol his behavior. Here, then, is the manner of sin, the way of acting 

by sin. But penance, being completely opposed to sin, moderates 

the mind so that we do not think vain thoughts, restrains thf: pas- 

sions so that we do not delight in them, and controls behavior so 

that we do not consent to them. 

Chapter Nine 

hould be understood ] C A tine s n which it is shown how the words of Augus tend to our end 
concerning what penance accomplishes, insofar as we 
through it. : 

It has been shown how we should speak al?OUt sin and pt;nanc; 
with regard to our powers and actions, but with regard to euir:o 
to which we tend by them we are able to say that sin causc:sd i 

deviate from our end while penance causes us to tend towar
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end. Concerning the deviation from our end, we can speak abgy, 
it in two ways, either generally, or specifically insofar as we are ro. 
lated to Christ. And approaching it generally, sin makes us deviae 
from our end in four ways: first by impeding our undemtanding 50 

that a person does not know himself. For if a sinner knew himsejf 

and looked carefully into himself in terms of the awful effects of 
sin, he would depart from sin at once. Secondly sin corrupts the 
affections so that a person refuses to seek himself and find himse]f 
For if he sought and found himself he would see that he was a ra- 
tional being who should act according to reason. Thirdly by sin we 
are separated from the fellowship of angels, into whose company 

we ought to be led in order to enjoy our end and our creator to- 
gether with them. Fourthly by sin we are turned away from God our 
creator. 

Since penance is opposed to sin in every way, penance causes 
four things contrary to the four ways we deviate from our end 
through sin: through penance an ignorant person comes to know 
himself; and seeking he finds himself. Penance leads people to the 
angels and brings the creature to the creator. This is how we ought 
to speak about sin and penance generally in terms of the deviation 
from our end or the following after of our end. 

Approaching it specifically, as far as we are united to Christ, who 
is the mediator between us and God, we can say that sin causes 

seven things in us. It separates us from Christ while penance re- 
stores us to him. Sin makes us into lost sheep because it causes us 
to wander away from our shepherd. It makes us the lost coin be- 
cause by sin our image is deformed. Just as an image of a ruleris on 
a denarius or drachma, so is the image of God in our soul. A denar- 
ius is not said to be a denarius if the image is removed. Likewise, 
when the image is deformed in our soul, or even somehow re- 

moved, which happens through sin according to the verse, You will 
red.uce t’{eir image to nothing (Ps 73:20), then the soul ceases to be a 
coin or is called a lost coin. The way sin takes away the image, and 
how not, is clear: it does not take it away as far as the soul’s powers. 
But even though sin does not strictly remove these powers, it does 
wound and debilitate them. 

Thirdly sin makes us into prodigal children by taking from us 
our eternal mbcmancc. Fourthly it causes us to be robbed and 
\;t?unded by thieves, thatis, by demons or by carnal desires: robb(?d 
los%:a:::, woundded In natural virtues. Fifthly through sin our will 
mind ug’ g::cé alzld is the captive of evil. Sixthly through sin our 
o allpour on k::)e ness and is stripped of light. Seventhly through 

come raw, cold, and without merit.
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But penance, since it is wholly opposed to sin, causes seven 

things contrary to those just enumerated. Penance shows the lost 
sheep to the seeking Christ; it presents the lost coin to the search- 
ing Christ; it brings the prodigal son back to his father; it hands 
over to be guarded and healed the man wounded and robbed by 
thieves. In penance every good is found and preserved in the affec- 
tions; it drives away darkness and brings light to the mind; as far as 
actions, it purifies all our works. But let us remember that we are 
able to assert all these things as we are united to Christ. Because in 
the Gospel he specifically speaks about the lost sheep, the lost coin, 
the prodigal son, the man wounded by thieves, we attain every 
good through him. He is our master that drives away darkness, 
brings light, and purifies all our works in the fire of love, for with- 
out him we can do nothing. 

If some matters treated above are repeated here, it is because they 
can be discussed under one aspect or another. For penance causes 
the four things generally by not extending to our union with Christ, 
while it causes the seven things specifically by extending to this con- 
sideration, whereby through penance we are joined to Christ and 
attain all seven of them:. 

We should consider that while Christ’s death was sufficient for 
the redemption of all, it does not accomplish the redemption of all 
because our iniquities separate us from him, and the influence of 
his holiness does not reach us. But when we are brought back to 

him and united to him through penance, then we are found by him 

as the lost coin, etc., as described above. We should consider as well 

that the losing of the coin pertains to the image, which consists in 

the soul’s powers. We are wounded there by sin as far as they are 

natural powers; and we are robbed of graces as far as they are per- 
fected by virtues and gifts. Therefore the losing of this coin seems 

to be identified with this wounding and robbing. But we will say 

that our coin, the image of God, consists in the higher powers. Ac- 

cording to Augustine, in book fourteen, chapter three, of his On the 

Trinity, the image of God must be soughtin the hlghest part of the 

soul. But the wounding and robbing takes place in the lower vir- 

tues, because the concupiscible and irascible .appetites{, or th; §::p- 

sitive appetite itself, is robbed of its perfections by sin, anc 1 ;S: 

wounded and debilitated in performing good. Therefore we ca 

refer each to one or the other.
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Chapter 1 

In which it is shown that, if we want to be fully conformed to the rectitude 
of divine wisdom, we should be fully contrite, confess, and make satisfaction 
for our sins; and in which it 1s shown what contrition is, and for whay 
reasons we ought to repent of our sins. 

We have spoken at length about all the good effects penance 
brings about. Now, so that we might be encouraged to do penance, 
and lest we deviate from the rectitude of divine wisdom, we wish o 

speak about the parts of penance. Sin causes all the aforementioned 
evils by which we deviate from the rectitude of divine wisdom as from 
a straight and true measure by which all such deviations are known, 

On the other hand, penance causes the good things opposed to 

these evils and by which we are conformed to that rectitude and that 

measure. But penance is made up of many parts, and nothing is com- 
plete without all of its parts. Therefore, that we might be fully con- 
formed to that rectitude, we have decided to discuss all the parts of 
penance. 

There are commonly said to be three parts of penance: contri- 
tion in the heart, confession in the mouth, and satisfaction in 
works. A sinner should first be contrite of heart. Metaphorically it 
is said that a sinner’s heart is like a bottle filled with foul liquid, 
because it is filled with the filthiness of sin. Since making contrite 
literally means to crush or break something into litde pieces, the 
heart of a sinner ought to be contrite, that is broken into little 
pieces, so that all the foul liquid runs out. If it were only broken 
into large pieces, then some of that liquid might be left. But when 
itis completely shattered, nothing of the foul liquid will remain in 

it. This contrition is remorse over sins, and through remorse over 

them the heart is emptied of the stench and filth of sins. 

. (?onceming this remorse that is required in penance, Augustine, 

in his book On True and False Penance, says that a sinner should always 
have remorse, and should rejoice in his remorse, and should grieve 
that he has not always been remorseful. This remorse, then, ought to 
be like contrition, that is, a shattering into small pieces. For we ought 
to search our conscience in particular concerning all the things we 
have committed against God, and we ought to have remorse over 
each of them so that no sin, or complacency about any sin, lies hid- 
den in any part of our heart. Indeed we should so repent of each sin 
§mgly and Pamcularly that our entire heart, in order to restrain sins, 

proken in every part and holds no sin in itsclf. As is said in the 
h book of Sentences, distinction 14, where the authority of Gre- 

g?tl?, lsdc1ted, whoever deplores some sins while committing others 
€r does not yet know how to repent or is pretending. And it con-
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tinues: What is the benefit if someone weeps over sins of lust but still 

follows the impulses of greed. And in On True and False Penance, chap- 
ter nine, Augustine says: It is a certain impiety of unfaithfulness to 
hope for halfway mercy from him who is just and justice itself. Our 
heart should be contrite and shattered in every part so that we repent 

of every single sin. 
We can enumerate five causes why we should be contrite and 

remorseful over our sins: first that we might be turned away from 
the world, according to the verse: Love not the world nor the things that 

are in the world (1 Jn 2:15). Second that we might be turned toward 
God, as God himself urges us through the prophet Joel: Be converted 
to me in your whole heart and rend your hearts (J1 2:12-13). Third that 
we might have God as our help. For just as someone who turns 
himself away from light does not have its assistance, so too some- 
one who turns himself away from God has spurned God’s help as 
much as he can; against whom it is said in the psalms: Behold the 
person who has not made God his help (Ps 62:7). Fourthly we should 
have displeasure over sin because we cannot begin a new life unless 
our former life displeases us. Fifthly we ought to be so contrite and 
remorseful that we avoid sinning in the future, for this is genuine 
repentance according to Ambrose: to weep for past evils and not to 
commit again what was wept for. And according to Gregory itis to 
mourn over sins committed and not to commit what was mourned 
over. 

Chapter 11 

In which it is shown that confession, which is the second part of penance, 

adorns the soul, and that we should confess to a priest for five reasons. 

The second part of penance is confession, to which we are urged 

by the testimony of James, who says: Confess your sins to one another (Jas 

5:16). The confession of sins adorns the soul and makes it beautiful. 

Confession is interchangeable with beauty and sweetness, and they 

entail each other according to the psalms: You have put on mgfifiém 

and beauty (Ps 104:1); Confession and sweetness are in his sight (Ps 96:6). 
There were some who said that sins are forgiven in comnut;)ln 

alone, so that a person need not confess. And they argued from wi 

account of the lepers, of whom it is said that when they :‘i’"‘;‘ ::)wshow 
cleansed (Lk 17:14), although they had been commande SO 

themselves to priests. This, they argued, signifies that sinne 
P to priests, but before they 

hoess their sins and show mevr:sa]exzs(iy(:);n cleansed. Therefore 
show themselves they seem to ha ™ di . A intention 
before a person confesses he is clean in his contnton an



of confessing, which accords with the psalms: I said I will confess, thay 
is,  was intending to confess, against myself my injustices to the Lord and 
you have forgiven the wickedness of my sin, etc. (Ps 32:5). Thus if remis- 

sion occurs from the intention itself, we need no longer confess. 

But we say that the will is empty and vain if the disposition is 

present and yet it does not lead to action. A person’s sin is not 

forgiven unless confession is present in his will and he intends to 
confess; otherwise there is no forgiveness for him. If such an intep- 

tion and disposition to confess is in him, and yet he does not fulfil} 
what he had in his intention and will, then his intention is deemed 

empty and insufficient for salvation. Therefore a person may be 
saved without confession, when he is contrite and intends to con- 

fess, but ime for confession fails him. If, however, he has the dis- 

position to confess, and either he was feigning when he proposed 
to confess or he departed from a good intention, he is thereby un- 
grateful to God, and he will be unable to attain salvation as long as 

he continues in this ingratitude. 
We can assign five reasons why a person should confess: first 

that he might place himself in a state of assurance. When someone 
confesses he puts himself under the keys of the Church. Great is 
the power of the keys and often by virtue of the keys a person moves 
from attrition to contrition. A person does not know how to judge 
whether he has true contrition, and therefore he should place him- 
self under the keys, hoping and trusting that, by virtue of the keys, 
any defect in his contrition will be made up. In this way he estab- 
lishes himself on a firmer basis, saying with the wise: Hold to the 

certain and leave behind the uncertain. 
Secondly a person should confess because he avoids transgress- 

ing a commandment, since we are commanded to confess. This was 
prefigured in Leviticus 14, where the rite for a leper is recorded: 
when he is cleansed he is brought to a priest. This reveals that the 
sinner cleansed from the leprosy of sin ought to show himself toa 
priest through confession. 

Th.irdly a person should confess to gain an increase of grace. 

Even if he attains grace by contrition, through devout confession 
},:? Ments an increase of grace. Thus it is said in Proverbs: He tha! 

ies his sins will not prosper, but he that confesses and forsakes them will 
fit';d "wtf‘y (Prv 28:13). Mercy here means either that he moved toa 
state of grace, if he was not in grace before confession, or that he 
obtained more grace, if already ; himself 

under the keys of the Churcel'il. Y in grace he devoutly put I 
Fourthly a person should co f i in. One 

confesses so that the priest m“ ess to gain knowledge of sin 

ight know how to discern between
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leprosies and to give an understanding of sins, for he knows how to 
bind and to loose. In True and False Penance, Augustine says that 
someone who wishes to confesses his sins in order to find grace 

should seek a priest, who knows how to bind and loose, who ad- 
monishes him mercifully and prays that both may not fall into a pit; 
otherwise, if he is neglectful of himself, he may be neglected by his 
confessor. 

Fifthly a person should confess his sins to lessen the penalty 

owed for sin. The shame that comes in confession is part of satisfac- 
tion, and it lessens the penalty owed for sins. 

Chapter 12 

In which it 1s shown that satisfaction, which is the third part of penance, 
is necessary for the penitent because of five reasons. 

The third part of penance is satisfaction, which can be related 
to five things. There are three evils in sin, namely pride, insofar as 
the sinner does not wish to be subject to God; avarice insofar as he 
wishes to follow his own will and desire; and obligation to receive 
punishment for transgression. Satisfaction, then, can be related to 

five things: either to the pride within sin, insofar as a sinner does 
not wish to be subject to another’s will; or to avarice insofar as he 

wishes to follow his own will and desire; or to the obligation for 
punishment; or to the other parts of penance, which are contrition 

and confession; or to the one making satisfaction and doing pen- 
ance. When the penitent makes satisfaction in this way, he puts 
himself under the will of another, namely of a priest, and forsakes 
his own will to do what the priest commands him, which is not easy 

or pleasurable. . 
Thus five things are required for good satisfaction: first, against 

the pride in sin, a sinner must subject himself to another’s will; 

second, against avarice, which is also in every sin, he must forsake 
his own will; third he must undergo punishmentin himself for the 
obligation in every sin. According to Augustine in c}?aptcr 19 of 

d penitent means 
True and False Penitence, etymologically the wor . 

one who holds punishment. Fourth he must make up for any 3 

fect in his contrition and confession. The sorrow of contriton an 

the shame of confession are part of satisfacuon. But perhassfr a per- 

son was not so sorrowful nor so ashamed th.at he made s icient 

satisfaction for sin. Then some other sati.sf.actmndbe);)srfli :i?)?nu;g:: 

and confession must be enjoined. Fifth it is goo ?on are imposed 

a penitent offers himself wholly to God. In satisfac 
. . . 

d th h 

prayers, abstinence, almsgiving, pilgrimages, fasts, and other suc
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things. When contrition is in the heart and confession ip the 
mouth, so that the soul of the sinner is ordered to God, thep satis. 
faction must be imposed that he might offer himself wholly to Gog 
both his body and his possessions, if he has any. ’ 

Penances include fasts by which the body is afflicted; prayers 
which the entire soul is ordered to God; genuflections by which the 
body is bent and the soul humbled; pilgrimages by which the body 
becomes tired; or almsgiving by which external goods are shared. 
In this way a person can be ordered to God according to himse|f 

and all that he owns. Hence a priest ought to consider with matur. 

ity and discretion what he should impose on someone, for the 

more a penitent repents and grieves, and the more he is ashamed 

of sin, the more satisfaction he makes and the less punishments 

should be placed on him. In the same way abstinence should be 

imposed more on youth, that they may be weakened in the flesh 
and, thus weakened, may keep themselves from sins. 

Chapter 13 

In which the fourth question is answered, namely how God should be 
loved, from the fourth praise of divine wisdom, that it radiates infinite good- 
ness in which all creatures participate. 

Now that we have discussed the three praises of divine wisdom, 
answering the three corresponding questions, we wish to discuss 
the fourth praise, which concerns the goodness of divine wisdom, 
which enables us to answer the fourth question: How should we 
love God? To understand this well we will have to know what should 

be loved and how many good effects love causes in us. 
It should be known that to love and to will the good are the same 

thing. Hence the philosopher, in the second chapter of his Rhetonc, 
says about love: To those defining love we should say it is wishing, 
for another what we consider good. We must take up our account 
of love from this understanding of it as goodness we wish for an- 
other, or for ourselves. Thus from God's goodness we will be able 
to know how God should be loved. 

We.say that the fourth praise of divine goodness is its love, for 
that wisdom is not only full, high, and upright, as the first three 
praises assert, but also good and the utmost good, as this fourth 

praise asserts. It is said that good is equivalent to being. Therefore 
Just as something is good insofar as it exists, that which is infinit 
being 15 also infinite good; and because that divine wisdom is infi 
;';lt; ll:emg, It must also be infinite good. Thus if the account of love 

en up from the understanding of goodness, it follows that
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God should be loved infinitely. And because we are not able to 

attain to this, since our love, either as an act or as a habit, is finite, 
inasmuch as it is created, it follows that we cannot love God so 
much that he should not be loved more. Hence, according to Greg- 

ory, the measure of love is to have no measure. And thus it is com- 

manded in the Mosaic law and in the evangelical law that we should 

love God as much as we can with all our mind, that is, with our 

entire memory, with all our heart, that is, with our entire under- 

standing, and with all our soul, that is, with our entire will, which 
are the three parts of the image of God. 

And further we should love him with all our strength, which can 

be interpreted in two ways: first that “all our strength” refers to the 

powers of our soul. For we should order toward God not only the 

parts of the image, which are the higher powers of the soul, namely 
memory, understanding, and will, but all the other powers of the 

soul as well. We should be brought to God and love him not only 
with all our memory, understanding, and will, but also with all the 

other powers of the soul, and they should all be ordered to him 
through love. 

Or “all our strength” may mean that we should have no mea- 
sure in loving God, neither extensively nor intensively, but we 
should be completely ordered to God. We should love God with all 
our mind, with all our heart, and with all our soul, that is, by order- 
ing everything, our whole being, to him. Thus our totality is in him 
extensively so that nothing is in us that we do not order to him. We 
should do this further with all our strength, that our totality might 

be in him intensively, so that we must order all of ourselves to him 

with all fervor, as much as we are able, and according to all our 

powers. The first totality, when it says with all our mind, etc., is 

understood extensively, so that our entire being might be compre- 

hended in him. The second totality, when it says with all our 
strength, etc., is understood intensively, because we ought to order 
all our powers to God, not just in any way, but in the highest way. 

Therefore from that goodness which shines in diwpe wisdom we 

can know how God should be loved. But this very divine goodness, 

which shines in God and in his wisdom, may be co_nsidercd from 

three sides: first what it is in itself; second what it is in the px:oduc- 

tion of its future effects; and third what it is in the conservation of 

its effects. From the divine goodness in itself we are shown how to 

love God, because he should be loved according to all that is in us, 

according to all our powers, according to every way, acc&rd:it}g.;: 

all our strength. This holds true not only if we consider he divi ¢ 

goodness in itself shining in the divine wisdom, but also if we co
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sider it in the production of its effects, because, as the apostle 
teaches, we have nothing that we have not received (1 Cor 4:7). From 

him we have mind, heart, and soul; memory, undcrstanding, and 
will, and all the powers of the soul; from him we also have eve 
impulse for good that can exist through our powers; from hip 
therefore, we have everything extensively and intensively, as far a.s’ 

the powers possessed and the manner of possession, as far as the;; 
natures and as far as their impulses. And since it is terrible ingrat- 
tude not to order all things that we have to him from whom we haye 

them, that we might not be ungrateful to God, we ought to order 
all our powers according to every impulse to God himself. Nor is 
this enough, because we cannot render equally to him. For if we 
consider the measure, we give nothing above and do nothing more 
than what we were obliged to do. Therefore the Lord said: When 
we have done all good works, we ought to say, We are useless servants 
and have done only what we ought to do (Lk 17:10). 

The same is clear thirdly if we consider the divine wisdom shin- 
ing in divine wisdom as far as the conservation of its effects. For 
God is not the cause of things as a builder is the cause of a house, 
but if at any moment God should desert his creation, it would im- 
mediately cease to exist. Hence Augustine, in book four of his The 
Literal Meaning of Genesis, chapter 12, says: ‘“‘The world is not like a 
structure of rooms, which remains standing even when its builder 

departs and is gone; but the world would vanish in the blink of an 

eye if God removed his governance from it.” And because God is 
above all things, conserving them, and because they are nothing 
without him, therefore we should be turned toward him through 

all things, and, with all our strength, we should direct all our pow 
ers to him through love. Speaking to God in book six of his Confes- 
sions, Augustine says: Leaving all things behind let us turn to you, 
who are above all and without whom all would fall into nothing- 
ness. 

Considering the manner of divine love, that we should love him 

above all intensively, with all our strength, and above all things ex- 
tensively, according to all our powers, let us appropriate this man- 
ner of loving to the praise of divine wisdom, insofar as infinite 
goodness shines forth in it. For inasmuch as God through his own 
wisdom knows himself as infinite good, he has communicated his 

gQOd“CSS to things through his wisdom, so that all things may be 
said to be made in his divine wisdom. He has communicated his 
goodness to us through his wisdom and has made us his debtors, s0 
that we are bound to love him without measure; and therefore weé
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wish to adapt all things to the praise of divine wisdom, insofar as it 
is infinite good and infinite goodness shines forth in it. 

Chapter 14 

In which it is shown from the manner of love of divine wisdom how we 
can know what things should be loved, how many, and in what order. 

We said above that if we know how God should be loved, then 
we can know what should be loved, how many things should be 

loved, and how many good effects love causes within us. In Teaching 

Christianity, chapter 23, Augustine relates four things that should 

be loved: One which is above us, namely God; another which is 

ourself; third what is near to us, namely our neighbor; and fourth 

what is below us, namely our body. But in the way he lays down 
these four, he really relates five things that should be loved, for we 
are divided into two parts, into the interior and exterior person, or, 

using Augustine’s words in Teaching Chnistianity 1, 26, 27, into soul 

and body. Thus we may divide the good of our neighbor and say 
that five things should be loved: God who is above us; the interior 
person within ourselves; the interior person of our neighbor who 
is near to us; our exterior person or our body, which is below us; 

and the external person of our neighbor or his body, which is near 
to our body. 

But saying this we seem not to have enumerated all the things 
that should be loved, for love itself should be loved. This is why 
Augustine says in The Trinity V111, 8: Let no one say, I know not what 
to love; he should love his brother, and love the love whereby he 

loves his brother. Therefore we say that there are two kinds of 

things to be loved: some we love as things for which we desire good; 
and some we love, not as things for which we desire good, but as 
good things that we desire for ourselves or for others. In d}e first 
Category are three things to be loved in one account, four things in 
another, and five things in yet another. In The Trinity XIX, 14 and 
Teaching Christianity 1, 26, 27, Augustine says there are three.thmgs 
to be loved: God, our neighbor, and ourself. These three things to 

be loved are declared when the Lord says: You shall love the Lord your 
God, and your neighbor as yourself (Mt 22:37.39). put in TeaclungdChbn;: 

tanity 1, 23, 22 he says that there are four things to be loved, 

cause he divides us into soul and body, or into ourself and 3:1; 

body. (For when something is composed of two elements, 5 

higher receives the name of the whole, as the pope § actions 2r 
: . the head of the said to be the Church'’s actions because the pope 18 hurch, like- 

Church; and just as the pope is called highest n the Church,
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wise our soul, or spirit, or interior person, is identified with oy 

self.) But just as we are divided in two, so we can also divige ou. 
neighbors in two, into corporeal and spiritual nature, at leag ou; 
neighbors that are human. (We make this qualification on accoupy 

of the angels, who are also our neighbors and are able 1o show ys 
mercy; for that chasm between us and the angels is not so firm thy 
we cannot go to them and they cannot be called our neighbors) 
Therefore these five things we have discussed should be loved: the 
spiritual nature that is above us, namely God; the spiritual natre 

that we are, namely our soul, the spiritual nature of our neighbor 
who is near us, namely his soul, whether angelic or human; oy 
corporeal nature which is below us, namely our body; and the cor- 

poreal nature of other people, namely their bodies that are near o 
our own. 

We love all these as things for which we desire good, and they 
should be loved in this order: first God is to be loved, even more 
than we love ourselves, since that on account of which something 
is done is the greater cause (Posterior Analytic 1). God should be 
loved on account of himself, but a person ought to love himself, 

not on account of himself, since he is not his own end, but on ac- 
count of God. It follows from this that a person ought to love God 
more than himself. And we cannot doubt the truth of this, for if 
love is a certain union, God is united more and is nearer to us than 

we are to ourselves, as Augustine argues in book threc of his Confes- 

stons, chapter six. He should be loved more indeed, because our 
good cannot even subsist without God. Our good is found in God 
more than in ourselves because our good cannot subsist without 

God. Our good, then, would be unable to subsist in itself were it not 

joined to God. If we were annihilated, and if nothing existed in 
itself, all could be restored by God. Therefore every person should 
love himself more in God than in himself, and he should love God 

more than himself, since his good is more God's than it is his own. 
Likewise we ought to love God more than our neighbors. Chil 

dren are more united to their father than they are to each other, for 
they are united to each other only because they are united toa father 
from whom they derive. Thus the love of children for their father is 

greater than their love for each other. So too we bear the image of 
one God, and thus our union with others is from the union we have 
with God; therefore we should love God more than all others. 

We should love God more than all others, but we should also 
love oursclvcs.more than our neighbors. We are not command‘fd 
tz l&":;::;:telghbors more than ourselves, but as ourselves, that s, 

we love ourselves. Just as we love ourselves unto eter
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nal life, so we should love our neighbors unto eternal life. It is right 

that the full account of love be taken from its end, for an end acts 

in lovable things as first principles in speculative things. We believe 
first principles in themselves but conclusions on the basis of first 
principles, and thus we believe first principles more than we be- 

lieve conclusions. Likewise we love the end on account of itself but 

love other things on account of the end. God, then, should be 

loved because he is our final end and beatitude. He should be 

loved above all. We should love ourselves for the sake of this end 

that we may be joined to it; and we should love our neighbors for 

the sake of this end that we may be associated with them in this end. 
Since it is greater to be united to the end than to be associated with 
others in union with the end, we should love ourselves more than 
we love our neighbors. 

We should love our bodies on account of this end and for the 

sake of this beatitude, because beatitude overflows to the body 

from beatitude in the soul. When someone is glad at heart, a more 
beautiful color reverberates to his body from the gladness in his 
heart. Such is the case in heaven, and much more so, where beauty 

and beatitude will overflow to the body from the beauty and beat- 
tude in the soul. Thus our body is to be loved in the fourth place. 
But we ought to love the bodies of our neighbors as things that will 
be associated with our bodies in a sharing by the reverberation of 
beatitude. The bodies of our neighbors are to be loved lastly. 

We have assigned five steps, as is clear from our discussion, in 

the category of things to be loved, insofar as they are things for 
which we desire good: first we desire divine good for God; second 
we desire that such good be united to us; third we desire our neigh- 
bors to be associated with us in that good; fourth we desire that 
good to somehow reverberate to our bodies; and fifth we desire the 
bodies of our neighbors to be associated with such reverberation in 

our bodies. _ 

Just as we have assigned an order to the things we love insofar as 

they are things for which we desire good, so we may assign an order 
to those things we love insofar as they are certain gqods which we 
desire for ourselves or for others. These are found in an order of 

three: first is love itself, or charity, which is the mother of all good; 

second are interior goods; and third external goods. All of thesfr 

should be loved on account of the end and for the sake of beat- 

tude. This love, then, and all these goods without which there is 

’ we should love as never love, and which are never without love, 4 as thin 
things apart from which beatitude cannot be epjoyed, and as houlg(: 

which, when possessed, we cannot lose. Interior goods we s
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love as things leading to our end, and as supports when present. 
And external goods we may love in ourselves and others as thip, 
that somehow help toward our end from afar. But we love al| of 
these not properly as things for which we desire good, but as cer. 
tain goods which we can love in ourselves and others. For we ought 
to desire and love charity in ourselves and others to such an extep 
that the words of the Canticles may be confirmed in us: The king has 
brought me to the wine cellar, he has put love within me (Sg 2:4). For 

whoever is inebriated by the wine of love is not separated from the 
right order of love; rather it holds him closer and envelops him. 
Inebriated in this way, we love all things to be loved in their proper 
order. 

Chapter 15 

In which 1t is shown what good effects divine love works within us. 
Hoping to complete all the matters we have brought up con- 

cerning love, we wish to relate the good effects which love works 
within us. We intend to speak about this love according to Augustine 
in his Confessions XIII, 9 and in The City of God X1, 28: what a weight 
is in bodies, love is in spirits. Hence he says: My weight is my love; 
by it I am carried wherever I am carried. Understanding weight 
generally, as Augustine understands it, we may say that when bod- 
les are carried to places that are proper to them, they attain five 
things by their weight: first bodies tend to their places through 
their weight; second they are united to their places; third the are 
made similar to their places; fourth they are conserved in them; 
fifth they rest in them. Heavy things tend to the center by their 
weight; they are united to the center:; they are made like the center; 

thus they are conserved, and they rest in it. All these occur through 
their place in relation to the center. Things are said to be made 
similar to their places and to be conserved in them. Since they rest 
in their places, and since nothing rests in what is, simply speaking, 
unlike itself, when they are moved so as to rest in their places, they 
should have some likeness to their places, or take on some simili- 
tude, from the fact that they are in their places. It also follows that 
they are conserved in their places by reason of the conformity they 
bavc with them, or which they take on from the fact that they are 
in them. 

These five things, 
weight, are true also 
especially since they 
through the virtues; a 

then, concerning bodies with respect to their 
concerning spirits with respect to their love, 
are carried to God by love. This takes place 

nd this motion is somehow natural or suitable
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to nature, for while it happens through grace, grace does not take 
away nature, but perfects it. To be carried by vices is to be carried 

against nature, for every vice is contrary to nature, as Augustine 
argues In The City of God X1, 17. Just as bodies do not rest in places 

contrary to their nature, so too a soul does not rest when it is car- 

ried somewhere through vice. Rather through this it incurs greater 

penalty, as Augustine says in the first book of his Confessions, chap- 
ter 12: You have ordained, O Lord, and so it is, that every inordi- 
nate soul is punishment unto itself. 

Therefore when the mind is carried by love into what is accord- 
ing to nature, or into what is fitting to nature, or into what perfects 
natures, whereby it is brought to God, which is it love’s role to ac- 
complish in us, then we say that by such motion, and by such love, 

our spiritual nature attains five things that correspond to the five 
things bodies attain when they are brought by weight to a place that 
befits them: love causes us to tend toward God; it unites us with 

him; it transforms us into him; it makes us rejoice in God; and it 

causes us to rest in him. 

First love causes us to tend toward God. Properly speaking, such 
love is divine; it causes us to have God as our end in everything, 
because it makes us love all things on account of him. Since a thing 
naturally tends toward its end, it follows from the nature of love, 
which makes us desire God above all, that love also makes us tend 

to him through desire. 
Such love also unites us with God, for it is the definition of love 

that it is a certain unitive power between the lover and loved thing, 
as Augustine asserts in The Trinity, chapter ten. And Dionysius de- 
clares, in book four of Divine Names. We say that every love, Whe.tl}er 
divine, angelic, intellectual, animal, or natural, is a certain unitive 

power. This is why the apostle says that whoever clings to God (namely 

through love) is one spint with him (1 Cor 6:17). 
Third such love has the power to transform us into God. que 

accomplishes more than wisdom because wisdom only makes us like 

God. It is enough for the likenesses of known things to be in the 
knower to the extent that they are known by him. Indeed somehow 

there is greater knowledge of a thing when it 1s kI}OWTl by hkcz‘?st: 

than by its essence. For an angel has knowledge of itself thtr(:jutghirll 
own essence, but God does not have knowledge (v)vfh ?c(}:lriiaaeliken es§ 
through its essence, but through his own essence, 

and exemplar of all creatures. Yet God has an incomparably fuller 
lves. Hence 

knowledge of the angels than the angels have of themse t onl 
Dionysius, in the sixth book of The Angelic Hiera " mt:g:ll)? ttnl:;v:::lz the principle, that is, God, knows the perfections O
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spirits; and he adds that these angels are said to be ignorant of thei 
own powers. This must be understood with respect to God, for the 
knowledge God has of the angels is so clear that, with respect to b 
knowledge, the angels are said to be ignorant of themselves. There 

fore wisdom makes us like things, that is, a similitude is sufficient for 

knowing; but love transforms us. If there is perfect love, the lover 
wishes to be the same as the thing loved. Thus, in the fourth book of 
Divine Names, Dionysius says that love takes something outside of jt. 
self and places it with what is loved. 

Fourth divine love makes us rejoice in God. When love trans 

forms us into God and makes us divine forms of God, it follows that 

it causes us to rejoice in divine things. For delight and joy necessar- 

ily follow from the union of things fit for each other. This love, 
which transforms us and conforms us to divine things, makes di- 
vine things delightful to us. As the weight in bodies makes them 
tend to the place where they are conserved, so divine love makes us 
tend with delight unto God and to be in him. Therefore, of itself, 
this love causes us to remain in God, and it conserves us in him, for 

everyone freely remains in a delightful state. And because this is so, 
among other signs, this is the very great sign that a person is in the 
state of grace and has this love: when he delights in spiritual and 
divine things. We cannot know with certitude whether we are worthy 
of love or hate (Eccl 9:1), but we can know with strong probability 
through signs. Thus if we have no remorse of conscience, if we 
gladly listen to divine words, if we delight in them, then we should 

have confidence that we are in grace. 
Fifth divine love causes us to rest in God. The mind that is de- 

lighted in something rests in it, and especially if it delights in it as 
a final end. And divine love works in us a final delight in God. 

This, then, is the order of divine love: first it begins; second it 

perfects; third, once perfected, it makes the lover say with Paul: I long 

to be dissolved (in divine love) and to be with Christ (Phil 1:23), or to be 
in God and rest in him. According to this love, people begin with 
d.esnrc to tend toward God; they are perfected by being united to 
him; as perfect and complete forms of God, they are transformed 
into God; being transformed, nothing besides God is delightful to 
them; and dchghting in God, they come to rest in him. 

If you are still unsure about how we should love God, I say that 
we should love him without measure; that we should love him as 
much as we can extensi h vely and intensively, as was discussed above; 

at ws should love all things properly on account of him, whom 
we said is above the order of things loved; that we should love him
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in such a way that we tend to him, are united with him, are trans- 

formed into him, delight in him, and rest in him. 

Chapter 16 

In which it is shown from the fifth praise of divine wisdom, namely that 
it is near and closest to all things, how the fifth question is answered, how 
we ought to fear God and obey him in everything. 

Having answered the first four questions and dealt with the first 

four praises of divine wisdom, we now wish to answer the fifth ques- 

tion, namely how we should fear God and obey him. And we shall 
answer it according to the fifth praise of divine wisdom, that it is 
near to all. This wisdom reaches mightily from end to end and orders all 
things sweetly (Wis 8:1); which would not be the case unless the di- 
vine works were more diffused than all else, and unless they were 
nearer and more intimate. 

Three ways are commonly set down to explain how God is every- 
where, and how he is close and intimate to everything: that he is 
everywhere by his presence, seeing and knowing all things; by his 
essence, conserving all things in being; and by his power, ruling 
over all things. We are able to adapt all of these very well to the 
divine wisdom. God knows all things by his wisdom, because what- 
ever is known is known through wisdom, and thus the things 

known to God are known through God’s wisdom. And just as God 
knows all by his wisdom, so he conserves them all in being. God is 
said to be the cause of things, and by his wisdom God is said to have 
caused things. Hence Augustine says in The Trinity, in book fifteen 
and the last chapter of book six: He knows all his creatures, both 
spiritual and corporeal, not because they exist, but they exist be- 
cause he knows them. He demonstrates here that God’s knowledge 
or wisdom is the cause of things. The philosopher asserts the same 
thing too, and thus the commentator says, in the Metaphysics 12.39, 
that God’s wisdom causes things, while our knowledge is caused by 
things. If God causes things by his knowledge or wisdom, this 
means that he somehow causes them as he is the cause of all; but 
he is the cause of all things by making and conserving th.em, 3jnd 

thus he must bring things into being and conserve them in being 

through his wisdom. ‘ - oker. be- 
All things are related to God as things made to their maker, 

. . - is 7:21.28). It follows, cause he is the artisan of all, having all power (Wis 7:2 e of all 
then, that just as the will and wisdom of an artisan is the caus 

. s wi is wisdom are the 
manufactured objects, so in God, his will and his wis . 
cause of all things‘? Hence it is held in book six of the Metaphysics that
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the will is included in the definition of a manufactured object, that 
the thing made is willed, because no work is completed without a 

command of the will, but the artisan performs his art intentiona]| . 

This is why the causes of things are called God’s speech, which per- 
tains to wisdom: He spoke and they were made (Ps 33:9). And they are 
called God's will, which pertains to volition: He has carried out all thy 
he willed (Ps 115:3). This means that the images, exemplars, designs, 

and ideas of all manufactured objects shine forth in the art and ip 
the wisdom of the artisan. These designs and ideas are productive of 
things. The will of an artisan alone is unable to produce things be- 
cause the ideas and designs which are productive of things are not 

present in the artisan’s will, but are in his wisdom and under- 

standing. Thus the will of the artisan, through the mediation of wis- 
dom and understanding, advances to the production of manufactured 

objects. A hand impresses the form of the seal into wax, but the ex- 
emplar of the impressed form is not in the hand, so it is necessary 
that the hand act with a mediating seal, where the form exists. Thus, 
inasmuch as the hand directs the seal and moves it to make an im- 
pression, the hand may be called the cause of the impressed form; 
yet it will be a cause by the mediation of the seal, for we say that the 
form in the wax comes from the form in the seal. Likewise, closer to 

our purpose, a material house comes from a house that is in the soul, 
as the philosopher makes clear in book seven of his Metaphysics. As 
the builder’s will is the cause of the building, yet the exemplar and 
image of the building to be constructed is not in his will (according 
to the will as such), the will cannot be the cause except through the 
mediation of the mind. 

This argument holds for the matter in question. For the divine 
will is the first and highest cause of all, as Augustine declares in The 

TrnityIl], 4. Nevertheless the divine will causes things through the 
mediation of the divine intellect and the divine wisdom, where re- 
side the exemplars by which all things were created. As Augustine 
says about ideas in his Miscellany of Eighty-three Questions, we should 
not say that God created all things irrationally. And he declares: If 
this cannot be rightly said or believed, then it follows that all things 
are created by reason. And because a person and a horse are not 
creat-ed according to the same exemplar, but each is created ac- 
cording to its own exemplar, and because these exemplars are not 
to be thought to exist except in the mind of the creator, therefore 
the divine will or God himself is the cause of nothing which he does 
not cause through his wisdom. As God is the cause of things, he will 
cause them through his wisdom. And because God is a cause that 
Produces and conserves things, nothing more fitting can be said
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than that by his wisdom he not only brings things into being, but 

also conserves them in being. 

We should suppose that, just as a form, derived from a seal as 
from an exemplary cause, is much better and sturdier in certain 

matter, so too are things in their own nature derived from the ex- 
emplary ideas in the mind of God. And we should suppose that, 

without God's presence, things are more fluid in retaining the im- 
pression made by God, or in retaining the nature impressed on 
them by the divine exemplars, than is water in retaining the form 

of a seal. Just as it is necessary for a seal to be continually present in 
order for the water to keep the form impressed by the seal in it, so 
God, or the divine wisdom, or the exemplars of things that exist in 
the divine wisdom, must be present to things in order for them to 
be conserved in the nature impressed in them by those exemplars. 

Therefore God by his wisdom, as we said above, sees all things, 
produces all things, and conserves all things. He also rules all 

things by his wisdom, for ruling is particularly ascribed to wisdom: 

A wise servant will rule foolish sons (Prv 17:2). In these three ways, 

namely by seeing all things, by ruling all things, and by producing 
and conserving all things, God is everywhere through his wisdom. 
But in a fourth way he is present to good and holy people, by grant- 
ing them grace and gifts. And he is present in a fifth way to the 
wicked, by prosecuting justice in them according to their works, or 

being prepared to prosecute justice. ‘ 
From these five ways, five reasons are drawn on account of which 

a person especially fears and obeys his Lord. The fact that someone 
does not fear his Lord, or does not obey his commands, can occur 

for five reasons, with respect to our present concern: first if he does 

not believe that his Lord sees all things; second if he does not believe 

that he rules all things; third if he does not believe th?t he rules eas- 
ily. For if someone believes that his Lord knows all things, and rules 

everywhere, yet supposes that he does not rule ea§11y, })e may. say 

within himself that he can safely get away with opposing his L‘?rd' for 
even if his Lord may rule everywhere, and prosecute his justice eve- 

rywhere, if it is difficult for him to do this, a persons wrong mai¥ fio 

unpunished. Fourth a person sometimes will not obey the Lord if he : ) , Wh 
believes that he is not gracious and generouiémpgr%flc;?zl? Bu)t, 
should we serve the Lord when we gain no : 
because people readily desire rewards and remun clia ‘r‘g'f,;flfa}fzf 
great fear of losing them, they willingly serve the =0 us. Fifth a per- 
fending him, whom they know is generous and gr;\lcul))eli-evcs that he 
son may not care to obey the Lord and fear him ihe



does not punish the wicked or does not inflict punishments corre. 
sponding to the sins of wrongdoers. 

Therefore, God first sees all things by his wisdom; seconq he 
rules all things; third he rules all things easily, because he s rules 
and conserves all things by his wisdom that they would perish ag 
soon as he withdrew himself; fourth God is present by his wisdom 
to all good and just people, giving them his grace and gifts; ang 
fifth he is present to all the wicked, prosecuting his justice in them, 
or being prepared to prosecute justice at the appointed time. Aj| 
things, then, are very much under his dominion, since they could 
not exist for one moment without him. It is clear from this how we 

ought to fear God: we should fear him as one to whom no crime of 

ours can remain unknown; under whose rule all things are placed; 
who rules all things easily and at whose command all things came 

to be; and for whom no good goes unrewarded and no evil unpun- 
ished. 

Chapter 17 

In which it 1s shown from the sixth praise of divine wisdom, namely that 
i s fruilful in all it does, how the sixth question 1s answered, namely how 
we should thank God for blessings received. 

Having treated the first five questions, we now wish to discuss 

the sixth praise of divine wisdom, namely its fruitfulness. It is so 
fruitful that it works all things in all ways. For the psalm declared: / 
myself speak my works for the king (Ps 45:1), as if to say: The king per- 
formed my works in me, or God worked within me. / myself speak, 

that is, | acknowledge, I confess that these belong to you, more as 

your works than mine. From this praise of divine wisdom, that itis 
so fruitful it works all things in all ways, we can answer the sixth 
ques@on: How should we thank God for blessings received? 

Dionysius states in his book Divine Names, chapter eight, and 
pamascene, in book two, chapter 23, that there exist three things 

in the universe: substance, power, and operation. According 0 

the:se three we can discuss five things that divine wisdom, because 
of its fruitfulness, works in all things. By his wisdom God gives sub- 
stance, power, and operation to all things; and he conserves all 
things in their substance, power, and operation. 
th-Through.his wisdom God grants substance or nature o all 
b Ings. .AS PlonySlm establishes in book four of Divine Names, the 
cginnuing is not duality, but unity. Thus, according to him, when 

any two things are presented, either one is caused by the other, or 
both are caused by a third; and that which is caused by none 15
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necessarily the cause of all. If something were not caused by it, then 
these two would have to be caused by a third. But when one of them 

is uncaused, both cannot be caused by another. Therefore since 

God in himself is not caused by another, it follows that all things 

are caused by him, and that no nature exists which can be outside 

his causality. And we can not only show that he is the cause of all 
negatively, by denying what does not befit God, that he is some- 

thing caused, but we can also determine this positively, according 

to what befits God, that he is being itself. And since he has supreme 
existence, he has brought all things into being, and there is no 
nature which is not produced by him. 

We claim with the philosopher, in book two of the Metaphysics, 
that the greatest being is the cause of all others. Just as the hottest 
thing is the cause of all hot things, so the highest being is the cause 
of all beings. For we may judge being in itself in the way we ap- 
proach other perfections: if heat is a certain perfection, the heat in 
matter does not have all the quality of heat, because it is limited to 
the capacity of the receiving matter. But if heat is separated, it 
would have the full quality of heat. Likewise the being in matter 
does not have all the quality of being, but if it is separated in itself, 
itis the entire quality of being. Nothing residing in matter or some 
material is the highest being. God, who is himself separated exist- 
ence, is the highest being, contains all being within himself, and is 
the cause of all things that have being. 

Created natures are brought into being inasmuch as existence 
is communicated to them, since every being is caused by the first 
being, God himself who exists supremely. Consequently God is the 
cause of all natures. And this is Augustine’s view, in The City of God 
XII, 5 where he says: By God who exists supremely, the essences of 

all things that do not exist supremely are made. And the commen- 
tator, explaining the words of the philosopher in the Metaphysics 2, 
that the greatest being is the cause of all others, says: One is being 
in itself and truth in itself; but other things are beings and are true 
through his being and truth. 

Every nature comes from God himself, and every power also 
comes from him. For it is proved in the Book of Causes that God 

needs no other medium in his action. All other natures or spb- 

stances need a medium to act, for a created being does nothing 

immediately through its own substance. As the commentator 

proves in book seven of the Metaphysics, substantial fpms adrle pof 

immediate principles of their actions, but power, whn;h 1.;8 (ach ::x:s 

mediate principle of action, must be added to c.reat.c: s;;e \ces 

or natures. Thus, when a created being acts, that it might be unite
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to its action, it needs a medium, that is, it needs some additiong 
power which continues acting with the object acted upon; for since 
a created agent does not act through its own substance, it canngt 

itself continue in the object, nor can it advance in action, byt it 
must act through another power added onto its own nature. There. 
fore nothing created is its own power, but it participates in power. 

God, who immediately acts through his own substance, and whq 
needs nothing additional to act, is necessarily his own power and 
not a participant in power. Since existence, which God is essen- 

tially, is the cause of all other beings that exist by participation, it 
follows that God is not only the highest being and the cause of al| 
substances, but is also the cause of all powers, inasmuch as he is his 

own power essentially. In the Book of Causes, divine power is said to 
be the power of powers, for in proposition 16 it is written that all 
powers depend on the first infinite power, which is the power of 
powers. 

The divine wisdom, then, is so fruitful in things that it is the 

cause of all their natures, all their powers, and all their operations. 

For operation in things always depends on the first mover, just as 
every motion here below, according to the course of nature we see, 
depends on a first motion, so that if the first motion ceases (unless 

God should change the order he has given to things), every other 
motion would cease. Hence the philosopher, in book cight of the 
Physics, 1abelled the first motion the life in beings, because, accord- 

ing to the commentator, this first motion, with respect to all other 

motions, acts as their life, since it behaves as a soul in living things. 
The motion of life in living things is from the soul in such a way 
that, when the soul is separated, no motion of life remains in bod- 
ies. Likewise every motion in all moving things is, simply speaking, 
from the first motion, so that if that motion ceased, every other 
motion would cease. Because God is the first mover, he is the cause 

of all other operations, and it belongs to him to bring about all 
operauons. Hence the Lord says in the gospel: Without me you can 
do nothing (Jn 15:5); and Isaiah writes: The Lord our God has worked 
all our works in us (Is 26:12). 

Iq the fourth place, the fruitfulness of divine wisdom is so great 
that.lt not only gives substance, power, and operation to all things, 
lt:pt élo conserves all th%ngs in their substance and in their power. In 

s Confessions Augustine says: I desired to be without whom I woul 
be unable to exist. 

ing by God, so t Jlfin as all substances are conserved in their l:‘c- 
» SO tOO 2 

. ) - . 

would not be the God powers are conserved by him; otherwise 

of powers.
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Fifthly the fruitfulness of divine wisdom is so great that he not 
only creates all other works, but also conserves all things in their 
works. We must distinguish this conservation from the conservation 

of substance and power. We did not distinguish the conservation of 

substance and of power from each other, because both the substance 

and power of creatures are in the category of things that follow one 

another, and especially if an operation or action is founded in mo- 

tion. The author of Principles speaks about this kind of action in book 

six, chapter three, saying that every action is founded in motion. It is 
one thing to be successive and another to be permanent, since suc- 

cessiveness is a series of parts, not a simultaneity of parts. When a 
whole motion occurs, nothing more moves, which Augustine asserts 
in his Confessions XI, 13, where he shows that, because our years pass 
by, those years will all be complete when they will not all be. Succes- 
siveness, then, is not in simultaneity of parts, or in the connection of 

parts, or in complete existence, but in the order of part to part, so 
that the senies lasts a long time and part follows part for a long time. 
And when the entire series is finished, there is no more. However it 
is not permanent, properly speaking, except when it is whole. 

We must speak differently about the conservation of one being 
and the conservation of another when it comes to the conservation 
of things in their works, distinguishing this conservation from the 
conservation of things in their substances and powers. God not 
only gives things their ability to work, but also give them the ability 
to be conserved in their works. Thus Augustine, in his Literal Com- 
mentary on Genesis IX, 15, says: If God withdrew his hidden opera- 

tion, the operation of nature would remain null. He argues from 
this that the operation of other agents cannot last, nor be con- 
served in being, without the operation of God. 

Therefore, from this fruitfulness of divine wisdom, 50 fruitful 

that it produces substance, power, and operation in us, it is appar- 
ent how we ought to give thanks to God for blessings received. God 

is not only rich in himself, but as is said in the Bogk of Causes: We are 

rich in gifts, inasmuch as God desires to share with us and mz}ke us 

participants in his bounty. We have nothing that we have not recetved (1 

Cor 4:7). Thus to God who dispenses and grants us all goods, 

namely our substance, power, and operation, and vyho conserves }xs 

in such goods, we ought to give thanks in everything, as 1t says: [n 
- ; :18). everything give thanks (1 Thes 5:18) ht to fear God and obey 

Above, when we discussed how we oug : 
’ ing the conservation of 

him, we treated certain things concerni . . 

things through divine wisdom. Yet it should not be considered in- 

appropriate if we are brought to God variously by one and the same
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perfection. Because God conserves us in being, we should both fear 
him and render him thanks. 

Chapter 18 

In which it is shown, from the seventh praise of divine wisdom, namely 
that it is so efficacious and prompt, how the seventh question is answere], 
namely how should God be served in all things. 

Lastly we will look at the seventh praise of divine wisdom, by 

which we will answer the seventh question: How should we serve 

God? For to be fruitful and to be efficacious are not exactly the 

same. Fruitfulness pertains more to the multitude of results while 

efficacy pertains to the speed and ability of producing them. Thus 
we should serve God in everything because the divine wisdom is so 
efficacious that by it we are strengthened for every good. God has 
given us all things according to the order of his wisdom, and in 
everything he has been an effective giver. And so we should effec- 
tively serve him in everything. 

All things can be distinguished into three parts, namely into 
soul, body, and external things. The soul, or powers of the soul, can 

be similarly divided into three: into intellect, will, and lower pow- 

ers, which are the powers of the organs. Hence we should so serve 
God that we direct to him, obeying, honoring, and revering him, 

all five of these, namely our intellect, will, organic or bodily powers, 
the body itself, and external things. 

In obedience, in honor, and in reverence to him, we should 

efficaciously order our mind or intellect, continually meditating on 
him. Thus it says in Deuteronomy: The words I command you today 
shall be in your heart, and you shall tell them to your children, and you shall 
meditate on them as you sit at home (Dt 6:6-7). And in the eleventh 
chapter it is written: Set my words in your hearts and in your minds, and 
hang them on your hands for a sign, and place them between your €yes. 
Teach your children to meditate on them, etc. (Dt 11:18-19). In obedi- 

ence to God, then, we should order our heart, intellect, and mind 
in such a way that we always meditate on him, do not consent to sin, 
ar.ld do not transgress the commandments of God. As Tobit said to 
his son: Keep God in your mind all the days of your life; and be careful 
never lo consent to sin and transgress the commandments of God (Tb 4:6). 

_ Secondly we should serve God in obedience to him not only by 
;lln.rcctmg our mind and intellect to him, continually meditating on 
hi: l‘)& :\I}Tosuhlguld also direct our will and emotions in devotion t0 

raj.;)c h pray and. sing to Qod; and we should be moved to 
P 'm, not only in mind and intellect, but also in spirit, that is,
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with will, emotion, and spiritual devotion: / will pray in the spirit, I unll 

also pray in my mind; Twill sing in the spirit, I will also sing in my mind (1 

Cor 14:15). And these two are connected, for if we loved and had 

devotion for God’s law, we would meditate on it; indeed our love and 
devotion for God and his law is especially expressed and signified in 

this: when all day we continually meditate on it: How I have loved your 
law, O Lord; all day it is my meditation (Ps 119:97). 

Thirdly we should serve God in obedience by ordering to him 

the lower powers of the soul and the bodily powers, which may be 
called our members because they are perfections of our members 
and organs: [ speak in a human fashion on account of the weakness of 
your flesh. As you have yielded your members to serve uncleanliness and 
iniquity upon iniquity, now yield your members to serve righteousness unto 
sanctification (Rom 6:19). The apostle condescends to our weak- 
ness, for while he could command much more, he commands us to 

order to righteousness our members, that is, our organic powers 
and lower powers of the soul, and even our whole body, which we 

had ordered to iniquity. We owe much more in obedience to God 
than earthly service, but the apostle, speaking humanly and wish- 

ing to adapt himself to us, condescends to our weakness, and com- 
mands that we, having been converted to God, should serve him in 

righteousness, just as we had served iniquity when we were turned 
away from him. 

Fourthly in obedience to God we should order our body to him, 

by worshiping God and showing him bodily reverence with genu- 
flections and bows. We have received from God not only our soul, 
but also our body, and so we should direct both to him in obedi- 

ence. Thus our whole poor body is used in his service, a.nd we em- 

ploy whatever is in our body for the sake of God. Hence it says: Fear 
the Lord and give him honor. Adore him who made heaven and earth, the 
sea and all that is them (Rv 14:7). 

Fifthly in obedience to God we should order external goods to 

him, if we have any. Just as we have soul and quy from GOfi, SO we 
have our external possessions from him. Thus it is written in Prov- 
erbs: Honor God from your substance, and give to the poor from thsa farst 

Jruits of all your produce. Then your barns shall be filled with (.dn:i’.' t:ile 
and your presses shall overflow with wine (Prv 3:9-10). It 1s in lf;:cm 
here that when we have temporal possessions, we must use 

well, by ordering them in obedience to God and shan'r'i‘gh theslvg:l}r: 

the poor; and by so doing, God will multiply them. Thus . 

urch are brought for such service, an 
offerings we make in the Ch . ood 

we order all temporal things in obedience to God.
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And this applies to those of worse condition who make a yoy of 
poverty, who are unable to make such offerings or to bestow e, 
poral goods, having nothing of their own, no substance from which, 
they can fulfill this command. For those who vow poverty, if they do 

so led by the divine Spirit and if they are poor in spirit, offer more 
temporal possessions to God than another offers, because they of- 

fer to him not only what they have, but also what they are able o 
have, in order to have more time to serve God. They offer them. 

selves so completely to God that, for the rest, it is not allowed them 
to possess anything of their own. 

When it is asked, then, how we ought to serve God, we say that 

we ought to serve him in all that we are and have. We should serve 
him by our intellect by continually meditating on him; by our affec- 
tions by being devoted to him without interruption; by the lower 
powers of our soul by ordering them to the service of God; by our 
body by performing bodily worship, genuflections, and bows to 
him, and by bearing with bodily sufferings for his sake. We should 
also serve God out of our own substance, if we have possessions and 
as opportunities arise, by making offerings for churches and for 
alleviating the poor. 

Here we draw this treatise to a close, which we have decided to 

call The Praises of Divine Wisdom. We have brought to completion 
all that you requested concerning the qualities of divine wisdom, 
and we have answered all your proposed questions. And because 
without you, O Lord Jesus Christ, we could not have done it, may 
honor and glory be yours forever. Amen.
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j/w ,WMAUQ? o/ f/w jeef 

Our task is to make clear how it is that God ought to have 
authority and power over our will and freedom of choice. This 
should in fact be quite obvious from the reference to feet — for if 
by feet we understand affections, and if affections arise from our 
will and freedom of choice, then no one can be said to wash our 

feet unless he has authority over our free will. Up to this point we 
have taken for granted that the feet represent affections, but now I 
wish to explain how this is a fitting interpretation. 

We shall say that the feet are in a threefold relationship to the 
body as a whole. Firstly, they are the extremities of the bod)? sec- 

ondly, they are that part of it by which the body moves; and thirdly, 
they support the body, preventing it from falling. In the same way 
our affections have a threefold relationship to our souls: they may 
be called the extremities of our souls; they are that by which our 
souls move along; and they also serve to support our souls. 

Firstly, our affections are called the extremities of our souls be- 

cause they are the last part of them to be cleansed. Thus, comment- 

ing on the verse Jn 13:10 of Saint John, You are clean, but not all of 

you, Saint Augustine says that since they had already been mhfi 
that is, baptized, the disciples needed only to wash their f;c;t, De- 
cause as long as he lives in this world man tread.s on fl}C earth v 

his affections, so to speak, and thereby sullies hlmsc!fln some way. 

In the same place Augustine says that human affections arcfacrtuiC_- 

essary part of this mortal condition, and compares .df:em o :e are 

they bring us into contact with human things. Now!1 ‘t‘;f sayst of us 
without sin we deceive ourselves. Therefore, when all the re s 

has been cleansed our feet still remain to be washed,r Zl:;gnual 

impossible for us to avoid a certain impunty due to ou 
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involvement with things human and earthly, and the affectigp to 
which they give rise. The affections are the last part of the soul 1o 

be cleansed, and so are spoken of as in some way the extremities of 
the soul; thus it is fitting to call them feet, since feet are the ¢y. 
tremities of the body. 

From what we have just said it should be apparent that mysiicy 
theology does not proceed by strict arguments: such is the opinion 
of Dionysius, and Aristotle too tells us that there is no place for 
disputation in metaphysics. Now we have said before that the affec. 
tions are the most intimate and deepest part of the soul, and we 
concluded from this that the action of God is perfect, since itisin 

his power to reach even the affections. However, now we are pro- 
posing that all these affections are the extremities of the soul, and 
this seems to contradict our former proposition. For to be an ex- 
tremity is the opposite of being intimate and deep. Nonetheless, 
each proposition is true in different respects. The affections are 
certainly the most intimate and deepest part of the soul, since no 
mere creature can know them of its own nature. This is what Saint 
Paul means when he says that The Spint searches all things, even the 
depths of God, and adds: Who knows the things of man if not the spint of 
man which is in him? And he continues: No one but the Spint of God 
knows the things of God. Therefore he calls the depths of God the 
things which God has arranged in himself, which no one but the 
Spirit of God knows. Likewise, the depths of man may be said to be 
his affections and the things he has arranged in himself. In this 
respect, the affections are the most intimate and deepest part of a 
man, since they are accessible to no one except to him whose affec- 
tions they are. But when it comes to their cleansing, the affections 
may be called extremities, since they are the last part that must be 
purified: such is the purification Saint John has in mind when he 
says: If we say we are without sin we deceive ourselves, and the truth 
1s not in us. 

Secondly, affections of this sort are called feet not only because 
they are like the bodily extremities, but also because they are the 
means of the soul’s advancement, just as the feet allow the body to 
advance. Thus, at many points in his Confessions Saint Augustine 
tells us tbat we do not draw near to God or move away from him by 
our bodily steps, but by the affections of our minds. 
star’f(li]s“i;“y,’nthe affccftjons are called feet because, just as tbc body 
o ch sofflms of its feet and dges not fall down, so by its afi;ic' 
soul achieyes can stand and avoid collapse. By its affections ; 
steadfast andu:l(m' with God, and united to him it stands firm an 

an In no way fall. Saint Augustine speaks of this
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union in his work True Religion, where he says that our union with 

another soul is greater than that which we may have with our 

friends or even with our fathers, but the greatest union of all is that 

which binds us to God, and this comes about when we love God 

himself with all our affection. 

Thus we see that in addition to his other perfections God also 

has power over our affections, which are the feet of our souls: may 
he deign to wash and purify them so that we may be able to hold 
him face to face after this earthly life in all his power and glory. May 
the Word Jesus Christ himself deign to grant us this, who with the 

Father and the Holy Spint is one God, blessed for all ages. 
Amen.



jfie./dédumplion o/ mary 

Upon what throne does the Blessed Virgin sit? We may say that 
her throne is no less than the unmoved God himself. 

God is the dwelling-place of the saints, as we read in Saint John: 
In my Father's house there are many rooms (Jn 14:2). Interpreting this 
passage Saint Augustine says that the many rooms in the one eter- 
nal life signify the various degrees of worthiness and merit. It fol- 
lows that different saints are said to merit the possession of different 
dwelling-places in God according to their different degrees of wor- 
thiness. God, then, with respect to all the other saints may be called 
a dwelling-place, but with respect to the blessed Virgin he ought to 

be called a throne. Many people are to be found in a royal dwelling, 

but only one person sits on the throne. Likewise there are many 

people in the heavenly fatherland, and many are the citizens of 
that kingdom, but there is only one called Queen, namely the 

blessed Virgin. Compared to her all the other saints do not deserve 

to be spoken of as sitting on the throne, since they are neither 

higher than she nor even on the same level; but rather she, as ex- 

alted above all the rest, is said to sit upon the throne. 

~ Let us now turn to today's gospel, which tells how Jesus entered 

into a certain town and a certain woman . . . received him. In historical 

terms the woman who received Christ as he entered the town was 

Martha, but by a mystical interpretation we may say that Chnist en- 
tered a town when he came into the world: for compared to heaven, 

from where Christ descended, the whole world is like a little town. 

Thus we can interpret: As Christ was entering that town, t}(;a}:isl, 

oman, that is, Mary, receive 
coming into the world, a certain w 1 ' , ace 
Into her house, that is, her womb. We know that thC‘r; w?;:’g(:vgmb- 
In the whole world as worthy or as venerable as the Virgl 
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But if the blessed Virgin received Christ as he descendeq from 
heaven into the most worthy place to be found on earth, it follows 
that we must certainly believe that when the blessed Virgin a5 
cended from the earth Christ received her into the most worth 
place in the heavens. As Saint Bernard says, there was no place op 
earth more worthy then the temple which was the Virgin’s womp, 
in which Mary received the Son of God, nor in heaven was there;; 
place more worthy than the royal throne to which the Son of Ma 

exalted his Mother this day. If, then, the blessed Virgin occupies 
the most worthy place in the house of the heavenly King, and if 
there is no more worthy place in that house than the throne, thep 
we must believe that Mary indeed occupies the throne.



1 l/le &uc[enld al /Oari:i 

Peace to the brothers, and charity with faith (Eph 6:23). These are 

the words with which the apostle concludes his letter to the Ephe- 
sians, calling them brothers and wishing them peace, faith, and 
charity. They belong originally of course to Paul, yet we are able to 

make them our own. I can say that all Christians are my brothers, 
since one mother, that is, the Church, gave birth to us all. However, 
I can call brothers especially those who belong not only to the same 
Church but also to the same Order. Moreover, although I ought to 
call all the members of this Order my special brothers, you Parisian 

scholars, to whom I have a special mission, I ought to call my yet 
more special brothers. I shall put it thus. All Christians are my 
brothers in a special way, and all the members of this Order are my 

b.rothers in a more special way, but you, to whom I have been spe- 

cially sent, are my brothers in a most special way. . . 
Paul wanted to have a special care for the Ephesians, as if for his 

brothers, and so wished them the three blessings which we have 

in a specially brotherly mentioned. Likewise I want to care for you : 

way, and so can wish you the same blessings. Therefore I say with 

lt)he apostle: to my brothers, that is, to you, vtv}?om I hope to have as 

rothers, I wish peace, and charity, with faith. : 
In these worcII)S are expressedt{hree qualities whose pffi‘»setstsur)ln 

will give right order to the quality of life, and u‘rhose los}sl w1b l:h 51 k}_’ 

destroy it. Anyone who goes astray €ITS either in thoug t’ha)tl is not 
ing what is not right, or in his affections, by dFSlflng.Wht There. 

right, or in his external actions, by doing what is not nger;e affec. 

fore all our sins are due either to irregular thoughl(,lpeg ‘e in our 

tions, or a bad external lifestyle. Now, if we had pea b in our 
affections, and faith 1n 

outward doings, charity in our mnner 
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thought and understanding, then our life would be in right order 
Peace sets right our external actions, charity inflames our wil, and 
faith illumines our intellect. 

We ought to wish that all would have peace in their Outward 
actions, charity in their internal desires, and faith in their under. 
standing, yet we ought to desire these qualities in a very special way 
for students and for those who are dedicated to study, for it is these 
who have a special need of them. 

The first advice which students ought to receive relates to peace 
in their external dealings, since they are particularly inclined to i 
opposite. As we shall show, they who are given to study are espe- 

cially prone to anger, and therefore must receive special advice 
about peace. Now we can say that students are particularly prone to 

anger for three reasons — their complexion, their constant read- 
ing, and their seclusion. 

The first reason we have given concerns the complexion. A 
warm complexion seems to be more suited to study than a cold 
one. We see that in nature the elements are lighter and more re- 
fined when warm than when cold. Among the many types of com- 
plexion, the refined complexion is the most appropriate to study, 
since the more refined the complexion, the softer the skin, and we 

follow Aristotle in saying that the soft-skinned have good minds. It 
1s true that if the softness of the skin is caused by an excess of 
rheum — such as is the case with women — then it does not imply 
a good intellect. If however the softness is due to a refined skin and 

a good complexion, then it is a sure sign of an agile mind. It seems 

then that a warm complexion is suited to study. Furthermore, as 
has been demonstrated elsewhere, anger is caused by an inflamma- 

tion of the blood around the heart. We may conclude then that 

those who are suited to study are found to be rather prone to an- 
ger, since on account of that warmth which their complexion 
shows forth, their blood is more easily inflamed. 

This sermon is aimed at you, my brothers, you who are the cream 
of the whole Order. In every province an inquiry is and ought to be 
made as to which members of the Order are more intelligent and 

mentally sharp, and then these are marked out for study. Their inner 
warmth shows itself in the warmth of their complexion. Now just as 
g‘fik:arl:;s; eletrhncnts are generally more pene‘trating and subtle, 1: 
sessa ob eerri tel); who have a warm complexion are found to f}?at 
when soanrf::thi: ellectand greater subdety‘of mind. We all know s 

reason the b| B 1s warm it is more readily set alight, and for 
¢ blood of such people as these is easily inflamed. As has
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been said, it is out of such an inflammation of the blood that anger 
arises — thus it is clear that such people are prone to anger. 

Those whose complexion shows them to be prone to anger ought 
however to employ their reason to control it; and the warmer their 

complexion, the sharper their intellect and reason will be to control 
it. Young boys and women are also inclined to quarrels and disputes, 
yet in their case we readily forgive them, since their use of reason is 
defective. As we read in the first book of Aristotle’s Politics, a woman’s 

advice is invalid, and that of a boy is imperfect; they possess no re- 

straint, that is, they do not have sufficiently clear reason and intelli- 
gence, to control their angry passions. But you who are dedicated to 
study, who excel all others in your seeking out the paths of reason 
and searching after the heights of wisdom, you indeed would be 
most blameworthy if despite your great powers of reason you did not 
know how to control your anger. The greater your intellectual pow- 
ers, the nearer you ought to be to God and the more devoutly you 
ought to receive him as a guest in your heart. But if God loves unity, 
he also loves harmony; he will never be with you if you are unwilling 
to be at peace with one another. Rejoice then with a spiritual joy, be 
perfect in perfection of spirit, exhort one another to the way of 
peace, be of one mind, so that you may all follow the way of perfec- 

tion, each one being of the same opinion as the other. If you are at 

peace in this way, the God of peace will be with you, just as Paul says 

in his second letter to the Corinthians: Finally brothers, rejoice, be perfect, 
take exhortation, be of one mind, have peace, and the God of peace and of l.ove 

will be with you (13:11). This then is the first advice which I must give 
you concerning peace: you must overcome by your reason that 
proneness to anger which your complexion shows you to have. 

We have seen now how students must be exhorted to be peace- 
ful on account of that proneness to anger which is due to [h.Clr 

complexion. Next we must consider the proneness to anger which 

is caused by constant reading. Constant reading by its very nature 
tends to inflame the blood, and so we see that men who are f%rieve(;- 

reading are generally hot-headed. Even wise men have fi;ry 'ng? . 
on account of their constant reading, and are easily ma fi'll bg- 
nant. This leads them on to anger, since the man wh; Jiiaofls)t,udy 

comes indignant is always prone to anger. That t:})]c ptlelxt of Ecclesi- 
renders a man’s nature indignant is clear from lswine hat 1 might 

astes: I thought in my heart to withdraw myfl“" s ¢ here,was toil and 

turn my mind to wisdom; but I saw that in th';m is much indignation 
vexation of the spirit, because in much wisdom ! 

(Eccl 2:3; 1:17).



262 Sermons 

So we see that constant reading leads to inflammation of the 
blood and a tendency to anger. This tendency also must be gye. 

come by peace, and this peace will come through grace. In this ye 

follow the teaching of Paul, who often wishes the faithful these two 

blessings at the same time. For example, writing to the Romans he 
says: Grace be to you and peace, from God our Father and from our Loy 
Jesus Christ (1:7). Likewise to the Philippians: Grace to you and peace, 

from God our Father, etc. (1:2). Indeed, in nearly all his letters Pay] 

wishes the faithful these two blessings, grace and peace. In the let. 
ter to the Colossians: Grace be Lo you and peace, from God our Father 

etc. (1:3). And again in both letters to Timothy he joins these two 
greetings. It seems that peace always goes hand in hand with grace, 
and so among you the greatest peace and concord should be 
found, since you ought to be especially aglow with grace. 

So far we have shown that you must be exhorted to be peaceful 
because your tendency is to be angry. One cause of this tendency is 
your complexion, and this cause must be controlled by reason. An- 
other is constant reading, and divine grace is needed to control 
this. It remains to show how your tendency to anger is caused by 
excessive seclusion — and this you must combat by your holiness. 

Seclusion of its very nature seems to lead to a certain crudeness 
and inhumanity, and engenders a tendency to anger. We know that 
anyone who gives himself to study ought to abstain from the com- 
pany and conversation of men. However, association with other 

people makes us courteous and sociable, while the absence of it has 

the opposite effect: we become crude, inhuman, and unsociable. 

We may doubt whether this is truly a rule of our nature, that 

seclusion from the company of others makes us crude and prone 
to anger. Let us consider the wild beasts, since in them the natural 
instincts have free range and they always follow their native im- 
pulses. We notice that those beasts which have no contact with men 
are cruder, fiercer, and more prone to anger. Even dogs, which are 
usually so friendly to men, become violent, wild, and angry if shut 
up or tied or in any other way removed from the company of men. 
We conclude then that by their very seclusion from the company 
and conversation of others, those who are given to study becom¢ 
cruder and more prone to anger. 
lealjglgt?eelgss, although your dedication to study may i.nevit,ably 

holines. Trl'ln enfiy to anger, you ought to fight against this by YOur- 

templaté Gofl W dole purpose of your devotion to study is to CO“e 
God if he 1s nc?tnh arrive at a vision of him. No one however can s¢ 

oly. Therefore you must be holy in a very specia
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way. Through Fh?s holiness you ought to be at peace, avoiding an- 
ger, and restraining other evil impulses when they arise. 

Paul speaks of this peace and this holiness in his letter to the 

Hebrews: Follow peace with all, and guard your holiness, without which 

no one shall see God (12:14). This is your whole purpose here: by 
doing the will of God to gain a worthy desert and receive the prom- 
ise due to you. To this end you will need peace and patience, as we 
read in Hebrews: Patience is necessary for you so that, doing the will of 
God, you may recetve the promise (10:36). 

Having now shown why all Christians, and especially students, 
must be exhorted to be peaceful, it remains to explain why they 
must be exhorted to be charitable: for in our opening quotation 
the brothers were wished not only peace but also charity. 

Charity is necessary for all Christians, and without it we are 
nothing. Even if we had that faith which the Lord speaks of in the 
gospel, a faith great enough to move mountains, yet without charity 
we would be nothing. Charity is necessary in all Christians, but 
more so in clerics, and more so again in religious, and especially in 

those religious who devote themselves wholeheartedly to study. 
This is the reason you have come here — to study theology, to de- 
vote yourselves to the sacred scriptures; therefore you must espe- 
cially be led toward charity. 

We can give three reasons why there must be great charity and 
great love among you who are devoted to the sacred writings. (In- 
deed this is the reason I was sent to you, to promote peace and 
harmony and to increase your charity and love.) The first reason 
then why charity is necessary for you who study the scriptures we 
find in the source of the scriptures themselves. The second reason 

is derived from their end. The third reason comes from the means 

by which we come to know them. , 
Firstly then, God is love, and so the scriptures have as Lhel(;' 

author the source of love himself: he dwells in them. Who woul 

doubt then that the man who is joined to the author ;){[* t:lie ggg 
tures would not have a better understanding of [[::ir:{xtho:i)f the 

you ought to be charitable so that, thus joined to 

scriptures, you may be better able to understand them. On every 

Page of the holy writings charity shines forth, and s0 t):?; O;‘grh:hti‘: 

be charitable if you wish to devote yoursel.ves to the.lrs )" Ofwhat 

reason Saint Augustine in his work In Prase of Charty Sz);st.}le sacred 
use are so many books? Be charitable. For In t:e ‘Casgccomes bvi- 

writings, when you truly understand them ¢ ;mtz charitably pos- 
ous, when you do not, it lies hidden. He who live
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sesses both what is obvious and what lies hidden in the sacreq scri 
tures” (Sermon 350, 2). P 

Having now seen how charity is necessary for students of scri 

ture because of its author, we must now show how they need it be 

cause of the end to which scripture is ordained. All of scripture 
ordained toward one thing — charity. It would be terrible if SOme- 

one wished to labor over the sacred writings without any desire for 
that to which they are directed. We can be sure that charity is the 
end and fullness of the law, and therefore of the scriptures, from 
the words of Paul: The fullness of the law is love (Rom 13:10). Just as 
all things which have a particular end are fulfilled when they reach 
that end, so the scriptures find fulfillment in charity and love. Do 
you wish then to fulfill the law? Love one another. As Paul says: Owe 

no one anything, but to love one another; for whoever loves one’s neighbor 
has fulfilled the law (Rom 13:8). 

Thirdly, students of the scriptures have need of charity because 
of the means by which they are learned. The most effective way we 
can come to understand the scriptures is through purity of heart. 
Just as matter must be disposed to receive its form, so must the 
mind be disposed to receive sacred learning. Furthermore, just as 
the disposing of the matter is the means by which it acquires a 
form, so the disposing of the mind is the means by which it arrives 
at knowledge. The best way to dispose our minds so as to receive 
knowledge is through purity. And since charity purifies us, it fol- 

lows that we are best disposed to receive the sacred scriptures by 
means of charity. We read in the book of Wisdom that wisdom will 
not enter into a malicious soul, nor dwell in a body subject to sins (1:4). 
This implies then that wisdom will enter into a good soul, and will 
dwell in a soul which through brotherly love has joined itself to 

Goc};ia soul which, leaving sin behind, has separated itself from the 
world. 

\{ou have seen now why I must wish you peace, which tempers 
one's external conduct, and charity, which inflames the will. It re- 
mains finally to show why I ought to wish you faith, which illumines 
the understanding. For our quotation had three wishes for the 
!)rothe}”s: Peace to the brothers, and charity with faith. Peace is necessary 
In one's outward behavior, and charity in one’s inner affections. 
Z\(’ie must now show how faith is necessary in one’s mental knowl- 

ge. 

As we often have said before, you have come here to study s& 
gred Scripture. Now the scriptures did not come about by human 

ingenuity, but by divine revelation. Thus Saint Augustine in the second book of The Trinity says that God is known in two ways:
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through the creatures which he has created, and through the scrip- 
rure which he has inspired. Because sacred scripture, that is, divine 
wisdom, is God’s revelation, because it is inspired by him, it follows 
that these writings direct our attention to God and make us know 
him in a special way. 

Therefore, for our present purposes we can say that our ap- 

proach to divine wisdom should be threefold. Firstly we ought to 
receive this wisdom devoutly into our minds. Secondly, in receiving 
it we ought to understand God in it. Thirdly, by understanding 

God we ought to direct our attention as much as possible toward 

him. Now we can go on to say that the effect of faith is also three- 
fold: it prepares, elevates, and purifies the mind. It prepares it to 
receive divine wisdom, elevates it to know God through the wisdom 
received, and purifies it that, knowing God, it can keep its attention 

fixed on him. Since faith has these effects, it is obviously very nec- 
essary for those who wish to study the scriptures. 

That faith is what makes us receive divine wisdom is clear from 
what Saint James says: If any of you want wisdom, let him ask of God who 
gives to all abundantly and without reproach, and it shall be given to him. 
And immediately he goes on: But let him ask in faith, without wavering 
(1:5-6). Therefore if we ask in faith, we shall receive divine wisdom 

from God. It follows that faith disposes us to receive divine wisdom. 
Faith also elevates, allowing us to understand the things of God, 

as we learn from a variant reading in the seventh chapter of Isaiah: 
Unless you believe you shall not understand (7:9). . 

Thirdly, faith purifies us, allowing us to fix our attention on 
God. We ought to conceive of our human powers of attention as so 
weak and infirm as to be incapable of focusing on the dazzling h.ght 
of God, unless cleansed, converted, and purified through the righ- 
teousness of faith. Thus Saint Augustine in the first book of The 

Trinity: “The attention of the human mind is powerless to fix ftse'lf 

on such excellent light, unless through the righteousness of fz}lth it 

be changed, that is, cleansed and purified and made as white as 

snow.” 

May God himself, whose works are ct, . 

brothers peace in your outward dealings, charity in your atiex ons, 

ith i i ieving in him and cling- 
and faith in your understanding, so that believing in him and ¢ 

ing to him y)(l)u may be led to eternal life. And may Jesus Chnétot:ie 

our guide, he who with the Father and the Holy Spirit 1s on€ , 

blessed forever and ever. Amen. 

perfect, grant to you my



j/ze j/zree ’l/iced o/ [/:e mré[ 

Introductory Letter 

Reverend father, lord in Durham: 

Greetings from brother Giles, archbishop of Bourges. It has en- 
tered my mind, lord of Durham, to send you three sermons on the 
three things that are in the world. For all that is in the world, as John 
says in his first letter (2:16), is the desire of the flesh, the desire of the eyes, 
and the haughtiness of life. Three vices are connected with these: glut- 
tony, greed, and pride. Gluttony corresponds to the desire of the 
flesh, greed to the desire of the eyes, and pride to the haughtiness 
of life. All our temptations arise from them because by these three 

vices our first parents were tempted, Christ was tempted, and we 
are daily tempted. : : 

When our first parents were tempted by the forbidden fruit, 

they were tempted by the desire of the flesh. When they were tqld, 

you will be like gods (Gn 3:5), they were tempted by the pride of life. 
And from what was added, knowing good and evil, they were temp t?d 

by greed, taking greed generally as the desire for having any desir- 
able thing. This includes knowledge, insofar as it 1s a desx.rabl.e 

good, so that anyone is called greedy for knowledge who desires 1t 

inordinately. , lutton 
Likewise Christ himself was tempted by these three: by giu doby 

or the desire of the flesh, by greed or the desire of the eyes, Zglr thc):, 

haughtiness or the pride of life. He was tempted by gluttor,ll); Son of 

desire of the flesh when the devil said to him, If you an:jtb reed 
God, tell these stones to become bread (Mt 4:3). He was templ‘; velyyghigh 
or the desire of the eyes when the devil led him Orr;éoand -1l their 

mountain, showing him all the kingdoms of the wo 

267
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glory, and said, All of these I will give to you if you fall down and worship 
me. And he was tempted by the pride of life when the devil led him 

onto a pinnacle of the temple and said, If you are the Son of God, throy 
yourself down (Mt 4:5-6), in order that Christ might rise up in pride 

since, by the guardianship of the angels, he could do this withoy, 

injury. 
: I:xy like manner we ourselves are tempted daily either by the de- 

sire of the flesh in regard to a pleasurable good, or by the desire of 

the eyes in regard to a utilitarian good, or by the pride of life in 
regard to an honorable good. For according to the understanding 
of the wise, good is only threefold: pleasurable, utilitarian, and 

honorable. And since no one desires anything but an apparent or 

real good, no one is tempted, no one sins, except from an inordi- 
nate appetite for some good. 

According to Dionysius, The Divine Names,! no one does what he 

does looking to evil, and evil is outside the will and outside inten- 

tion. In the same place he says further that no one does evil except 
in virtue of the good, for since evil is essentially a certain privation, 
and privation is of itself non-existent, then it is impossible that any- 
one do evil under the aspect of evil; or if he does evil, either it will 

be on account of an apprehended good or on account of a good in 
which it is rooted. And because good is only threefold, as is clear 

from what has been presented, all our temptations can be reduced 

to these three types, which are said to be in the world because by 
them worldly people fall into sins. 

Therefore, I have taken up the present work briefly that I might 
compose three sermons according to these three vices, by which 
the three mentioned goods are desired inordinately, and which 
correspond to the three things said to be in the world. According 
to the order which John lays down in his letter, the desire of the 
flesh or gluttony, whose offspring is lust, should be handled first, 
and afterward the desire of the eyes or greed, and third the pride 
of life. We, however, intend to arrange these three sermons in the 
opposite order, treating firstly the third vice, namely the pride of 
life, secondly the second vice, namely the desire of the eyes or 
greed, and thirdly the first vice, namely the desire of the flesh. 

- Viewing it from our perspective, the desire of the flesh is first, 
since a child, before he has the use of reason, finds pleasure in nurs- 

Ing; later comes desire of the eyes, since a boy, when he sees some 
thing lovely, §UCh as a golden apple, is attracted by it and desires it; 

and lastly he is proud and becomes haughty in life. Yet among them- 
selves these. l}ave another order, for the honorable is more excellent 
than the utilitarian good since a person may give away all his posses-
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sions in order to have honor and avoid shame. And the utilitarian 

seems more excellent than the pleasurable good since people com- 
monly abstain from many pleasurable things in order to acquire utili- 
tarian goods. According to this order pride, which considers the 
honorable good, must be discussed first, then greed, which considers 
the utilitarian, and finally gluttony, whose offspring is lust, which 
considers the pleasurable. 

There are, moreover, other reasons why these vices have this 
order. For pride and greed taken in one way are general sins be- 

cause pride is in every sin insofar it is a turning away from an un- 
changeable good. And likewise with greed because it is a turning 
toward a changeable good. For he is surely proud who does not 
wish to be subject to God; and he is surely greedy who forsakes God 
on account of a changeable good. Therefore pride and greed 
should be discussed before gluttony since they are more general; 
and pride should be discussed before greed because it is more con- 
stitutive of sin, for although both are in sin (pride by the turning 
away from God and greed by the turning toward the world), pride, 
that is, the turning away, is therein more constitutive of sin than 
greed, that is, the turning toward; and sin has more of the nature 
of sin in that the sinner turns away from God than that he turns 
toward the world. I will present, therefore, first a sermon on pride, 

second a sermon on greed, and third a sermon on gluttony.



~S)€rmon 1 

Prologue 

Beginning and taking up for our theme that text in Sirach 10:15, 
Pride is the beginning of all sin and he who has it will be filled with curses, let 
us say with Ptolemy, as it is recounted in the beginning of the Al 
magest. One is wiser among human beings who is less concerned 
about who wields worldly power. People who are concerned about 
human pomp and seek vain glory gladly involve themselves in 
worldly matters. Therefore, if we wish to avoid pride, we ought to 
spurn completely worldly things so that, even when riches are abun- 
dant, we do not place our hearts there. 

It is great wisdom, therefore, to remain unconcerned about 

earthly things because from such concern, or from such pomp, we 
are brought into pride, and from pride all sins take thelr origin. 
Indeed, he who would bring himself into pride and de§1res .to mix 

himself with worldly things not only stains himself with vices In 

guilt, but also fills himself with curses in punishment. 

Every preacher and proclaimer of God’s word ought to l_ead. 

hearers to become wise enough not to bring themselves into P“dgf 
wise enough not to be concerned about who rules in this wortl) ; 

wise enough not to turn themselves toward changeable goods, be- 
cause every sin arises from this. If we can lead you to this, we hope 

ry sin arises : can o of all sin 
that when you leave behind pride, which is the beglnglnfg‘l(l) 4 with 
in guilt, you might never again embrace 1t lest you be Itic 
curses in punishment. 

Itis the greatest foolishness to cling 
so much guilt and punishment. And i 
greatest wisdom to embrace humility, 

from which follows 

it is the 

bs 11:2: 

g to pride, frot 

n the opposite way, 

according to Prover 
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Where there is humility there is wisdom. Of ourselvgs we are unable tq 

lead you to avoid pride and foolishness and to cling to humility ang 

wisdom, and therefore we rely on God, the enlightener of minds, 

to whom be glory forever. 

Sermon ] 

Pride is the beginning of all sin, etc. Although the prologue was 

based upon this text, we can still build the body of the sermon on 

the same text. Since this text leads us to state some things against 

the proud, it must be seen first how pride relates to the other capi- 

tal vices and how it is understood to be a member of the capital 

vices. Rather, because we intend to create sermons on the three 

capital vices that correspond to the three things that are in the 
world, the capital vices must be enumerated first and their number 

assigned, and then we can approach the particular matter of those 

three capital vices, 

A Delineation of the Vices 

The seven capital vices are designated pride, greed, gluttony, 
lust, laziness, envy, and anger. These are called capital vices be- 
cause many vices have their origin from each of these vices. For just 
as the head is that to which many members are ordered, and as the 

father is metaphorically called the head of his children and the 
king the head of those in his kingdom, so by a certain metaphor 
each of these is called a head of vices since from each, as from a 

head, many vices arise. 
Their number is reached in the following manner: Sin comes 

about from a disorder of the soul. Qur soul, moreover, is able to act 

inordinately in two ways: firstif it tends toward a good inordinately, 
second if it inordinately and improperly shrinks from a good on 
account of something connected with it. I say ‘‘on account of some- 

thing connected with it” because everyone desires the good as far 
as itis good. But if someone rejects a good, this will not be because 
of itself, but because of some difficulty or something inconvenient 
connected with it. For example, if it is good to be healthy, then 
everyone will cherish health, speaking of health in itself. But if 

someone does not wish to be healthy, this will be either because he 

df)es not want to take medicine or because of another inconve- 

nience that he perceives as threatening to himself if he should have 
health. Every sin, therefore, will be unable to exist exceptin one of 
these ways: either because we desire a good improperly and inordi-
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nately, or because we improperly and inordinately rejecta good on 
account of something connected with it. 

The good is threefold, as is clear from Aristotle’s Ethics,? namely 
honest or honorable, pleasurable, and utilitarian. And pleasuré 
consists especially in two things, namely in food, which is ordained 
for the sustenance of the body and the good of the individual, and 
in sex, which nature ordains for the procreation of children and 
the good of the species. Therefore we can inordinately desire the 
good in four ways: either because we inordinately desire an honor- 

able good, such as to rule or to be superior and other such things, 

and pride comes from this; or secondly because we can inordi- 
nately desire a utilitarian good, such as wealth and all coins and 

whatever can be measured in money, and greed comes from this; 
or thirdly because we can inordinately desire a pleasurable good, 
in regard to food, which is ordained for the conservation of the 
body and the good of the individual, and gluttony comes from this 

inordinate desire; or fourthly we can inordinately desire a pleasur- 
able good in regard to sex, which, as was said, nature ordains for 

the procreation of children and the good of the species, and lust 
comes from this inordinate desire. Therefore, there are four capi- 
tal vices insofar as we inordinately desire good, namely pride in 
regard to honorable good, greed in regard to utilitarian good, glut- 
tony and lust in regard to pleasurable good; and it is clear in what 

way these are distinguished by what has been presented. 
The remaining three capital vices are included because we inor- 

dinately draw back from a good or inordinately resist a good on ac- 
count of something connected with it. Laziness draws us back from 
aspiritual good on account of the effortinvolved. For he is cglled lazy 
who is so weighed down in his soul that he wants to do nothing good 

because of the effort involved. Envy also resists good.and opposes 

itself to good on account of something connected wnh It .ThllS_ when 
someone sees that the good of another is able to d1m1n1§h his own 

stature, by reason then of something connected — lest his own stat- 

ure be diminished — he envies the other’s good. Anger also OPpOses 
itself to another’s good and intends his harm because of something 

i i ; ing ridiculed or de- 
connected. eone perceives himself being 1 ; 

Thus if som £ himself to another's 
spised, on account of such offense he opposes : , 

glc))od and intends his harm. Wherefore in The Rhetonic, bo;l;v‘;:i°;}f 
says that anger is the desire to punish ansing from a per 

fense 3 each desires 
Anger and envy, then, are seen to agree, becauile " mely, that 

another’s harm on account of something connecter, r;cills th; little 
he not be despised. Thus it says in Job 5:2 that envy



person, because in order that he might not b? despised, fmd that his 

stature might not be overshadowed, he envies an(?ther s good anq 

desires his overthrow and harm. And likewise with anger on 4. 
count of an offense, because when someone is despised he wishes 

to rise up in vengeance, desiring anpther s punishment and harm 

This does not happen, however, in the same way. That someone 
appears despised and that someone does not appear superior can 
happen in two ways, namely by oyershadomng and by.the Opposite 
operation. For we see that the brightness of a candle is taken away 

either by the sun or by the wind. The sun takes it away by overshagd- 

owing because the lesser lightis overshadowed when overtaken by 
a greater light. But wind takes away such bpghtness by an opposite 
operation when it extinguishes it. The envious person, then, lies in 

wait for another’s good so that he himself might not appear small; 

for he wants to be superior. But the angry person opposes himself 
to another’s good and desires another’s punishment. For he felt 

despised when he was offended by another or when another did 
something harmful to him. 

Just as the former four vices, namely pride, greed, gluttony, and 
lust, arise when someone inordinately desires good, so the latter 

three vices, namely laziness, envy and anger, arise when someone 
opposes himself to good on account of something connected with 
it. These three vices are further distinguished in this way, that a 
man avoids or resists on account of something connected with 
either his own good or with another’s good. If with his own then it 
is laziness, which opposes itself to the man’s own good on account 
of the effort or tediousness involved. Thus the one who is presently 
lazy does not wish to do anything good. But if, on account of some- 
thing connected to a good not his own, he opposes himself to an- 
other and desires his harm, this will be either because he wishes not 
to appear small but wishes to be superior, and then it is envy, or 
because he wishes not to be despised when he is offended and 
harmed by another, and then it is anger. 

It seems from this that the preceding four vices are prior to the 
§ubsequent three because what is sought for itself is prior to what 
is sought accidentally. Since tending toward good is tending to- 
.ward good in itself but resisting good cannot be resisting good in 

itself, but accidentally, then these four vices that arise when we de- 
sire good mqrdinately are prior to the other three that come about 
wben we reject good inordinately. Further, among those four, 
pr}de is said to have first place because honorable good, to which 

pride inordinately tends, is more excellent and worthier than, and
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thus prior to, utilitarian good and pleasurable good, to which the 
other vices inordinately tend. 

Two Reasons for Detesting Pride 

Speaking of prjide, then, we should say first that in the proposed 
text, taken from Sirach 10:6-18, we are brought to detest pride in two 
ways: first by the vileness of the sin, second by the bitterness of the 
punishment. There are two general ways of stopping vices: Some 
people are so good that from simply seeing the vileness of the vices 
and the goodness of the virtues they are sufficiently brought to aban- 

don the vices and to be filled with the virtues. But others are so per- 

verse that unless fear of punishment restrains them, they would 

never refrain from evil. Pride stains us in such a way that we dispose 

ourselves to all of the vices, because it is the beginning of all sins. In 
addition pride ordains us to the greatest punishment: that if we cling 
to it we will be filled with curses. Therefore we are brought suffi- 
ciently to detest pride both by the infection of sin and by the obliga- 
tion of punishment. 

In the proposed text, then, two things are noted: First it is shown 
that we should detest pride because of the sin by which we are in- 
fected; second it is suggested that we should detest pride because 
of the punishment which we incur and to which we are obligated. 
The first is noted when it says, pride is the beginning of all sin; the 
second is touched when it adds, and he who has it will be filled with 

curses. For if any sin infects and corrupts the soul, that sin should 
be shunned; yet we should especially shun that sin which corrupts 
the soul in itself and is even the way, the beginning and the reason 
why the soul is corrupted by other sins. Wherefore if we can shpw 
that pride is not only vice and sin in itself, but also is the beginning 

of all sins, it will appear that it should be especially detested. 

That pride is the greatest sin is clear by the glo_ss on Psalm 19:14. 
I'will be cleansed from the greatest sin, that is, from pride, says the gloss. 
But one need not insist much on this point since almost all the 

Scriptures proclaim how great a sin pride is. : 
Ilt) shoul% be known t%gt in the Il))egilmi“g Of“the .Met.ap }f_?szcs, 

book five, where the different ways of speaking ?‘f beg},r}nmg d a:g 
distinguished, it is said that in as many ways as ~caus¢ 13 ufi; the 
many are the ways that “beginning” is used, for every caus?ace i 

character of a beginning.* Wherefore also in the s;;)me parc four 

held that all causes are principles. Since, ther;i t szn say that 

causes, namely material, formal, efficient and fina, wif all sin. For 
in all these four ways pride is somehow the beginning
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it can be said first that pride is the begipning of all sin materially, 

second it is the beginning formally, third finally and fourth ef. 

ciently. 

Pride Is the Material Cause of All Sin 

Pride is said to be the beginning of all §in matfarially because 

pride was the sin of our first parents, according to Sirach 10:14: ¢4, 

beginning of man’s pride is o apostalize from God For our parents, wish- 
ing to be like gods who know ggod and e:wl and belleylng tbe ser- 

pent’s temptations, ate the forblddep fruit. Although it was in one 

sense a sin of gluttony, nevertheless it was principally a sin of pride 

because their desire to be like gods was an inordinate desire for 
their own superiority. 

From this first sin of the parents, then, a rebellion of powers 
arose in us that is the spark of all sin. For we should consider that 
a certain original justice was granted to Adam by which the body 
was subject to the soul and the inferior powers were subject to rea- 
son. This justice and this good would have been passed on to all 
their posterity if Adam had not sinned. But when he sinned, at 
once a rebellion of powers came about, at once flesh desired con- 
trary to the spirit and the spirit contrary to the flesh, at once he saw 
another law in his members fighting against the law of his mind 
and leading him captive to a law of sin. We not only see this rebel- 
lion of powers and this contrary law in ourselves, but the apostle 
even discerned it in himself, as he says in Romans 7:23. Thus from 

pride, which was the first sin of our first parents, arose a rebellion 
of powers; sin entered into us and the spark of sin entered into us, 
according to Romans 5:12: through one man sin entered into the world 
and death through sin. 

So if a rebellion of powers arose in Adam by pride, which 1s 

called the spark of sin, and if such a rebellion and such a spark is 
handed down to us all, we can say that in this way pride is the be- 
gnning of sin. For the beginning of every sin comes into being 
through this spark of sinning. The spark of sin and the rebellion of 
powers are, as it were, the material of sinning, for that is called 
matter which is in potency to form. And to the extent that its apti- 
tude for receiving a form is greater, so far is its matter more suit- 
able, just as copper is more suitable matter for a statue than clay. 
F: ora statuc; cannot be made from clay except by many transforma- 
tl.ons,.but 1t can be made more easily and suitably from copper 
since 1t'does not require so many transformations. To be prone to 
something and to have an aptitude for it is regarded as the material
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ause. Since, then, from the rebellion of powers an 
f,f sin a Cenfiin aptfitude and a }c]ertain pIr)opensity cfiofrr(;;?, :1}11; gs;l)salrrl: 

the rebellion of powers or the spark of sin i i 
uisr,ming of all sin and fault. P " 18 materially the be- 

By our first parents’ first sin, which was ride, : 
ofterzl, the rebellion of powers and the spgrk of asslr:] 2§;e?nsa1;g 
which are in us materially as the beginning of all sin. We can say, 
then, that pride is materially the beginning of all sin. And becaus}; 
the corruption of this sin is so great, because its perversity is so 
enormous, by which, in the way it has been said, every sin has its 
beginning, it must therefore be especially avoided. Knowing this 
Tobit instructed his son, as it is found in Tobit 4:14, to be especiall): 
on guard against pride, saying, Never allow pride to rule in your mind 
or in your speech, for every evil takes its beginning in pride. And be- 
cause all evil and all sin take their beginning materially, as it were, 
from pride, it is rightly said that it should be especially avoided. 

Pride Is the Formal Cause of All Sin 

Having seen how pride is the beginning of all sin materially, as 
it were, because the spark of sin or the rebellion of powers took its 
origin from it, it remains to show how pride is the beginning of all 
sin formally. It should be known that in all sin are two things, 
namely a turning away from the unchangeable good and the turn- 
ing toward a changeable good. For turning away alone cannot suf- 
fice for sin because every sin is voluntary; indeed it is voluntary to 

such an extent that if it were not voluntary it would not be sin, as 

Augustine says in his book Free Will> Moreover evil for the sakc? of 

evil cannot be willed and so the turning away from God, speaking 
of it in itself, cannot be willed. Every sinner, therefore, wills some 

changeable good by reason of which he turns away from the un- 

changeable good. The turning away alone does not suffice to ac- 

count for sin because, as was said, turning away per se cannot be 

willed. Further, neither does the turning toward a chang‘%‘gle 

good suffice to account for sin since, if someone turns tfow;rm: 

changeable good in such a way that he does not tumlacliwa)(’)tfge i 

unchangeable good, then strictly spefiklng 1t woul l;to ether, 

Therefore both turning away and turning towar ('it ?vicrl; an% prin- 
yet the turning away is related to sin formally, as 1 "ally. For it 

cipally, while the turning toward is related to sin maten 

must be said that the changeable good toward which the sinne(; 

i :n is complete 

turns is like the material of sin, while the reality of sin is cOmp
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formally when someone turns toward a changeable good to such a 
degree that he turns away from the unchangeable good. 

In all sin, then, there are two things: covetousness and pride. 

Covetousness is involved in the turning toward because he is very 
greedy for whom God is not enough; he is extremely covetous who, 

having rejected God, turns toward some tempor.al good. Therefore 
when the sinner turns to a changeable good he is thereby covetous, 

When, however, he turns away from the unchangeable good he is 

thereby proud. For he is very proud who wishes to turn away from 

God and wishes not to be subject to him. If covetousness, then, is 

noted in the turning toward, and pride in the turning away (since 

these two occur in all sin, namely the turning toward the change- 
able and the turning away from the unchangeable) then in every 

sin will be both covetousness and pride. But because, as was said, in 
sin the turning away is like a certain principle and a certain formal 
cause, while covetousness is like a material cause, then pride is 
more formally in sin than covetousness. And because this is so, it 

was well said what had been said previously that the beginning of 
all sin is pride. For in sin the turning away or pride is more impor- 
tant and more formal than the turning toward or covetousness. 

It should be keptin mind, however, lest my hearers vacillate and 

lest they believe we speak contradictions in our words, that when 
we said above that pride is the beginning of all sin materially, this 
does not contradict what we say now, namely that pride is the be- 
ginning of all sin, formally, because pride is not understood in the 
same way here and there. 

In one way pride is a particular sin and has a particular matter 
and a particular object. Taken in this way it is nothing but a certain 
inordinate appetite for one’s own superiority. According to this 
way of speaking, not every sin is pride since all sins do not directly 
and properly desire such superiority and such an honorable good. 
Rather, some people detest honors and do not wish to be famous 
nor to be held in high esteem only so that they might more freely 
pursue their lusts and other pleasures. For we see that many leave 
their own country, where they are known and held in honor, and 

go to strange and foreign places in order to satisfy their pleasures 
without reproach. Not all sinners sin through pride, as far as itisa 
particular sin, because all are not proud nor do all, when they sin, 
desire an honorable good. Rather, some desire a pleasurable good, 
and such people are lustful or gluttonous; others desire a utilitar- 
ian good, like outward possessions or money, and such people are 
greedy. And this is true for each sin, for every particular vice has a 
particular matter toward which it tends inordinately.
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In another way pride is un 
as is it has 2 particular matter,(li)irts:;(i)? Not as a particular sin, nor 
a certain formal condition of all sins Iover.flows Into all sins a;id is 

God, in which every sin consists fOI'l’;‘l l;llthls way the turning from 

tain pride. And as was said, every sin Y and principally, is a cer- 

wish to obey God and does not wish :;e; is proud since he does not 
ratlp}fijr to ftum away from God, e subject to him, but wishes 

erefore in the thin . 

dict the former, because ;g);:ivee L}::Zlirsald’ the la.tter do not contra- 
first sin of our first parents, from whi zg)od particularly, such as the 

ers and the spark of sin, was the begin arose the rffbfillion of pow- 

tenal!y, since the spark of sin is Conglecrturég of .all sin and fault ma- 

one sins because the spark of sin is in hg to sin materially. For no 

ability and possibility to sin. This abil lm,dbut fr.or_n.it he has the 

some form or condition is understo;i,ian possibility to take on 
pride understood generally, and as it a;sfl a material cause. But 

begli‘nning of all sin formally. overtlows into all sins, is the 

et the sinner consi i i and lits himaelf up in Iglg:i Lh:gt ;31 ::';ry suI15 he turns away from God 

for if a sinner is able to reach up to thflrI:t.arsmhhe ot ood, 

zll;ld comple;ely destroyed, according to thé wi):vc;il(l))f(: (I))E::sgag()l? 
you are exalted like an e - 

you down from there, saysafghlfz fifififfirfi i:z:,cllo?l ggw itars, el 

saw a wicked, that is, a proud, man highly exalte(;r:mfi'md?fi'gs'.%’ . 
cedars of Lebanon,; and I passed by and behold he was not nzglre uI;: {lke e 

found. For the time will come when the wicked sha’ll seéu 3: tlSP{l(liCe 

profited them nothing, that the boasting of riches gave the?n ho he 

lt?lg. For all these wil! pass away like a shadow. All arge transitorr;(l)itke- 

T }fu;v?}\]/es upon which a passing §hip leaves not a trace behind. 

e wicked and the proud quickly run through their time and 

leave not a trace behind them, since memory of them soon van- 

ishes. Many tyrants accomplished many things that people rarely or 

r‘;fvzr speak of. Such tyrants speak for themselves in Wisdom 5:6, 

e have wandered from the way of truth and the light of justice has not 

shined upon us. They continue in verses 8-10: How has pride profited 

us and what has the boasting of riches given us? All these pass away like a 

shadow, like a running herald, like a ship that passes through the waves 

and the trace of it, when it has sailed past, is not to be found. 

Pride Is the Final Cause of All Sin 

he beginning of eve 

to show how pride i Having shown how pride is t ry sin both ma- 
s such a begin- 

terially and formally, it remains
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ning also as a final cause. For this it §hould be known thz.u., just as 

pride and covetousness are general sins and are tbe conditions for 
all sins, they are each in their own way the beginning of all sin. For 

covetousness, which consists of turning toward some good, is con- 

nected materially to fault and sin while pride, which consists of 
turning away from God, is connected formally to fault and sin. In 
addition we can say that covetousness and pride, as they are under- 

stood particularly, are in a manner of sp.eakfing the beginning of 

every sin and every fault. But they are so in different ways, for cov- 

etousness is such a beginning and cause efficiently and pride is 

such a beginning by final causality. 

For proof of this it must be carefully noted that, as is commonly 

said and as the philosophers have handed down, there are two or- 

ders in things that proceed from the intellect and the will: one ac- 
cording to intention, another according to execution. Thus things 

that are earlier in intention are later in execution and vice versa. 
For example, the physician first of all intends health, but seeing 
that he cannot bring about health except by medication, he then 
intends to apply medicine. First health and later medicine occurin 
the physician’s intention. But in execution it is the reverse, for he 

gives medicine and by medication he later brings health. Things 
that are prior, then, have the character of a beginning or a cause 
with respect to later things. Thus it is right that things earlier ac- 
cording to intention and things earlier according to execution 
both have the character of causality. Yet they have it differently be- 
cause things prior according to intention have the character of 
cause in the category of final cause, since the end is that which first 
occurs in intention; but things prior according to execution have 

the character of a cause in the category of efficient cause, since 
execution, action and motion pertain properly to efficient causal- 
ity. To perform or to move something applies to efficient causality. 
Therefore, when the philosopher wishes to name the efficient 
cause, he always, or almost always, calls it the beginning of motion.° 

That things prior in intention would be final causes while those 

prior in execution would be efficient causes is manifestly clear. For 
we see that health, which is prior to medicine according to the or- 
der of intention, is its final cause, but medicine, which is prior to 

health according to the order of execution, is the efficient cause of 

h?alth. Every sinner intends to follow his own will. And everyone 
wishing to follow his own will does not wish to be subject to an- 
otber, but wishes rather to surpass and be superior. Therefore 
pride, by which someone inordinately seeks his own superiority, 
occurs in the intention of each sinner. That which first occurs in
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the ?nt(?ndon has the.ch:aracter of final cause, and thus pride is the 
beginning of every sin in the categqry of final causality. Anyone 
sinning in any sin intends to follow his own will. And as he intends 
not to be subject, but to surpass, so he in some way intends to be 
proud. . 

Covetousness, acc.ordlng to that way already discussed, is the 
root of every sin, notin the order of intention or in the category of 
final cause, but in the order of execution or in the category of effi- 
cient cause. For just as anyone who sins in any way intends his own 
superiority, so anyone who wishes to do or perform any sin can 
carry it out especially through money, since it is said in Ecclesiastes 
10:19, all things obey money. Money, by which we especially carry out 
or are able to carry out our desires and sins, is the matter of covet- 
ousness, and thus covetousness is the beginning and root of all sins 
in the order of execution and in the category of efficient cause. But 
superiority, which we especially intend in our actions and in our 
sins, is the matter of pride, and thus pride is said to be the begin- 
ning and cause of all sins in the order of intention and in the cate- 
gory of final cause. 

Yet if we want to properly understand superiority as the particu- 
lar matter of pride, when we understand pride particularly as an 
individual sin, then it must be kept in mind that, by a certain man- 
ner of speaking, pride is the beginning of every sin and we fall into 
sins through pride. For wishing to subject all things to ourselves 
and wishing to be superior and famous, we seek delicate foods and 

fall into the vice of gluttony. For the same reason we also seek 

money and fall into greed. Furthermore, because a proud man, 
according to the nature of pride, does not deign to rgfraln himself, 

he pursues his passions and pleasures and rpshes into lusts. All 

vices, then, seem by a certain manner of speaking to take their orn- 

gin from pride. oy : 
If we wish, however, to extend the name of superionty by saying 

that by it someone wants to follow his own will, just as he ‘*‘”Shfls n'of 
to be subject but wishes to be superior, then pride is factua} );‘Lr:l 
tended in every sin, since in every sin the attainment of one's 

will is intended : - i 
According to this way, then, in the order of 1rf1t<;]rlt'l§fln‘:)'t‘i;rl‘yt}g; 

category of final cause, pride is the beginning al? S;xr;d since this 
a certain manner of speaking, but algo in actuality. e we ought 

vice is so great, and the ruin from this sin so enormotb, . :  that is, the proud, 

to avoid it completely. God rightly resisss t(};zr(;s wizlll, but their own 
because such people do notstrive to attain o ™ 

will, accordinIgJ to the words of James 4:6, God rests proud
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gives grace to the humble. By this vice we justly lose God since we do 

not wish to be subject to him. Thus Hugh of Saint Victor says: 

“Pride takes God from me, envy takes my neighbor from me, anger 

takes me away from myself.”” 

Pride Is the Efficient Cause of All Sin 

Having discussed how pride is the beginning of all sin by mate- 
rial, formal and final causality, it remains to show fourthly how it is 

the beginning of all sin efficiently. Therefore it must be known that 

every sin is either toward oneself, or toward one’s neighbor, or to- 

ward God. Through pride, then, we sin efficiently in every kind of 
sin because by it we act against ourselves, against our neighbor and 
against God. 

We act against ourselves in three ways, because by pride we are 
wounded in our natural virtues, we are robbed of spiritual virtues 
and we persevere in vices. We are wounded in natural virtues since 
our heart is puffed up with pride, our mind is darkened and our 
natural diligence is lost. For the proud person, as if he were drunk, 
loses his natural diligence and does not know what he is doing, 

according to Habakkuk 2:5, Just as wine deceives the one who drinks i, 
so will be the proud man. Therefore the proud man is deceived by 
pride as is the drinker by wine. 

Secondly the proud person acts against himself not only be- 
cause he is wounded in natural virtues, losing his natural diligence, 
but also because he is robbed of spiritual virtues, losing divine 
grace. For the proud person is made detestable to God and so di- 
vine grace is stripped away, according to Sirach 10:7, Pride is detest- 
able before God and men. 

Thirdly the proud person acts against himself because by pride 
he perseveres in sins. Pride in man is like a certain tower that de- 
fends all vices. For the person who is puffed up and elevated by 
pride and placed on high does not deign to stop or repent, and 
thus because of his hardness of heart he perseveres in vices. What 
1s said, then, in Romans 2:5-6 can be applied to the proud and 
hardened person: According to your hardness and unrepentant heart you 
are storing up for yourself wrath in the day of wrath and of revelation of the 
Just judgment of God, who will render to each one according to his works. 
For the works of the proud will be abundantly paid back to the 

proud, according to Psalm 31:24, It will be abundantly paid back to 
those who act proudly, 

Because of these three evils that it produces, pride is rightly 
compared to the wind, and proud people are rightly called puffed
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up and full of wind. For wind extinguishes light, dri 
arln)d throws down and lays low loft}%l;)laces. go t}:irgfxsgll'lnp tr}ilgedf}:v, 
light of wisdorq is extinguished in the proud, becausepthe ar: 
wounded in their natural virtues and cannot fully use their na);ural 
diligence. The dew of grace is dried up within them because the 
are stripped of supernatural virtues and lose divine grace. The arZ 
thrown down from their high place because those perseverir?g in 
vices are plunged into hell. The proud person, then, sins against 
himself. 

He also sins against his neighbor and against God. We are able 
to distinguish six types of pride, of which we can assign three 
against God and three against neighbor. The proud person, as far 
as he is considered at present, is deceived in four ways in the mind 
and is disordered in two ways in the will. 

He is deceived firstly in the mind when he believes that every- 
thing he has from God he has from himself. It should not be un- 
derstood that this deception is directly in him, because any learned 
person knows that all things are from God. Yet it happens indirectly 
in those who believe they are wise. Those who are proud believe 
they have from themselves what they have from God. For in one 
way proud people act as though they do not recognize anyone su- 
perior to them, and in another way they act as though they believed 
that the good things they have they possess from themselves. The 
apostle speaks against these in 1 Corinthians 4:7: What do you have 
that you did not receive? But if you have received it, why do you boast as if 
you had not received it? Therefore the proud are deceived firstly be- 

cause they act as though they have from themselves what they pos- 

sess from God. . 
Secondly they are deceived because, although they bel'lCVC that 

what they have they have from God, they nevertheless believe they 
have by their own merit what they have through divine grace. Such 

people do not believe that God is a giver and bestower, but rather 

a vendor. For what is given for merits is no longer grace, EU[ 1_? 

owed:; it is not bestowed but bought. When such people Seel;[ ¢ (:d 

of mercy, they are told in Matthew 25:9, Go rather to the ”g';l (;:’::iain 

buy for yourselves. Thus the wise and humble.wrg{ns.ref%o e horto 

the voice of the Lord, to the proud and foolish virgins: 
. ike saying, You 

the vendors and buy for yourselves. This 1s wouldw:)s;gd ft:os h);veg good 

think that God is a vendor, for up to now you %o = 4 

things by your own merits and by your own ab(lill;iss» b:;);«?illjl Srl:c?tubc 

know that God does not sell, but bestows, an hem s);rcastically, Co 

able to have the oil of mercy. So Christ says to
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to the vendors, that is, seek if you can find vendors from whom to 

obtain the oil of mercy. _ - 
Thirdly the proud person is deceived in the mind because he 

believes he has what he does not have. Such are those who are wise 

in their own eyes. Against them it is said in Isaiah 5:21, Woe to you 

who are wise in your own eyes and are prudent in the sight of yourselves. 

Fourthly the proud person is deceived in the mind because in 

his own estimation he thinks he should be preferred to all. But 
while considering himself greater than everyone else, he is actually 
considered inferior by everyone else. Thus it often happens that 
the one wishing to place himself above others is thrown down to a 

lower place, so that he who exalts himself will be humbled; and the 

one wishing to place himself below others is often pulled up to a 

higher place, so that he who humbles himself will be exalted. Thus 

the Lord says in Luke 14:8-9, When you are invited to a wedding feast, 

do not take the first place at the table, lest it be said to you, Give the place to 

him, and you must go with shame to take the lowest seat. And in the same 
chapter, verse 11, it says that everyone who exalts himself will be humbled 
and everyone who humbles himself will be exalted. 

In these four ways, then, the proud are deceived in their mind. 
Moreover they are disordered in two ways in their will. For they do 
‘not only believe that they should be preferred to others, but by 
inordinate will they desire and wish to be superior to all others. 
The Lord restrained this desire in Luke 22:24-26 when an argu- 
ment began among his disciples as to which of them was greater. 
The Lord said, He who is greater among you shall become like a lesser, and 

he who is a leader shall become a servant. 
Secondly, the proud are not only disordered in their will because 

they wish to be superior to others, but they also have an inordinate 
will because they wish to attempt what they cannot complete and 
'undertake what they cannot bring to completion. Such people 
should be rebuked because no one ought to rely on his own strength, 
but on divine strength. For those who rely on God’s strength are not 
forsaken while those who rely on themselves are humbled and cast 
down, according to Judith 6:15, Lord of heaven and earth, look upon their 
pride and consider our humility, and show that you do not forsake those who 
rely on you, and that you humble those who rely on themselves and boast in 
their own strength. 

Six types of pride, then, can be distinguished, and the first three 
seem to be especially against God. For the proud person does not 
think that what he has he has from God, or he believes that what 
he possesses he possesses by his own merits, or, believing he has 
what he does not have, he extols himself more that he should and
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contradicts the divine example. Such 5 : 
against God because if you have some fifir;;: :}s;at? 
lieve you have from QOd, you particularly oppose G 
ing that he is the universal cause. Or if you believe 
from him, but th{)mllgh your own merits, thep 
him because you believe he is ungener Ty , 
that you have something from Gogd, angl:lsc',g);t)fg;‘:l&fn)'ou pelleve 

by his grace, whe.n you in fact do not haye it, you are stjlrlneflts but 

to God becausz it follows from this that God is empty ang I:,?:lfgj 
cient when he does not satisfy his creatures with h; - 
with emptiness. y res with his goodness, but 

Therefore these three types of pride are espec; . 

because the first type denies that})God is the finivilz;llg;llr:ssft: Gtfi(: 
second says that he is ungenerous, the third claims that he i em 
and insufficient. But the other three types are against one’s neig}tx}-, 
bor because no one believes he should be preferred to all, or wishes 

to be superior to all others, or in his regard of others relies on 
himself, without sinning against others or being a burden to oth- 
ers. 

Pride, then, is the beginning of all sin, not only materially, for- 
mally and finally, but it is also the beginning of all sin efficiently. 
For every sin is against oneself or against God or against one’s 
neighbor. And by pride, as was shown, one may become as much 
against oneself as against God as against one’s neighbor. Therefore 
we do well to detest pride on account of the infection of evil that is 
the beginning of all sin. But we ought to detest it further because 
of the obligation of punishment. For he who holds onto it will be 
filled with curses, that is, he will be filled with evil and abuse. But, 

on the other hand, humility is the beginning of all good and he 
who holds onto it will be filled with blessings. May we be brought 

to these blessings by the Lord Jesus Christ, who with the Father and 

Holy Spirit is one God blessed forever. Amen. 

med especially 
You do not be- 

od in not beljey- 
that you have 3] 

you are opposed to
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Prologue 

Covetousness is the root of all evil, and some who desire wealth have strayed 
Jrom the faith and have brought themselves into many sorrows (1 Tm 6:10). 
According to Gregory, sin that is not washed away through repen- 
tance soon drags one, by its weight, to another sin.® Therefore 
through one sin man falls and is dragged into another. But this fall 
and this dragging are not the same in all cases. Since we distinguish 
two kinds of sins, some against faith and others against morals, some 

people are dragged from sins against the faith into sins against mor- 
als, others are dragged in the opposite direction. . 

Pagans and unbelievers, ignorant of the way of truth, fall into 
many sins against morals because of their sins against faith. Con- 
cerning these the words in Romans 1:25 can be undemtood, They 
have changed the truth of God into a lie, and they worship and serve the 
creature rather than the creator. And the next verse continues, Thergfore 

God has handed them over to passions of shame. Pagans and infidels, 
then, are handed over to passions of shame, that is, to sins against 
good morals, because they worshiped and §erved thf: crea-tl}xlre 

rather than the creator, that is, because they smne(.i against fait 9 

But among Christians it seems to be Fhe ORPOS“C' For r?ch)tr;- 
these stray from faith and fall into sins against falthhbeCfiusgr? even if 
ousness and other sins against morals. The S}llnflfizov‘;::)'ls:ness flour- 

be comes to the worst Of sins. Therefo:;lswo::rflow, evil Christians ishes greatly, and when sins against moras from correct faith. 
begin to doubt the truth of faith and deviate from €o% . i ften: first they sin against mor: 
Among them, then, this order occurs 0 
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als, second they stray from faith, third, and because of the first two, 
they make themselves liable for punishment. 

The preacher and proclaimer of God’s word should persuade 

his hearers not to sin against morals, not to err against the faith, 
and not to make themselves liable for punishment through these 
two sins. Therefore in the proposed text, found in 1 Timothy 6, 
these three are described in order. First it is shown how great a sin 
is covetousness, which is against good morals; second it is declared 

how those desiring it stray from faith and sin against the faith; third 
it is shown how those who practice these make themselves liable for 

punishment and entangle themselves in many sorrows. The first, 

namely covetousness, a terrible sin against good morals, is re- 
corded when it says, for covetousness is the root of all evil; the second, 

namely how some desiring it stray from the faith and sin against 
faith, is considered when it adds, and some who desire it have strayed 
from the faith; the third, namely how those who practice these make 
themselves liable for punishment and entangle themselves in vari- 
ous sorrows, is considered when it adds, and they have brought them- 
selves into many sorrows. 

First we would persuade you not to sin against morals, by show- 
ing you how great a sin is covetousness; secondly we would per- 

suade you not to err against the faith through covetousness; thirdly 
we would persuade you not to make yourselves liable for punish- 
ment and not to entangle yourselves in many sorrows by sinning 
against morals and erring against faith through covetousness. But 
we are unable to accomplish this of ourselves, and therefore we rely 
on God who gives grace, to whom be glory forever. 

Sermon 2 

Covetousness is the root of all evil, etc. (1 Tm 6:10). Although the 
prologue was based upon this text, we can still build our sermon on 
the same text approached in a different way. For we intended, after 
the sermon on pride, to write a sermon on covetousness or greed. 
And it seemns that these two sins are in a certain sense more general 
because, as was said above, pride is the beginning of all sin, and as 
it says here, covetousness is the root of all evils. Because these two 
vices are general in this way, it is well to speak of them first. There- 
fore, having spoken of pride, it remains next to write a sermon on 
covetousness or greed.
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Covetousness Is Very Detestable 

To manifest its nature, it m 

greed is not simply an evil of :rf; Efnlé“l(:::‘, that covetousness or 

overabundance or excess. For evil has usUa];S gn evil .of. a certain 

in two ways, namely of guilt and of Punishmen); 1::: | stinguished 
are connected to each other since there is n = d the§e two evils 

the evil of punishment. For there is no guilt tl(: evil of guilt without 

does not follow at some time, and nogu ilt L;t Jome P}miShmem 

ished in the end. And just as there is no %l\:il of at']rerr.lalns unpun- 

of pupishment following, so there is no evil of gl:‘l ,l}:vlthout an evil 

an evil of guilt preceding. For if no guilt preceg c'l‘ls ment without 

would have followed. For God created human ne » N0 punishment 

upright in its origin, not deserving any sorrow o: u::rrfx:::lnn(t)fem >y 
and pc;nalty resulted from the sin of our first parepms b‘)” ut death 

man sz571 le;tered into the world, and death through sin, as ietC;I;ssei Zy I(Zz)-e 

ir?}?:]i n'[, . Therefore from the evil of guilt results the evil of pun- 

Yet it should be diligently noted that ' - 
ment follows upon an gvil og guilt, but al:)Ortncz)l?x;ycinh:rVI elv(i)]fs Ic))lflnls'}]]- 

may follow upon an evil of guilt. For sin, if it is not removed by regtzunE 
tance, drags one into many sins by its weight. One sin may be nll)ore 
serious and more detestable than another in three ways, namel 

Cflu§ally, formz.illy and in terms of punishment. For we say ’that onZ 

::lr;ll;'r:v?geaiztlzz :;gnrgore detestat?le than ar.lother causally when 
: result from it. Accordingly covetousness or 

greed, from which other evils flow, is a very serious sin because it is 

the root of all evils. 
Secondly one sin may be more detestable than another for- 

mally. Every sin consists of this, that by it someone inordinately 

despises one good and inordinately subjects himself to another 

good, as was said above. And there is no turning away from one 

good unless there is turning toward another good, nor can there 

be the despising of one good unless there is the desire for another 

ggod. For to despise good and to turn away from good cannot be 

willed in themselves, but only secondarily. By desiring one good in 

itself, someone may despise another secondarily or consequently; 

and by turning toward one good he may turn away from another. 

Therefore one sin is more detestable than another formally and in 

itself when it despises a greater good or when it subjects one€ to a 

lesser good. 

According to this, idolatry is a very detestable sin. We se€ that an 

external good, such as mone€y and whatever can be mea.’sureq in 

money, is not as great a good as one's neighbor; and one's neigh-
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bor is not as greata good as God hims.elf. The(efore robbery, which 

acts against the external good of a neighbor, is not as great a sin a5 

murder, which acts against a neighbor’s person. And murder, 

which acts against a neighbor’s person, is not as great a sin as blas- 

phemy or idolatry, which acts directly against God. Idolatry, then, 
is a very detestable sin considered in 1tself because therein the 

greatest good is despised. For by it one despises and thinks little of 

God himself. Rather, idolatry is not only a very detestable sin be- 
cause by it someone despises the greatest good, namely God, but it 
is also a very detestable sin because by it someone subjects himself 
to the least good, like an idol that is a corporal, inanimate and 
insensible good. Greed is a kind of idolatry, according to Ephesians 
5:5, for the greedy person, who is the servant of idols, has no inheritance in 
the kingdom of Christ. If we consider rightly the way of idolatry and 

the way of greed, we will say that just as the idolater sins gravely 

because he subjects himself to an idol (which is the least good be- 

cause it is a corporal, inanimate and insensible good), so the 

greedy person sins gravely because he subjects himself to money 
(which is the least good since it is corporal, inanimate and insensi- 
ble). Therefore greed is very detestable not only because it is a ter- 
rible evil causally, since it is the root of all evil, but also is very 

detestable because it is a terrible evil formally, since it is a kind of 
idolatry and deviation from the faith. 

Thirdly greed is very detestable because it is a terrible evil in 
terms of punishment. For greedy people expose themselves to 
many punishments and various sorrows 

In the proposed text that is taken from 1 Timothy 6, greed is 
described as very detestable. It is described as being very detestable 
in the first place because it is a terrible evil causally; secondly be- 
cause it is a terrible evil formally; it is described as detestable in the 

third place because it is a terrible evil in terms of punishment. The 
first is recorded when it says, for covetousness is the root of all evils; the 
second is considered when it adds, some who desire money have strayed 
from the faith; the third is manifested when it adds, and they have 

brought themselves into many sorrows. 

Covetousness Is a Terrible Evil Causally 

Firstly covetousness is a terrible evil causally and is the root of all 
evil in four ways. Thus covetousness can be understood in four 

ways, generally in two ways and particularly in two ways. Again, as it 
is understood generally with respect to every sin, it may be taken in 
two ways. First covetousness can be called a universal spark of sin-
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ning; secondly covetousness can be und . 
specgt to sin and with respect to changeagfiztgggdgz?lflm“fy M e 
inordinate turning toward good. reler to any 

That covetous.ness: or concupl§cence may be called a spark is clear 
from the master in his gloss. While explaining the words of R 
6:12, Therefore do not let sin reign in your mortal bodies so that ouzll;nar.ls 

concupiscence, he says that he sometimes calls concupiscer?ce b ey&:ts 
name of spark, that is, by the name of innate corruption. Becau);e o? 
concupiscencfe we are born without original righteousness. Because 
of it we have fnordlnate powers from birth. Because of it our flesh is 
not fully subject to the soul and the inferior powers are not fully 
subject to reason. Within us there is a certain aptitude for coveting 
and a certain propensity for sinning. And this aptitude for coveting, 
called a spark of sin, may be named concupiscence or covetousness 
and is the root of all sins. 

Secondly covetousness is understood generally as the turning 
toward changeable good. In the previous sermon we said that he is 
very greedy for whom God is not enough. For whoever rejects God, 
who is the unchangeable good, and turns toward a temporal and 
changeable good, ought to be called greedy and covetous. Just as 
in every sin there is pride on the side of turning away, so also there 
is covetousness on the side of turning toward. Covetousness, then, 
is understood generally in these two ways, because it is both a spark 

of sin and a turning toward changeable good, which cover all vices 
universally. 

But just as covetousness is understood in two ways generally with 

respect to every sin, so it may be understood in two ways particu- 

larly with respect to money or with respect to what can be measured 

in money. For in one way covetousness can be called that act of 

coveting money or the coveting of money itself. In a second way 
covetousness can be called the money itself that is cqveted. Ij’or if 

covetousness is a kind of idolatry or deviation from faith, as will be 

clear in what follows, then just as one call§ faith sometimes ths act 

of believing but at other times the thing itself that 1s believed, so 

also covetousness can be called the act of coveting ot the m'oney 
: - is taken in four ways: first 
itself that is coveted. Covetousness, then, 1s {2 

s ing toward changeable as the spark of sinning, second as the turning th as the money 
good, third as the act of coveting money, and four neral, but the 
itself that is coveted. The first two of tl}ese ways 2:::; sgxfess y ’the oot 

two subsequent ones are particular- Firstly Cov:ness is a root of this 
of all evils as the spark of sin; secondly COVEIOUSA-" . " 4 sin- 

: : ble good or turningt : 
kind as the turning toward ?hangea fghis kind as the inordinate 

ning; thirdly covetousness 15 2 root of t



292 Sermons 

love of money; fourthly covetousness is a root of this kind as money 

unjustly coveted. . . 
And thus covetousness is the root of all evils, that is, the spark of 

sin that, as was said, can be called covetousness. For from such , 

spark of sin arise all sins as branches arise from a root. Just as 
branches have their vitality from the root and immediately dry up 

if they are not connected to the root, so vices have their vitality 
from the spark and from the rebellion of powers, and they are pre- 
served in vitality by such a spark. Thus this spark is sometimes 

called concupiscence because by it we are prone to covet. Some- 
times it is called the old man because by that spark we are inclined 
to sin and are old. The apostle speaks of this spark in Romans 6:6, 
Our old man, that is, the spark of sin, as the gloss interprets it, has 
been crucified with Christ that the body of sin might be destroyed, that is, 
that all sins might be destroyed or that the whole mass of sins might 
be destroyed. For just as anyone is said to have the body of law when 

he has all the legal books, because by the name of body we under- 
stand all members, so by the body of sin we should understand all 
sins or should understand the whole mass of sins. Therefore if the 
body of sin is destroyed, that is, all sins are destroyed, by the cruci- 
fixion of the spark, then all vices take their origin from this spark. 
For branches never dry up from the drying up of a root unless they 
take their origin from it. Likewise all sins are not destroyed or dried 
up by the crucifixion, that is, the disabling, of the spark unless the 

other vices took their origin from this spark as from a root. And 
because this is so, it is rightly said above that covetousness is the 
root of all evils, that is, the spark of sin that may be called covetous- 

ness. 
Secondly covetousness is the root of all evils because it is concu- 

piscence for a changeable good or turning toward a changeable 
and temporal good. Although, according to Augustine in Free Will,” 
every sin is voluntary to such an extent that if it is not voluntary it is 
not sin, yet, since there are two things in sin, namely turning away 

.and turning toward, one is more important in guilt while the other 
Is more important in volition. Turning away is principally in guilt 
because every sin principally has the character of guilt from the fact 

that one turns away from God. But turning toward is more princk- 
pally in the one willing or in the intention of the one sinning be- 

cause, although the sinner sins principally from the fact that he 
turns away from God, he does not however principally intend to 
turn away from God, but rather principally intends to turn inordi- 
nately toward a changeable good.
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Since what is a root or a beginnj 
principle, and since covetousfilesl:,lrcl)iatlhwtjl),§(;1 2 the Ch.zl racter of a 
and pxjide, on tbe side of turning away ares[]) ih O_f turning toward, 

ciples in every sin, then each may be cz;]led t}? In some way prin- 

ning of all sins, but each in a different W ¢ Pl'lnc.:lple or begin- 

includes guilt and the object willed, pride Oa ’ fOr.slnce every sin 

the beginning of all sins from the fact that irtt.umnng away will be 

category of guilt. Covetousness, on the oth lsha pnnciple in the 

toward a changeable good will be such a beer' and, and turning 

are principles in the intention of the Sinneringlpg because they 

the person willing. nd in the reason of 

There is nevertheless a particu 

the turning toward a changgable g:)a;driesarsr?:r::v zlc))’r::vstousness e 
root of all evil rather than the beginning of all sin ForC 4 C?j“ed the 
call any cause or principle a root, but only that w.hich ?sn;:) OZS.nOt 

lower p}ace. Although a root may hold a higher OSi['un ina 

sprout, it holds a lower position in the whole tree Fo[r)wit}:on et 
to the whole, nothing in a tree is as low as the ro<;t But therefip‘::c't 
ple‘ frqm a higher part can also be called a beginr{ing Therpefcl:rC y 
while in sin the turning toward or covetousness is fc;und in thz 

lowe.r place because it involves a changeable good that is lowest, the 
turning away or pride is found in the higher place because it in- 
vglvcs an unchangeable good that is highest. Covetousness, then 
will be called the root of all evils since it holds a place as a lower 
cause, but pride will be the beginning of all sin because it holds a 
place as a higher cause. 

. Therefore concupiscence or covetousness of this kind was pro- 

hibited in the law, and by this prohibition all sins were prohibited 

because it is the root of all sins. Thus, in commenting upon those 

words of the apostle in Romans 7:7, I would not have known concupis- 

cence if the law had not said, You shall not covet, Augustine says that the 

piscence, prohibits all 
lgw is good, which, when it prohibits concu 

Sl.TlS."’ Therefore we can understand every sin by the word concu- 

piscence, which means the turning toward a changeable good. And 

on the following verse, the gloss explains this word in this way: Bul 

taking occasion by the commandmenl, sin worked in me every COMCUPLS- 

cence, that is, every sin; for by the phrase “every concupiscence " 15 

understood “‘every sin,” as is clear from the cited gloss. 

Thirdly covetousness is the root of all evils because of the desire 

ovetous to have money 

for having money. The person who is very ¢ N 

and who is excessively greedy the philosopher calls petty. For he 

never attempts great things but always pcrfonns petty t.hlngs lln .or- 

der to devour petty money. The greedy person has six qualities,
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elaborated in his Ethics, from which we can argue that such covet- 
ousness is the root of all evils."! 

The first quality of the greedy person is that he fails in every- 
thing. He is so afraid to empty his purse that he does everything 
with misery and failure. 

His second quality is that he always spends money with sadness. 
The greedy person clings to money with such love that it seems to 

him that his own limbs are cut off when money is separated from 
him. For just as the cutting off of limbs cannot happen without sad- 
ness and pain, so he is unable to make payments without being vio- 

lently afflicted. Indeed, on account of the excessive love he has for 
coins, money is, as it were, joined and incorporated into him. And 

just as pain comes about from the division of something conjoined, 
so great pain is caused in him from the separation of money. 

His third quality is that he always delays expenditure. He holds 
himself reluctantly to the way prescribed by the doctor for the 
health of his body, namely that he should endure the amputation 
of his foot. He always delays, he always avoids this amputation, be- 
cause, as was said, it seems to the greedy man that, when money is 
separated from him, the limbs of his own body are amputated. So 

he not only spends money with sadness, but also delays expendi- 
tures for as long as he can. 

The fourth quality of the greedy or petty person is that, even 
when he spends nothing, he always believes that he spends more 
than he should. Just as no one can bear anything in his eye, how- 
ever small, that does not seem large to him, so the greedy person, 
because he loves money as the apple of his eye, cannot bear a loss 
of money, however slight, that does not seem great to him. So it is 
that when he spends a little, he considers that slight amount to be 

so great that it seems to him he has spent more than he should. Or 
we can say that, because the greedy person values money more 
than the honor that follows the spending of money, he cannot 

spend anything so little that it does not seem to him that he has 
spent more than he should. For he cannot pursue so great an 
honor for however little money that it does not appear to him that 
the cost towers above what he gained and that he has spent more 
than he should. 

The fifth quality of the greedy person is that he thinks more 
about how to save money than about how to behave properly or 
how to accomplish beautiful work. Since he loves money more than 
all else, he does not have as much concern about other things as he 
does about how he can save money.
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His sixth quality is that he loses ' 
is small. Thus itis s?lid proverbial]y‘:]?:ttflg rg(r) t:;t orr:1 iacc?unt of what 

miser loses a marriage partner. It is said that t}%e neodPePPer the 

more concerned about how to save money than ag; ¢ themon is 

things properly. On account of the slight amount of :)nUt o do 
saves, he gives a banquet, or whatever else, improperl oney that he 

Therefore if the greedy person is such a failyre 25 evZ. : 

loves money so much, he will be unconcerned about hor‘z'trhnmgl»]anfj 

he commits, as long as he is able to accumulate mone Thuc few} 
covetousness, that is, the desire for money and the inord);'nat e]re o 
it, is the root of all evils. Thus it is said in Sirach 10:9-10 thaf n(;;,;: 'Of 
is more wicked than the greedy person. And it continues that he, that is é?f 
greedy person, holds his soul for sale. Money is so dear to the gr(,eed 
person that he is unconcerned about losing his soul and committiny 
all sorts of evil, as long as he can possess money. Thus it is rightly sajg 
that nothing is more wicked than the greedy person, that is, no sub- 
stance is so defiled as the covetous person, 

Fourthly covetousness is the root of all evils because money is 
coveted. As was said in the previous sermon, just as the beginning 
of all sin is pride in terms of intention, since everyone who sins 
intends some excellence for himself, so covetousness is the root of 
all evils in execution. For money, around which our concupiscence 
turns, is that by which we especially perform an evil desire of any 
kind or obtain a perverse wish of any kind. According to the com- 
mon proverb, all things are done through money, and, as is said in 

Ecclesiastes 10:19, all things obey money. 

Covetousness Is a Terrible Evil Formally 

Having seen how greed is detestable causally,'which ?s recorded 

when it says, for covetousness is the root of all evils, it remains to §how 

just how detestable is covetousness or greed formally, which is re- 

corded when it adds, and some who desire wealth have strqyegi from the 

faith. Greed is called a kind of idolatry and a kind qf deviation from 

the faith by a certain similitude, since just as the idolater subjectt)s- 

himself to an external creature, an idol, so the greedy person su 
if- 

. . 
ture, money. Yet each does so d 

jects himself to an external creatur non ();cpam ch docs 50 I 

ferently. For the idolater or the onc : P 

subjects himself to an external creatur¢, an 1f1°l’ ?fytgl;?egx(ti:rnr?ale 

worship to it, but the greedy person subjects himse 
creature, money, by loving it immoc!cratcly. - owe to God which 

If we wish, we can discuss four things :lha(t;:d must be supremely 
the greedy person renders to money. Firstly
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loved since he is the highest good. For just as truth is the object of 
the intellect, so good is the object of the will. Therefore, just as the 
greatest truth is the greatest thing to know, so the highest good is the 
highest good to love. . . 

Secondly God must be supremely trusted since he is the highest 
power. For everything is placed in his control and he does whatever 
he wills. We should trust in him who can fulfill our desires. 

Thirdly God must be supremely honored since he is the univer- 
sal Father. For children ought to honor their father, as it is asked 

in Malachi 1:6, If I am your father, where is my honor? 

Fourthly he must be supremely feared and he must be obeyed 

in everything. We should show fear and obedience to our lords, as 
it is asked in the same verse from Malachi, If I am your lord, where is 

my fear? 
Now the greedy person renders all these to money. He loves 

money more than the goodness of God; he trusts in money more 
than in the power of God; he gives more honor to coins than to the 
divine fatherhood; he is more obedient to money and fears more to 
lose money than the divine governance; he wishes to serve money 
more than God. Therefore just as the stomach of gluttons is their 
god, about whom the apostle speaks in Philippians 3:19, whose god is 
their stomach, so also money is the god of the greedy. Thus on that 
verse in Ephesians 5:5, or the greedy, who is the servant of idols, the gloss 
says that money is the god of the greedy. . 

Firstly, then, the greedy person loves money more than God. 
That is loved more in which one’s final intention is placed. And 
one’s final intention is placed in that which is loved without limit. 
For according to the philosopher in the Politics, book one, this is 

the difference between the end and those things that are for the 
end: the end is that which is loved without limit while those things 
that are for the end are not loved without limit, but are loved ac- 

cording to the rule and measure of this end.'"? Therefore the 
greedy person who never has enough money loves money without 
limit. He places his final intention in money since no one can erect 
two ultimate ends for himself. If the greedy person places his final 
intention in the good of money, his final intention truly pulls back 
and turns away from the divine good. Therefore he loves money 
more than God since he places his final intention in money and 
not in God. It is rightly said, then, that those who follow covetous- 

ness and desire money deviate from the faith. They are like infidels 
since they love the creature, that is, money, more than God. There- 
fore those who are such people should wail and mourn because 
they love goods that can rot, which can be ruined by moths and
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destroyed by rust, according to the 
listen n);)w, you rich, and weep,gwailing irz,(t)l:g fan’nJ'isntlZZfii 1-3, Therefore 

You riches have rotted, your clothes have peen, eaten come upon you. 

and silver have rusted. by moths and your gold 
Secondly g;]eed is very detestable as 

sidered formally. For it is like ido]a : 2, 
the faith because the greedy trust inux)rllzrrllg)rs :)rul(l)l:: fhge"_‘atl(t;)n from 

if they trusted in God more than in money, they woul; n C;ICI Fgr 

money to the poor in order to attain divine Joye. Sincegtl}:z ad . 
do this, but trust completely in coins, the gods of the eedy o n}:)t 

coins in which they put their trust. You do not belige myi:‘er - :)le 
ones, that such gods are impotent, yet they cannot help’ you i;a th: 
throes of death. iny the true God is he in whom you should trust, 
ll:eczlluse he alone is able to kill and to make alive, to wound and to 
eal. 
Ther.efore the words of Deuteronomy 32:37 that are spoken 

against idolaters may be directed against the greedy: Where are their 
gods in whom they trust? If we wish to rephrase this concerning the 
greedy we would say, Where are the coins, the gods of the greedy, 
in which they trust? Arise and help us and protect us in our need. 
Itis as if he should say: Idols or coins or whatever other creatures 
you say are your gods, these gods are impotent; you ought not to 
trust in them because they cannot help you. And thus it continues 
in verse 39, Understand that I alone exist and there is no other God besides 
me, as if to say, The idol is not God, money is not God, nothing else 
besides me is God; one should trust in me alone because I can do 

all things. And so it continues, [ will kill and I will make alive, I will 

wound and I will heal, and no one can deliver you from my hand. 
Thirdly greed is compared to idolatry and is very detestable be- 

cause the greedy person honors money more than God and t.he 

creature more than creator. For the greedy and covetous receve 
persons of power and they honor the rich, seeing that they can 
obtain profit and advantage from them. But they despise the po:})‘r. 
And because God loves the poor, by honoring the rich and dn}? ' oi 
poor, the greedy and covetous despise God in the Pgor :;lse o(f)rtlhe 
wealth. For if they only show honor to the wealthy gge ' d not 
gloney they possess, it is certain that they honor money 

d 0 . 
his i : .3.6: If you attend to him who 

This is also the judgment ofjamesitQ z' nf zzoafinep bt to.d 

is dressed i w robes and say to him, S 

poor Perso:zny{;zngy, Stand overythm’, or it on thestool %yfit}fiuxx 

become judges with wicked thoughts. And he adds th’?‘;wrefore, because 
poor of this world, but you have dishonored the poor- 

itis in itself and as it is con-
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the covetous do not honor the poor whom God has chosen anq 

among whom God dwells, it follows that they do not honor Goq. 

And since they honor the wealthy possessors of money, they honor 

money more than God. . 

Fourthly greed is compared to idolatry because the greedy obey 
money more than God, and money rather than God rules then, 
Thus in Psalm 76:6 it is expressly stated of the greedy that they are 

men of riches. It does not say “riches of men’’ because it is more trye 

that the greedy are held by riches than that riches are held by 
them,; they are owned rather than being owners. And since they are 
servants of money, they are more obedient to money than to God. 
Therefore the greedy who are men of riches and are those who 
serve riches must be severely rebuked. They love money but cannot 

receive any profit from it, according to Ecclesiastes 5:9, They who 

love riches will recetve no profit from them. 

Covetousness Is a Terrible Evil Penally 

Having shown how greed is very detestable causally since itis the 
cause of all evils, which is recorded when it says, For covetousness is 
the root of all evils, and having manifested how covetousness is very 
detestable in itself or formally since it is a kind of idolatry and de- 
viation from the faith, which is considered when it adds, for some 

who desired money have strayed from the faith, it remains to show how 
covetousness is very detestable in terms of penalties, which is con- 
sidered when it adds, and they have brought themselves into many sor- 
rows. 

To make this evident, it must be shown that any guilt or any sin 
can be harmful and can be detestable because of penalties in four 
ways: 1) in the soul, 2) in the body, 3) in time, 4) in one’s neighbor. 

Firstly any sin is harmful to the soul if it has anxiety of the soul 
connected with it; secondly it is harmful to the body if it has any 
lack of the bodily needs connected with it; thirdly it is harmful in 
time if it has durability of time connected with it; fourthly any sin is 
harmful with regard to one’s neighbors when it takes away from 
them any advantage or usefulness. In all these ways greed is very 
detestable because of penalties; and those who desire riches bring 

themselves into many sorrows. 
Firstly, then, greed is a harmful vice and covetous people bring 

themselves into many sorrows of the soul because the soul of the 
greedy is always full of anxiety. For money cannot satisfy the soul of 

the greedy and so their soul is always anxious since it is never satis- 
fied with money. This can be discussed in a fourfold manner: First
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it can be understood in regard 
in regard to the money pgc>sses;2£“:;§3]ithat h 

possessing; fourth in regard to bOt}:l the s 
The first way is clear because somet 

good can never be satisfied and fulfille 
chest that is capable of containing m 
filled up by a little money. A soul is ¢ 
it is capable of receiving God and i , : , 
ought to dwell. Temporgl Lhingsr’l(tihlsn(}:)v(li]ii lie;lpler in which God 

with respect to the divine good are u;lable to szs’er}' small goods 

soul capable of God. Thus Augustine say that [helsf)' (;r fulfill the 

God cannot be fulfilled by anything less than God :&ud Capablg of 

the same thought to God, he says, “You have made y expressing 
\ ' s for yourself, 

Lord, and our hearts are restless until they restin you.”'3 Th 

greed is a harmful vice with regard to the soul ?tseif bec erefc&:e 
soul laboring under this vice is full of anxiety and is neverz:l;:ief‘ i 
by money. stied 

The second way that money does not satisfy can be understood 
with regard to the money possessed. For possessed money, as with 
all other sensible objects, has being mentally in the soul. The mind 
does not receive into itself the things themselves but the images of 
things. For the stone is notin the soul but a likeness or image of the 
stone and likewise silver is not in the soul but a likeness or image of 
silver. Such likenesses and images of things are defective and, as it 
were, empty beings. They do not, then, fill the soul but make it 
empty. Thus it is said in Luke 1:53, He filled the hungry with good 
things and the rich he sent away empty. Literally the rich are empty 
because, since riches do not fill the soul, they leave it empty. 

The third way that the soul is not satisfied by money is under- 

stood with regard to the manner of possessing. The greedy person 

keeps his money in a chest or in a purse, and because he has it 

outside his soul, his soul will never be satisfied by it. For he would 

be a person of great stupidity if he had a large abundance of grain 

and wished to fill some sack with the grain but put none of the 

grain into the sack, because when he received the grain he always 

put it outside the sack and never filled the sack with it. "_l"hxs would 

be like someone who had a great abundance of food in front of 

him but always placed the food outside his mouth and none of the 

food ever entered his stomach, and his stomach was never satisfied 

with food. It is the same in the case of the greedy person :,ecausle 

money cannot enter the soul and he puts no moncy Into ‘S,S?‘l d 

He accumulates all outside his soul and so his soul is never satisii€ 

by it. 

as money; second 
N regard to the way of 

soul and the money. 
hing that is capable of great 
d by a small good, justas the 
uch money is not able to be 
apable of great good because
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Thus it is rightly said in Habakkuk 2:6, Woe to him who multiplies 
things that are not his; he accumulates thick mud against himself. Coins 
and all that can be measured by coins are not our goods because 
they are not internal goods that can enter our soul, but are external 
goods. Such goods, like silver, gold and other metals, are a kind of 
thick mud because they are born of the earth, have their origin in 

the veins of the earth, are discovered and mined among the miner- 

als of the earth. Woe to the greedy one, then, because he accumu- 

lates goods that are not his own and thus accumulates thick mud 
against himself, that is, against his soul. By so doing his soul will 

always be in need and never be satisfied with goods. 

It has been customary to employ a familiar example to show that 

such goods are not ours but are goods of the world.'"* We see that 

if some dog walks along with two men, which of the two is the dog’s 

master remains unknown as long as the men continue on together. 
But if they separate from each other, the dog will turn away from 

one to follow his master. Because of this it appears clearly that the 

other man was not the dog’s master, but only the one whom the 
dog followed. So it is in our case, for as long we are in the world it 
seems to us that riches are ours. But this is not true; rather the 

riches are the world’s. For when we are separated from the world 
we do not take them with us, but they remain in the world, accord- 
ing to 1 Timothy 6:7, for we have brought nothing into this world, nor 
can we take anything from it, and Job 1:21, I came forth naked from my 
mother’s womb, and naked I will return there. 

The fourth way that money does not satisfy is understood with 
regard to both, namely as much with regard to the money pos- 
sessed as to the soul possessing. For what fills and what is filled 
ought to be of the same kind since it is right that a corporal entity 
be filled by corporal things and a spiritual entity by spiritual things. 
A corporal entity can never be filled by spiritual things because all 
spirits of the world do not even fill up one chest. In the same way, 
Jjust as spiritual things do not fill corporeal things, so corporeal 
things will not fill up spiritual things. Therefore such corporeal 
things will not be able to fill up or satisfy the soul, which is some- 
thing spiritual. Thus it is rightly said in Ecclesiastes 5:9, The greedy 
person will not be satisfied with money. 

Having discussed how greed is a harmful vice and how the greedy 
bring themselves into many sorrows (because their soul is always full 
of anxiety and can never be satisfied with money, which is clear with 
regard to the soul of the possessor, to the money possessed, to the 
way of possessing, and with regard to both the soul and money to- 
gether), it remains secondly to show how greed is a harmful vice and
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how the greedy bring themselves into map, 
regard to the soul, in that their soul is 5 
with regard to the body, in that thej 

Greed may be described as 3 ¢ 

Y SOrTows, not simply with 
ways full of anxiety, but also r body is always in want. 

ruel mistress. For that mistress 
at her servants sho ; uld ney 

well, never drink well, never dress themselves well, and neveres;e(:;)t well, but that they should be continually 3 : greed acts against the greedy when it ca)tlxsets }:fxlf;rrdllstgolizl.a?hus 
thinking about how to accumulate money, when it does not a‘;;ays them to spend money to eat or drink or clothe themselves botx 
causes them to remain always in want. ’ 

Solomon speaks against these in Ecclesiastes 6:1- ' 
another evil that I have seen under the sun, and it occurs o}lz;z ;‘11:;i)int;erminz‘T 
a man to whom God has given riches, substance and honor, and whose soul 
lacks nothing of all that he desires, but God does not grant him the ability 
to eat of i, but a stranger will consume it. 

Thirdly greed is a harmful vice and the greedy bring themselves 
into many sorrows not only with respect to the soul, as far as anxi- 
ety, and with respect to the body, as far as want, but also with re- 
spect to time, as far as durability. For greed is a certain incurable 
vice. Thus the philosopher proves in his Ethics' that greed is worse 
than prodigality since, as he says, prodigality can be cured by pov- 
erty. For some first live as prodigals, but when they experience what 
itis like to be in want, and how many miseries the poor are exposed 
to, they stop being prodigals. Prodigality can also be cured by age. 
For youths, since they are of a warm constitution and it is the char- | 
acter of warmth to diffuse itself, naturally diffuse themselves and 
are naturally generous. But when they come to z.m.oldcr age they | 

learn better how to save money and how not to dissipate their own 

substance. Greed however is never cured. For as much as someone 

has more, he desires to have still more; and the older he gets Fhe 

more greedy he becomes. For old people are of a cold constitution 
and it is the character of cold to constrict and compress. Old p‘eo; 

ple are therefore naturally greedy and stingy. F urt(lllt;r , the [S}?:h?l- 
the greedy follows the constitution of the body, and just as o their 
mors are lacking in them and their body fails, so it appeamterrifie 4 

soul that they lack the whole world. Thrc:l ‘;f(’:fn[hcy e 

and afraid to.spend moncy and are n;t(;la]wl;s wfzt to accumulate 
Isaiah 5:8 is spoken against those W - Woe to you 

) tousness, never want to stop: ) and, because of their cove 1 1o fied up the limit of the place. 
who join house to house and connect field 10 A 
Will you alone dwell in the midst of the earth’
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Fourthly greed is a harmful vice not only with respect to the soul 

as far as anxiety, to the body as far as need, and to time as far g4 
durability, since it is very harmful to be ill with a incurable ailmen;, 
but such a vice is also harmful with respect to neighbors because jt 
takes away from them any advantage or usefulness. Thus the phi. 
losopher also assigned this cause as a reason why greed is worse 
than prodigality.'® For prodigality is advantageous for many peo- 
ple. When he disperses his goods, the prodigal is useful to many, 

many receive a portion from him and many have an advantage 
from him. But the greedy person is advantageous neither to him- 

self nor to others, according the words of Sirach 14:5, He who is evil 

to himself, to whom will he be good? For if the greedy person does not 
do well to himself, how will he do well to others? Rather, he does 

not only not do well to others, he actually lies in wait for the money 
of others that he might somehow take it and defraud them. 

Therefore may God grant us to avoid and detest that which is so 
great a vice, that which is so great an evil causally because it is the 
root of all evils, that which is so detestable formally because those 
who follow greed stray from the faith, that which is so afflicted and 
so full of grief in terms of punishments because those behaving this 
way bring themselves into many sorrows. Thus avoiding this vice 
and also fleeing the other vices, let us follow the straight path so 
that by following it we might enjoy eternal happiness. May we be 
brought to this happiness by the Lord Jesus Christ, who with the 
Father and the Holy Spirit is one God blessed forever. Amen.
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Prologue 

Whose end is destruction, whose god is their stomach, whose glory is in 

shame, and who are wise about earthly things (Phil 3:19). Every preacher 
should be especially concerned that his hearers not be wise about 
earthly things, that is, that they not have a taste for the earthly, but 
have a taste for the heavenly. May they say with the apostle in Philip- 
pians 3.20, But our meditation is upon heaven. The tastes for earthly and 

for heavenly things seem to occupy opposite poles. And it is the law 
of opposites that if someone stretches himself away from one pole he 
must approach its opposite. Therefore if our hearers will pull back 
from the taste of the earthly they will be brought to a taste of the 
heavenly. But among other things that pull someone back from 
something there are evils that follow from it. For it seems that people 
are commonly more afraid of falling into evils than of not obtaining 
goods. For example thieves refrain from stealing more because of 
punishment they incur by stealing than because of the good reputa- 
tion they lose by stealing. Although a good reputation 1s a great 
good, yet we refrain from acting wickedly not so much bc?cagse we 

fear the loss of our good reputation as because of the obligation of 
punishment. Therefore, in order that our hearers not become wise 

in earthly things, that is, lest they develop a taste fot them, they.mUSt 

be told about the evils that accompany those who wish to experience 

the taste of such things. . o distin 
Our entire position, and also the posiuon c_>f any l?elng, 15 d‘S “d 

guished in threc ways, namely at the beginning, middle an e? 
(or entrance, progress and departure). Those who have a taste t(‘)r 

the earthly, such as gluttonous people who are devoted to the 

303
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pleasures of the flesh, experience evils in departure, in exiting, or 

in the end, because their end is destruction. This means either 3 

corporal death, since those who wish to pursue such pleasures dje 

sooner than others, or an eternal death, since they descend to hell. 

Secondly they do not only have an evil end or evil departure 

because their end is destruction, but they also have an evil begin- 

ning or evil entrance because when they fall away from God they 

no longer have the true God for their lord, but their god is their 

stomach. 
Thirdly, since they are wise about the earthly apd are devoted to 

carnal pleasures and have a taste for earthly things, they do not 

only have an evil end or an evil departure because their end is de- 

struction, and they do not only have an evil beginning or evil en- 

trance because their god is their stomach, but they also have an evil 
middle or evil progress because their glory is in shame. Thus in 
Philippians 3, from which our text is taken, the apostle describes, 

in the way just mentioned, the evils that accompany gluttons. 

By this sermon we intend for gluttons who are wise in earthly 

things to pull back from their vices because of the evils that accom- 
pany them. But we cannot bring this about by ourselves, and there- 
fore we rely on [God who enlightens our hearts, to whom be glory 

forever]. 

Sermon 3 

Whose end is destruction, etc. (Phil 3:19). Although this text was 

interpreted in one way and the prologue was built on it, we are able 
to interpret it in a different way and build the body of the sermon 
on it. And since we intend to admonish gluttons, it will show how 

detestable a vice is gluttony. A vice seems to be detestable to the 
extent that it opposes love, for love is that virtue which never ends, 
as is said in 1 Corinthians 13. In the same chapter, verse 13, itis also 

asserted: now these three remain, faith, hope and love, but the greatest of 

these is love. Since love is so great a virtue, to the extent that some- 
thing is opposed to love in many ways, it seems to be more detest- 
able. Because gluttony, as will be clear, is opposed to love in many 
ways it deserves to be detested. For itis not improper that some vice 
be detestable on account of something else. 

In the first book of Teaching Chnstianity, Augustine lists four 
things that must be loved: one thing that is above us, God; another 
that is below us, our body; third, what is next to us, our neighbor; 

and fourth, what we are.!” And because these four must be loved, 
namely God, neighbor, ourselves, and our body, then that seems to
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,ery detestable and seems to be very contrary to love which con- 
gicts all four of these. And since gluttony is a vice that harms our 

sody, that is contrary to God, that injures our neighbor, and that 
oflends our own selves, then to be gluttonous is very detestable. 

In expounding our .proposs'd text against the gluttonous, we 

wll speak of that which is desc'nbe(‘i for the detestation of gluttony. 
Frst it is shown that gluttony is a vice that harms the body; second 
hat it offends God; third that it is contrary to our neighbor; and 

purth that it harms ourselves or that it harms our soul. For no one 
dns unless he acts against his own body or against his own soul or 

inst God or against his neighbor. 
As will become clear, gluttony has five species and five offspring 

and five injuries with respect to one’s own person and five injuries 

with respect to one’s neighbor. It is against the body because of the 
five injuries with respect to one’s own person; it is against God be- 

ause of the five species, as will be clear; it is against neighbor be- 
cause of the five injuries with respect to one’s neighbor; and it is 
against the soul because of its five offspring. Gluttony is not only a 
vice against our body, but also against ourselves or our soul. Thus 
in the proposed words that are read in Philippians 3:19 these four 
are described in order. For it is shown first that gluttony is against 
the body when it says, Whose end is destruction; secondly it is revealed 
that it is against God when it adds, whose god is their stomach; thirdly 
itis manifested that it is against one’s neighbor when it adds, whose 
glory is in their shame, fourthly it is shown that gluttony is against 
ourselves or against our soul when it adds, who are wise about earthly 

things. 

Gluttony Harms the Body 

Firstly the vice of gluttony is against our body because the end 

of the gluttonous is destruction, that is, death, according to.the 

words of Sirach 37:34, Many have died because of drunkenness. Liter- 

die sooner than others. Not ly, the intemperate and immoderate 

Wll}.\om reason do physicians who discuss the treatment of the body 

Praise especially abstinence among the virtues. 

Yet it must be carefully noted that, since death 1s th‘;)las;?siafl 

fn.ghtf“] things, then that which is against Lhc.bog‘)' elcxr bod 

nngs on death seems also to bring on other evils. For 0 y 
: d op- 

¢€ms to h i inst which intemperance acts 3t 7k ave five things against second it has limbs; third it 
crates. First our body has the tongue€; which are cor- 

bodily faculties, such as the senses an mem'o?;;s humors, for 
Poral powers connected with organs; fourth 1t ,
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since it is composed of the four elements, it has.four humors that 
correspond to the four elements; and fifth 1t.has life. Intemperance 
harms the body in all of these ways, because 1t corrupts the humors, 

it weakens the limbs, it dissipates the powers, it ties up the tongue, 

and finally it destroys and takes away life. Thus let us say with the 

apostle, the end of the gluttonous is destruction. Alt}.lough this is true of 
the death that is sin because gluttony is a capital and mortal sin, 
and although itis also true of the death thatis hell because gluttons 
will go into hell unless they repent and stop, it is also true of bodily 
death because intemperance in the end takes away corporal life 
and kills the body. 

Firstly intemperance corrupts the humors. Intemperance scems 
to be like a raw meal. Our natural heat is not sufficient to digest too 
much food and drink, just as a small fire is not sufficient to burn up 
a lot of green wood. Therefore it happens that both food and drink 
remain undigested and so it is really like a raw meal since it is not 
boiled by natural heat. And because this undigested fluid is drawn 
into the limbs, the humors that are generated from such food are 

corrupted. From this arise bodily infirmities, because just as health 
is the balance of humors as the required constitution demands, so 
infirmity is the corruption and imbalance of the humors. There- 
fore we should very much avoid the vice of gluttony since not only 
is the soul wounded by it, but also the humors are corrupted and 
the body weakened. This is what is said in Sirach 37:33, for there will 

be infirmity in many foods; literally, an abundance of foods ruins and 
corrupts the body. 

Secondly intemperance not only corrupts the humors, but also 
weakens the limbs. This happens in two ways. First from the exhaus- 
tion of natural heat, for when a lot of food is eaten the natural heat 
labors too hard to digest it. The natural heat becomes exhausted 
and weakened from this labor. And when it is exhausted and weak- 
ened, the muscles are made weak and powerless. And with weak 
muscles, the limbs become weak and feeble. 

This happens from the corruption of the humors in a second 

way when there is a continual loss due to the natural heat’s con- 
sumption of moisture. Just as a burning lantern continually nour- 
ishes itself with oil because of the heat of fire, so every animal body 
nourishes itself with moisture, which is from the composition of 
Fhfa limbs, because of natural heat. And since this is a continual loss, 
it is right that a continual restoration comes about through nour- 
ishment. ’l"hus in On the Soul the philosopher determined that so 
long as animals can do this they will live.!® Therefore if the restora- 
tion of what is lost in all limbs comes about through nourishment,
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but in intemperance and in excess of fog 
the limbs remains undigested and corry 
(oration is not made. Anq since the req 
lost does not come about in the limbs, t 
weak through intemperance. 

Even if someone is doul?tfpl about this a 
erience in himself that this is so. By denyi 

Eomlpted and weakened through intemp 
senses and denies what. he experiences in 
vice of gluttony, by which so many evils a 
detestable. o | 

Thus it is written in Sirach 37:33 that greediness for food leads to 
bile. Literally, when a person consumes foqd very greedily, as glut- 
tons do, he becomes hot in his liver and bile s Increased in him, 
and thus gluttons usually have .yellow eyes aqd yellow face. And 
because those who behave in this way have a sickly body and have 
feeble limbs, it is rightly said that intemperance not only corrupts 
the humors but weakens the limbs. . | 

Thirdly intemperance dissipates the bodily powers because it 
takes away memory and dissipates the senses. The senses and mem- 

ory are faculties connected with organs, and. wha}ever is founded 
in an organ is a corporal faculty that functions in regard to the 
body. The senses and memory, then, are bodily facultles.. Thqs 
drunkenness and intemperance must dissipate the senses smc;:llt 

weakens the limbs and causes the organs of the body to be flf(:e f; 
When these are made feeble the sensitive powers are weg‘ ene 
because the senses are each founded in an organ as in a subject. § 

That drunkenness and intemperance dissipate all the s.ensesan 

clear from what is said in Proverbs 23:35, where the 'm:emmer- 
speaks in the voice of drunkards and those who pra;:nce in "c:e a}:z o 
ance, saying, They beat me and I did not fe{al pain, thfey még:dfumes " 
did not sense it. Literally, the brain is so mfl_ated .rslm 0 oo mot 
intemperance and wine that one.is made u:aensnnsz :are i 

feel whatever happens around him. Thus the se e s and does 
pated from wine that a person does not perceive w 
not feel pain from blows. : nk to 

Rjtchtg, because of intemperance and beilausTho:t ‘;1;: r(si:rll does 

excess not only is the sense of touch destroyec 's(())n is also destroyed. 
not feel blows and wounds, but the §e{lset0£i V;s‘es a5 it is written in 
Thus drunkards commonly have dIFS‘Pa teheiry as’? that is, Who has Proverbs 23:29-30, Who has a spreading of reading out of eyes? Is i diffused eyes and in whom is there the sp drinking cups? Drinkers, nol they who linger in wine and are eager for 

d the fluid transmitted o Pts, then the required res- uired Iestoration of whay i he limbs become feeble and 

ccount, anyone cap ex- 
ng that the humors are 
€rance, one denies his 
himself, Therefore the 

rise in the body, is very
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then, have diffused eyes because they lose the sense of vision. More.- 

over, when they are drunk they do not feel blows because the senge 

of touch is dissipated within them. . 

That we might briefly pass over €very Sensc, let us simply say that 

drunkenness and intemperance destroy all the senses. And if they 

destroy all the senses then they take away memory since memory 

arises from the senses. Memory is made from many s;nsatxons, as is 

said at the end of book two of the Posteror Analytic,'® and man 

senses give birth to memory, as is said in bc?ok one of the Metaphys- 

ics.2 Memory is also the storehouse of sensxble. images, as Avicenna 

says in On Natural Things 6.2 And beca}usc this is true, then when 

the senses are destroyed the memory is naturally injured. There- 

fore intemperance must be strictly avqided, qranenness must be 

strongly detested, for the bodily faculUcTs are injured by them, the 

senses are destroyed and the memory dissipated. 

Fourthly intemperance does not only corrupt the humors and 
weaken the limbs and dissipate the bodily faculties, it also ties up 

the tongue. For intoxicated men and those who practice intemper- 
ance speak perversely and cannot untangle their words. Unless it 
has some external impediment, the tongue has continual saliva, 
which suffices for moistening the muscles so that the tongue can be 
moved properly to form words. But when the external moisture of 
wine is added, the tongue is enlarged and the muscles immobilized 
in such a way that the drunkard cannot move his tongue properly 
nor can he form words correctly. 

Thus it is said in Proverbs 23:33-34 that if you are eager for drink- 
ing cups, your eyes will see strange things, your heart will ulter perverse 
things, and you unll be like one who sleeps tn the midst of the sea. For wine 
that is drunk to excess makes a person speak perversely; it impedes 
the tongue so that he does not speak correctly. It takes away the un- 
derstanding so that he does not think correctly. It makes the eyes see 
strange things because fumes are increased to the nerves of the eyes 
by drunkenness and intemperance. Thus from the increase of fumes 
comes a darkening of the nerves by which vision is made, and visible 

images are received improperly by these nerves so that they present 
strange sights. Therefore the drunkard’s tongue speaks perversely 
and his eyes see strange things. Further, drunkards are like those put 
to sleep in the midst of the sea. They are put to sleep because they 
have dazed and stunned senses. They are said to be in the midst of 
the sea because it seems to the drunkard that his house is like a ship. 
For as a ship is lifted at one instant and pressed down at the next, it 
appears to the drunk that his house is spinning around and that it i 
pressed down and lifted up. Even granting that intemperance causes
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105 pifg]ual bg\éi;,, people should still be on guarg against it becauge jt 
e . 

ar;.:fsm]y intemperance kills and tz}kes away life. Since 
jessand intemperance the tongue is rendered stamme 
up, the bodily faculties are dissipated, the limbs weake 
humors corrupted, it is only natura! that in the end it 
stroys the body. For. the acts of activating forms are j 
receptive and well-disposed, and the form has existen 
jonate and fitting matter. Therefore any wrong disposition of matter 
cuses the expulsion of form. But py drunkenness and intemperance 
the entire body is rendered unsuitable and ill-disposed to the soul, since every passion rather casts away forms from substance. So it is 
natural that intemperance and drunkenness, if they are practiced 
o often, weaken the body and finally kill it. Therefore drunkenness 
and intemperance bring about death more quickly while abstinence 
and temperance extend life. Thus itis said in Sirach 37:34, Many have 
pm'_;hgd on account of intemperance, but he who is lemperale extends his life. 

Therefore it is rightly stated that the end of the gluttons and 
drunkards is death because, as is clear from our discussion, they 
have a stuttering and tied-up tongue, they have a dissipated mem- 
oryand sensitive power, they have weakened and feeble limbs, they 

have corrupted humors, and finally they are destroyed and killed 
so that their end is destruction. 

by dmnken. 

ring and tied 
ned, and the 

kills and de- 

N something 
ce 1n propor. 

Gluttony Offends God 

Having seen how many evils intemperance brings into its own 
subject, and how it is contrary to the body because the fend of the 
gluttonous is death, it remains to show how many species of glut- 
tony there are, and how God is offended because the god pf the 
gluttonous is their stomach. Gluttons offend God according to 
Augustine in Prosper’s commentary of the Sentences,? and as it is 
determined in the gloss to Philippians 3:19, becau§e glu}tons mrjlke 
their stomach a god, for they labor in eating as if their salvation 

were in food and as if their stomach were God. 
In order for it to be better seen how the stqmac.:h of the gluttlon- 

ousis a god and how God is offended by this vice, it must be u'nh e(;- 

stood that five specics of this vice are commonly distinguishe ; 

According to these five species gluttons fall into five divine ‘c;e 

fenses. With regard to those who are engaged in this vice, Jusstl ::; we 

assigned five modes and five injuries by which they acl()agalllrilch o 

Own bOdy. so we distinguish five species of this vice by w o ch 

At against God. The species of gluttony that are discussed Dy
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doctors and saints are contained irz’t‘his verse: “ov.er-l'lastily, ele- 

gantly, too much, eagerly, diligently. Some sin in this vice as far a5 

hastiness because they want to eat before t.he' hou.r apd want to 

greatly hasten their eating. Secondly some sin in this vice as far as 
elegance because they desire F:legant, that is, delicate, foods. 

Thirdly some sin as far as €XCesSIVENcss because_ they take food be- 

yond a proper measure and gorge themselves with too much fooq, 

Fourthly some sin as far as eagerness because they consume their 

food with too much devotion and too much eagerness. Fifthly some 

sin as far as diligence because the gluttgnous .do not only want to 

anticipate the dinner hour, not only desire delicate foods, not only 

eat too much and eat with eagerness, but they also desn.re food that 

is prepared seriously and diligently. Now this fiftb species, which is 

named diligently, differs from the spcond, wthh'lS named ele- 

gantly, because one is to wish for delicate foods while the other is 

to wish for foods prepared with care. 

The number of these species is accounted for in this way. Three 
things are to be considered in everything that we do, namely the 
thing done, the way it is done, and the time of action. So also there 

are three things to be considered concerning eating, namely, the 

time of eating, the thing eaten, and the manner of eating. As far as 
the time of eating, one species is designated, which is called over- 
hastily because the person anticipates the time and desires the 
hour to come earlier. As far as the thing eaten, two species are un- 
derstood since someone is able to sin in two ways concerning the 
thing eaten, namely as to the quality and as to the quantity. As to 
quality a person sins by elegance when he desires too delicious and 
delicate foods. As to quantity a person sins by excessiveness when 
he noticeably eats more than he should of the food placed before 
him. So also one may sin doubly in the manner of eating something 
because there is a double mode in it: one in preparing the food and 
the other in consuming it. As to the manner of preparing a person 
sins by diligence when he desires that foods be prepared for him 
with seriousness and great diligence. As to the manner of consum- 
ing a person sins by eagerness when he eats too ardently and too 
eagerly. 

Therefore, that it might appear how gluttons offend God in five 
ways by these five species of gluttony, we will note five things about 
fiivine love. In God’s love there are three things to consider accord- 
Ing to the pattern of discussion we have been observing, namely the 
time of loving, the thing loved and the mode of loving. As far as the 
time of loving, God is to be loved before everything, as the Lord 

teaches us in the gospel (Mt 6:33), Seek first the kingdom of God and
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all these things will be given to you. As f: _ 

isgbe lJoved more purely and mjc’)re funyérHa: :sstthg:g loved, God 

] else because he 1s a greater good, and he m loved before 

urely because he is a more absolute and pur ust be loved more 

F ode of loving, there are also two things t(?beer bgood. As for the 

o be loved more ardently and more diligentl g served, for he is 

Jlof these. Thus it is rightly said that their gody{ d‘:t.glultons sin in 

qomach since they worship their stomach rath S thelr food or their 

fer to their stomach what should be given to ngi an God and of- 

We can also distinguish how God should be | ST 

way: first principally, because nothing is to be ?ve ') & different 

«cond he should be loved finally because all thi oved before him; 

on account of him; third he should be loved t Ings are to be loved 

ing is to be loved above him; fourth he shoulc(i) tt"‘;ll}' becagse noth- 

and ardently because nothing contrary to hi ¢ loved intensely 

fth he should be loved with persev ry to him should be loved, 
oied that might bring to an c}r)nd Oret;z:(nce because nothing is to be 

for him. 
e away the love that we have 

Gluttons also sin against all th - 

or to their food cvexy;glz:ing that sfii)elili(i);)gl C.);Offer to their stqmgch 

lohasten the time of eating, they love foodglr?rr)1 F0;1(1;16 d. By wishing 

wck nothing before food. Secondly, b dep° ncipally because they 

cate foods, they love food finally sil);,ceythesll:l):/leg :\lz:gr;tr}l\ti:g (cj)r:i le. 
. _ ) c- 

;?:2;32 sf,ot(l):ci:'y T(:“};(;B’(;:z'ogxl\tll;‘eg food, too much fogd in great 

food or more than food. F AN thcx love nothing beyond 
ith eazerness. th od. Fourthly, by consuming food ardently and 

ko ini%nsivmls’ ' t(?jy love food not only extensively and totally, but 

food. Fifthl Ct); d:\ .ardemly, SO that thf:y love nothing contrary to 

food with pz,m c); covmg {)ood that is diligently pre.pared., they love 

o ot (h rance because they are so attentive to it that they 

Therefore lg , at could take away the love they have for food. 

fve Species,g l:\rllodns.sm in five ways against God according to these 

dhould be oh” since they .ofi'?r things to their stomach which 

whose god i S}rc.d to God, it is rightly said that gluttons are those 

god an%l wolis hi;lritstoncl;z;c(ih, for they consider food or stomach as a 

as . 

fool;l mr]iy, ‘?‘C"’ by wanting to hasten the time of eating, gluttons seek 

3galn:l,)t t;:C‘Pa_“Y wl?en they ought first to seek God. Thus it is said 

0 pursue d‘:’:nn':lnlsalah 5:11, Woe to you who rise up early in the mormng 

with wine, Th ness, and to drink until sundoum, so that you are inflamed 

are seckin g)' rise early in the morning to pursue drunkenness who 

g first how they might fill up their stomach rather than 
ek 
¢king how they might worship God.



Secondly, by seeking delicate foods, thf: gluttonous fail to love 

God finally because they do not love all things on account of God, 

but rather love everything on account of food. The gloss to Philip- 

pians 3:19 speaks against these when it says that gluttons do what- 

ever they do for their stomach as if they were worshipping the 

stomach itself. . o 
Thirdly, by loving food too much and in great quantities, they 

fail to love God finally because they do not love God more than 

food, but love food more than God. Although God is greater and 

better than all things and should be loved more than everything 

and worshipped above everything, gluttons nevertheless love their 

stomach or food more and worship it more than ng. Thus 

Augustine, in Prosper’s commentary on the Sentences,”® speaks 

against gluttons because what people love before all else is that 

which they worship. And he adds that, since God is greater than all 
things, he is to be loved more than everything so that he might be 

worshipped. But they, that is, the gluttonous, make their stomach 
a god since they worship it and love it more than God. 

Fourthly, by consuming food eagerly and ardently, they fail to 
love God intensely and fervently because they love something con- 
trary to God. Rather, they love food more intensely and fervently 
because they love nothing contrary to food. Indeed they would 
rather lose God than food. Against those who are very delighted 
with the sweetness of wine and those who consume their meals too 
eagerly, itis said in Joel 1:5, Wake up, you drunkards! Weep and mourn, 
all you who drink wine in ils sweetness, for it is taken away from your 
mouth! They should be nidiculed because they trusted in something 
transitory and in something that is taken away. 

Fifthly, by loving foods diligently prepared, gluttons fail to love 
God with perseverance because they love something that causes 
them to separate from God and to fall away from him. For wine and 
all feasting cause even the wise to fall away from God. Just as women 
corrupt lustful men, even those who are wise and sensible, so wine 
and feasting cause the gluttonous to fall away from God, even those 
who are wise and sensible. Thus in Sirach 19:2 it is written that wine 
and women cause the wise and compel the sensible to fall away 
from God. 

Gluttony Harms One’s Neighbor 

~ Having discussed how gluttons are those whose end is destruc- 
tion because in five ways they act against their own body and ult- 
mately destroy it, and having shown how they are those whose god
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_ hey offend God in £ | rstomad? because they In five ways and i xs:'r“sw mach, it now remains to show how their gk)),ry 18 ir:v sol:}rlrla {,hccausc they offend their neighbor and injure him in five ways ) e injuries of neighbor accompany gluttony, and on account 
fthese five injuries the glutton’s glory is not in respect but in 
same. Gluttons, as far as our present concern, offend their neigh- 
wors in five ways and behave in such a way to them that they should 
s shamed .and blamed. It is rightly sald,. then, that the glory of 
duttons is in shame because they glory in things of which they 
dould be ashamfzd. . 

The five injuries of neighbor that gluttons practice, and on ac- 
cunt of which they should be ashamed, are the following: fraud, 
vy, abuse, lust and savage cruelty. For five things can be noted 

oncerning a neighbor, namely his own person, a person in his 

fmily, his possessions, his good reputation and kindness that 
dould be shown to a neighbor in his time of need. If the glutton 

Jll not refrain from his gluttony, he is unmerciful when he with- 

holds the kindness owed to his neighbor. Secondly he is fraudulent 
vhen he defrauds his possessions. Thirdly he is lustful when he acts 
indecently against a person of his neighbor’s family. Fourthly he is 

iusive when he says improper things and denigrates the reputa- 
tion of his neighbor. Fifthly he is cruel and savage when he harms 
and sometimes kills his neighbor’s own person. 

First, then, the glutton is unmerciful when he withholds the 

kindness that necessity requires. A person who is completely glut- 
tonous is so concerned about his own skin and body that he does 
not care about others, nor is he led to show them compassion. We 
have the example of the rich feaster who, although he was wealthy 

and feasted in splendor daily, was so unmerciful and cared so little 
about the poor that he denied Lazarus a crumb of bread. There- 
fore, concerning such a gluttonous person, the words of Ecclesi- 
stes 6:7 can be presented: All the labor of man is for his mouth; 
lierally, the entire aspiration of gluttons, and all of their labor, is 
wfind some way to satisfy their appetite. Because they do not care 
about their neighbors, they refuse to show them mercy. Of thgm 

al’°_3PP1Y the words of Amos 6:6, drinking wine from bowls and being 
“ointed with the best ointment, they are not concerned about the distress of 
Joseph. For when they drink wine, when they are involved in their 

%n pleasures, gluttons refuse to show mercy because they do not 
@re about the affliction and distress of their neighbors. 
mnFt}ud is the second injury of neighbor that accompamesf glut; 
andy' easting and splendid foods reduce a person to astate o wan 

poverty. For if a person is diligent and hard-working, but loves
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wine and feasts, he is unable to grow rich; according to Sirach 19:], 
the drunk workman will not grow nich. Rather, not only do they not 

grow rich, but they are in want and poverty. And because they were 
used to living in splendor, when they descend into poverty and are 
no longer able to lead the life of splendor from their own sub- 
stance, they attempt to defraud their neighbors’ possessions in or- 

der to substitute with another’s goods what they are unable to draw 
from their own. That feasting in this way leads to poverty is clear 
from what is said in Proverbs 21:17, The one who loves feasts will be in 
want, and he who loves wine and rich foods will not be rich. 

Lust is the third injury of neighbor that accompanies gluttony. 
We are inclined to lust on account of three things, namely an over- 
abundance of matter, an excess of heat or a defect of reason. It 

occurs from an overabunduce of matter because semen is an over- 

flow of nourishment. Therefore he who is very gluttonous and eats 
a lot has much of this overflow and so is easily aroused to lust. Sec- 

ondly we are inclined to lust from an excess of heat. For it is the 
nature of cold to constrict and immobilize and the nature of heat 
to extend and move. Therefore when the flesh is warmed, which 

happens through an abundance of food and drink, it easily extends 
itself to sexual pleasures. Thirdly it comes about from a defect of 
reason because, as is said in the Ethics, reason always intercedes for 
the best choices.?! Therefore reason is like a bridle that holds back 
sensuality. But when this restraint is broken or weakened, we are 

easily inclined to indecencies. And since intemperance inflates the 
brain, dissipates the senses and takes away memory, it is natural 
thatitshould stun the reason, for our understanding does not work 

without images and consequently not without the senses. With the 
understanding and reason stunned and weakened, as was said, we 
easily rush forth into shameful acts. Gluttons incited by lust, then, 
harm their neighbor as far as it regards a person of his family by 
doing injury to his wife or sister or daughter or another person 
connected and joined to him. That wine incites to lust in this way 
is clear from what is said in Ephesians 5:18, Be not drunk with wine, 

in which ts lust, but be filled with the Holy Spinit. For intemperance and 
overeating provokes adultery according to Jeremiah 5:7, I fed them 
to the fill and they committed adultery. 

. Abuse is the fourth injury that accompanies gluttony. From 
wine and drunkenness arise fights and quarrels in which someone 
speaks insults to another and denigrates his reputation. Therefore 
Just as the gluttonous sin by being unmerciful when they do not 
show the required kindness to their neighbor, and just as they sin 
by fraud when they steal the possessions of their neighbor, and just
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they sin by lust when they offend their neighbor by 
a 

( |ed to h. , i y € W‘lle"i ' 

son C()nne lm, SO tlle a]SO sSin b abus pr()- 10 l to fight and quallCl b’ dl unke“ness: they dCIligrate ’thei 

al 

T . hbor’s reputation. That drunkenness cays 
?;}l(%s fights is clear from what is said in Prove:l:sq;(;lire:/:/iir;d pro- 
ustand drunkenness quarrels, and whoever is delighted in th’em Willc;:ou:;se 

wwg avage cruelty is the fifth injury of nei 

gluttony. Pezp:ic warmed b‘),’vzine :1}:‘6 enki 
«asily provoked to anger; en they are provoked to 

roc)cgd to blows, and fighting cruelly a%ainst each 2?!?:: :fizy 
wound their own persons with blows. Thus it is said in Proverb)s, 

9%:29-30, Who has fights? Who has wounds without cause? Is it not those 
who pass their time with wine and are diligent with their dninking cups? 
for people of this kind wound each other and fight cruelly against 

each other without cause. Therefore if someone is wholly worthy of 

shame who is unmerciful when he denies the required kindness to 
his neighbor, who is fraudulent when he usurps his neighbor’s pos- 
sessions, who is lustful when he offends his neighbor with regard to 
a person connected with him, who is abusive when he denigrates 
his neighbor’s reputation, so he is also worthy of shame who is 
cruel and savage when he does injury to his neighbor’s own person. 
And because all these evils accompany gluttony, it is well said that 
the glory of the gluttonous will be in shame. For they glory in feasts 
and drinking cups, out of which so many shameful and indecent 
acts arise. 

ghbor that accompanies 
ndled in their blocl))d and 

Gluttony Harms One’s Own Soul 

Having shown how gluttons are those whose end is dcsu.fuction 

because in five ways they do injury to their own body and ultimately 

destroy it, and having shown how gluttons are those whose god is 

their stomach because in five ways they do injury to God and wor- 

ship their own stomach, and having discussed how their glory is in 

shame because in five ways they do injury to their neighbor, for 

which they are worthy of shame, it remains in the fourth and final 

Place to show how gluttons are those who are wise about earthly 

things because in five ways they do wrong 10 their own soul and 

their own selves. " 

Itshould be carefully noted that gluttony does not only have “tl)e 
%ils by which it harms the body, and not only has five species by 

%hich it offends God, and not only has five accompanying evflshor 

¥¢ consequences by which neighbors are injured, but it also has
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five offspring by which the soul is injured. Five offspring, then, are 
assigned to gluttony, namely silliness, buffoonery, impurity, talka- 

tiveness, and dullness of mind. 

For by knowing earthly things, that is, by having a taste for earthly 
things such as gluttons have, we fall into five evils against the soul 

corresponding to the five offspring of gluttony. An evil against the 

soul is an evil that resists virtue; and, as far as our present concern, 

an evil against virtue can be understood in two ways: first with regard 

to the subject in whom it exists, and second with regard to the act 

which is performed. For the subject of virtue is twofold: the intellect 
and the appetite. And the appetite is twofold: the intellective, which 

is called the will, and the sensitive. Further, the sensitive appetite is 

divided into two: the irascible and the concupiscible. Therefore the 

subject of virtue will be fourfold: the intellect, the will, the irascible 
appetite and the concupiscible appetite. By its five offspring, then, 
gluttony brings evils into the soul because it corrupts the intellect, 

disorders the will, pollutes the concupiscible appetite, perverts the 
irascible appetite, and dissipates external actions. These five evils 
correspond to the five offspring of gluttony because it corrupts the 
intellect through a dullness of mind, it disorders the will through 
silliness, it pollutes the concupiscible appetite through impurity, it 
perverts the irascible appetite through talkativeness, it dissipates ex- 
ternal actions through buffoonery. 

Firstly gluttony corrupts the intellect through a dullness of 
mind. Gluttonous people fill themselves to such an extent that 
fumes ascend to their head so that nothing is able to appear clearly 
to the imaginative faculty. And when the imaginative faculty is 
darkened, the intellect is immediately darkened and made dull. 
Since this is so, dullness of mind is called an offspring of gluttony. 

For whatever arises from another has a filial relation with respect 
to it. And because dullness of mind or thickness of understanding 
arises from gluttony it is considered its offspring. By this offspring 
of gluttony the intellect is corrupted because the person in such a 
condition cannot understand well, for wisdom, according to Job 
28:13, is not found in the land of those who live pleasantly. People who 
wish to live pleasantly and luxun'ously are thick of mind and cannot 
attain to wisdom. Thus it is said in Hosea 4:11, Wine and drunkenness 
take away the understanding, that is, they corrupt the mind and de- 
stroy the intellect. Therefore gluttony, by its offspring dullness of 
mind, destroys the intellect. 
. Sgcondly gluttony disorders the will by another offspring, which 
is s1lllngss. People filled with wine and drunkenness rejoice point- 
lessly. Since they have lost the restraint of reason on account of
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ir dullness of mir.K.l, and since reason is what restrain. i 
;,h;plc in this condition immediately begin to reji?;lnsosill]tllness, 

-nd be glad without cause. The will is disorg Pointlessly 
. . . ered thr L 

ness OF POmtless Joy. Warning about this, the Wis: ‘:fi:n&‘ls silli- 

' : dy for ev says in 
Sirach 37:32, Be not greedy . ery feast nor abanggy = 

wd For the person who is greedy for feasts and V\yrhors:gatz(;v 
himself to every food achieves sillines ons 

s and poi i 
Jhich the will becomes very disordered. pomtless Joy, from 

Thirdly gluttony pollutes the concupiscible a 
impurity. Impurity is every purposeless emission of semen through 
which we are intemperate and our concupiscible appetite is cor- 
mpted. This impurity is an offspring of gluttony because it is born 
from it. For, as is clear by what was discussed, gluttons consume so 
much nourishment that, after the restoration of what was lost in 
each limb is accomplished, an excess of nourishment overflows. 
Thus there is in them a great abundance of semen and they are 
easily inclined to impurity, by which the concupiscible appetite is 
corrupted. On account of this, the apostle forbids and prohibits 
impurity, which is an offspring of gluttony, saying in Ephesians 5:3, 
But as 1s fitting for saints, let not fornication nor any impurity nor lust be 
known among you. 

Fourthly gluttony perverts the irascible appetite through talka- 
iveness. Wine and intemperance cause a person to talk too much. 
This happens in two ways: first by an attempt to do what is prohibited, 
second by a defect of reason. Wine twists the tongue and causes it to 
stter. And because a person attempts what is prohibited, he tries to 
speak more, the more he is hindered. For we see that cripples want 
o walk more than others since nature has prevented them from 
walking; and stutterers and those with a speech impediment want to 
alk more than others because nature has inhibited them in speech. 

We commonly see that we try to do what is prohibited and always 
desire what is forbidden. Therefore the more drunkards are hin- 
dered from speaking because of their speech impediment due to the 
moisture of wine, the more they try to speak. In intemperance and 
drunkenness, then, this attempt to do what is prohibited causes a 

profusion of words. 
Adefect of reason causes this profusion of wordsin a second way. 
account of drunkenness and intemperance people bave a (,1““' 

"ess of mind and rejoice for no reason, and thus they c.asdy rush into 
alkativeness. And by rushing into talkativeness and poindess spleii?l; 
eirirascible appetite is perverted and provoked to anger or flafr - 
om pointless speech. Therefore, just as intellect 1s gomP‘S  IT0 
¢ offspring of gluttony that is called dullness of mind, and just as 

Ppetite t.hrough 
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the will is disordered from the of:fspl'ing of_ glpttony that is calleg 
silliness, and just as the concupiscible appetite is pglluted by impu- 

rity, so the irascible appetite is perverted from u}lkat.lvel}ess. This ta]- 
kativeness that is born of intemperance and wine is discussed in 9 

Ezra 3:21, where it is said that the one who drinks wine does not 

remember the king nor the magistrate..And it adds that wine makes 

a person say everything repeatedly, for it causes a person to multiply 
words and speak inordinately. . 

Fifthly and lastly gluttony disorders external actions by the off- 
spring called buffoonery. Any disorder of external gestures is called 
buffoonery. Not only are drunk and intemperate people unable to 
restrain inordinate words, they also cannot restrain improper ges- 
tures and inordinate movements of their limbs. Such disorder is 
called buffoonery. The apostle prohibits this buffoonery and this in- 
ordinate playfulness and these inordinate gestures in Ephesians 5:3- 
4, when he says, Let not obscenity, nor foolish talk, nor buffoonery which is 
to no purpose be known among you. For such lasciviousness and such 
senseless playfulness, which may be called buffoonery, arises from 
intemperance and drunkenness, according to Exodus 32:6, The peo- 

ple sat down to eat and drink, and the men rose up to play. 
Therefore gluttons who are wise about earthly things offend their 

own soul first through dullness of mind that disorders the intellect, 
second through silliness that disorders the will, third through impu- 
rity that corrupts the concupiscible appetite, fourth through talka- 
tiveness that perverts the irascible appetite, and fifth through 
buffoonery that disorders external actions. 

Since gluttony causes so many evils, so injures the body, so of- 
fends God, so harms neighbors, so corrupts the souls, then with the 
utmost effort we should be zealous to do all we can to detest this 
vice. And may this be granted to us by our Lord Jesus, who with the 
Father and the Holy Spirit is one God blessed forever. Amen.
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,M«?flw deflm %)u, jace O/O“"/Qe emer 
[ bow before you, 

face of our Redeemer, 

reflecting the splendor 

of God’s beauty. 

You have left your image 

on snow-white linen, 

agiftto Veronica 

in token of love. 

| bow before you, 

glory of this world, 
mirror of the saints, 
joy of the angels 
as they contemplate you in heaven. 

Remove from our hearts 
every stain of sin, 
and bring us into the joyful company 
of the citizens of heaven. 

I bow before you, 
our inspiration in this life, 
a life that is so difficult, 
s0 uncertain, so fragile, 

and will pass away so soon. 

Source of God's blessing, 
lead us home to heaven, 
to see you as you are, 
the very face of Christ in glory. 

Be our sure help, we pray, 
refresh our spirit, 
be our strength, 
keep us unscathed by the evil one, 
S0 that we may rejoice with the saints 
In the everlasting happiness of heaven. 

Giles of Rome, O.SA.



_/4 prayer lo g)oc[ fAe 3af/¢er 

ée re Communion 

Almighty and merciful God, 

I am about to receive the sacrament 

of the Body and Blood of your Son, 

our Lord Jesus Christ. 

I come as one who is sick to the healer of body and soul, 
as one who is unclean to the fountain of mercy and grace 

as one who is blind to the brightness of eternal light, 
as one who is poor to the Lord of heaven and earth, 
as one who is naked to the King of glory. 

’ 

Eternal Father, 
in your boundless and overflowing generosity 
be pleased to heal my sickness, 
to wash my uncleanness, 
to give sight to my blindness, 
to enrich my poverty, 
and to clothe my nakedness, 
so that I may receive Jesus, your Son, 
the Bread of angels, 
the Lord of lords and King of kings, 
with the reverence, 
the fear and trembling, 
the faith and purity, 
the contrition and devotion, 
the purpose of amendment and spirit of humility, 
that I should have for my soul’s salvation. 

Father, I beg you, 
grant that I may not only receive this sacrament 
of the Body and Blood of the Lord 
but also its saving power. 
God of all gentleness, 
grant that in receiving 
the Body and blood of your only Son, 
our Lord Jesus Christ, 
I may be one with his mystical Body 
and take my place among its members, 

322
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God of all grace, o the sacred Body of Jesus Christ, your son 

be the delight and joy of my spirit, | . Jlvation and prgtecfipn in all temptation, 
o peace and happiness in every sorrow, 
ny light and strength in all I say or do, 
ny cons olation and safeguard in my dying hour. 

Loving Father, 

25 1 look forward to receiving your Son, 

qow veiled by sacramental signs, 

t that I may at last see his face unveiled in heaven 

where he lives and reigns with you ’ 

in the unity of the Holy Spint, 
God, for ever and ever. Amen.
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Philosophical Works 

Super Posteriora Analytica 
Super libros Elenchorum 
Super Physicam 
Super De generatione et corruptione 
Super De anima 
Quaestiones Metaphysicales 
Super libros Rhetoricorum 
Super De physiognomia 
Super De bona fortuna 

Super De causis 

Quaestiones de esse et essentia 

Theoremata de esse et essentia 

Contra gradus et pluralitatem formarum 
De gradibus formarum accidentalium 

De gradibus formarum in ordine ad Christi opera 
De formatione corporis humani in utero 
Quaestio de medio demonstrationis 
De plurificatione intellectus possibilis 
De materia caeli contra averroistas 
De intentionibus in medio 
De partibus philosophiae essentialibus 
De differentia ethicae, politicae et rethoricae 

De erroribus philosophorum 
De regimine principum
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Theological Works 

Apologia 
Super librum primum Sententiarum 

Super librum secundum Sententiarum 

Super librum tertium Sententiarum 
Theoremata de Corpore Christi 

Tractatus de Corpore Christi 
Quodlibeta 

Quaestiones de mensura angelorum 

Quaestiones de cognitione angelorum 

Quaestiones de compositione angelorum 

Quaestiones de motu angelorum 

De praedestinatione et praescientia 

De divina influentia in beatos 

De peccato originali 

De defectu et deviatione malorum culpae et peccatorum a Verbo 

Quaestiones de resurrectione mortuorum 

Quaestiones disputatae in capitulo generali Paduae 

De subiecto theologiae 

De distinctione articulorum fidei 

De laudibus divinae sapientiae 

Quaestiones de charactere 

Hexaemeron 

Super epistulam Pauli ad Romanos 

Super epistulam Pauli ad Corinthios 

Super Cantica Canticorum 

Super prologis Bibliae 

Sententiae super Lucam 

Various Works 

De renuntiatione papae 

De ecclesiastica potestate 

Super bullam Unam Sanctam 

Super decretalem Firmiter 
Super decretalem Cum Marthae 
Capitula fidei christianae ad Tartarum maiorem 
Contra exemptos 
Quaestio quomodo reges et principes possint possessiones et bona 

regni pecularia ecclesiis elargini 
Oratio in die coronationis Philippi regis 
Sermones de Corpore Christi 
Sermones de tribus vitiis mundi
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sermones de tempore 
Horae canonicae Salvatoris 
Hymnus ad faciem Salvatoris



Sclex 
Compiled by Joseph Sprug 

abandonment: contemplative life, 101 
Abraham: bosom of, 191 

abstinence, 305 

good effects, 309 
penance, 232 

abundance, 154 

achievement, 160 

action, 156 

action(-s), 78, 95, 96, 110, 125, 150 

dispositions in, 223 
evil inclination, 224 

external, 160 

five aspects, 223 
founded in motion, 247 
fruitful, 212 

good judgments, 214 
power and, 245-246 

purified, 227 
sin has five evil effects on, 224 

active life, 48, 82, 83, 84, 96, 101, 127, 

134, 146, 157, 166, 174 

activities, 108, 140 

Adam and Eve: 

Adam, 112 
first sin, 279 

human nature infected by sin of, 191 
original justice, 276 
three temprations of, 267 p73 

adoption: Jesus, son by nature, and, 182 
adulttry, 314 

adversities: 

goodness prevents being broken by, 
213-214, 215 

advice, 89 

Aecgidius Romanus, See Giles of Rome. 

affection(-s), 55, 56, 56, 57, 108, 113, 
126, 155, 165, 167, 168, 169, 170, 

250 

cleansing, 254 

corrupted by sin, 226, 227 
deepest part of the soul, 254 

ear of God, 54 

extremities (feet) of our soul, 253 

God'’s power over, 254, 255 
means of soul's advancement, 254 

perverse, 259 
union with God, 254 

yearning for, 129 

Agnani, 30 
Albi, 27 

Alexander IV, Pope, 20 

aliquot, 141 
almsgiving, 232, 297 

aloes, 119 

Amana, 112 

Ambrose, Saint, 32 

Aminadab, 146 . 

amputation (miser separated from his 

money), 294 

angcls, 22, 88, 109, 173, 228, 226, 236 

beatitude; humanity of Christ, 192 

blessed in seeing/loving God, 189   
329



330 

devil transformed as, 116 
divine influence in the blessed, 185- 

195 
God beatifies immediately, 192 
God illumines intermediately, 192 

governing the universe, 189, 192 
higher and lower; influence, 185-195 

higher angels sent, 194 
ignorant of their own powers, 240 
lesser good than God cannot fill, 186 

mediation of knowledge, 192 

ministering spirits, 193 
one teacher in heaven, 195 

self-knowledge, 239 
seraphim, 192, 193, 194 

spiritual substance, 186 
temptation of Christ, 268 
twofold mission: external and inter- 

nal, 193 
universal good and, 188 

anger, 151, 158, 282 

beasts, 262 
blood around the heart, 260-261 

constant reading and, 261-262 

ear of God, 54 
gluttony and, 315 p73 
opposes another’s good, 273-274 
perfection of, 150 

reason and, 261 
seclusion and, 262 

students, 260 

animal(-s), 64 
animal nature, 180 

humans and, 112 

moisture as nourishment for, 306 

Noah'’s ark; multiple natures, 180, 
181 

Annibaldi, Cardinal Richard, 22 

annihilation: God’s power to restore, 220 

anxiety, 95, 298, 300, 301 

apologetics, 139 

apostles, 72, 133, 134, 157, 173, 200 

appetite: irascible and concupiscible, 
180, 227 

subject of virtue, 316 

apple tree, 83, 84, 145, 167, 168 

apples, 84, 156, 157 
Aquitaine, 27, 30 

Arabia, 77 

argument, 116   
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Aristotle, 15, 23, 48, 56, 57, 62, 63, 64, 
67, 69, 76, 116, 185, 187, 203, 

210, 212, 232, 245, 246, 254, 261, 

275, 293, 296, 302, 306, 308, 314 

Ark of Noah, See Noah's ark. 

ark of the Lord, 71 

arm(-s), 84 
left/right, 166 

seal, 167-168 

army, 139, 142, 143, 150 

artisan, 241-242 

ascending, 98 

assembly, 201 

Assumption of Mary, 257-258 
Athanasian Creed, 190 

attacks, 119 

attention: human power, 265 

attraction, 65, 66 

audience, 116 

Augustine, Saint, 53, 63, 65, 67, 88, 180, 

182, 183, 186, 187, 189, 190, 191, 

193, 204, 205, 206, 211, 212, 213, 

214, 215, 220, 221, 222, 223, 225, 

227, 228, 229, 231, 234, 235, 236, 
238, 239, 241, 242, 245, 246, 247, 

253, 257, 263, 264, 277, 292, 293, 

299, 304, 309, 312 

Augustinians, 13, 15, 22 
Auth (see of), 27 

authority, 70, 123 
availability, 89 

avarice Seegreed. 

avian nature, 180 

Avicenna, 308 

Avignon, 11 

Bacon, Roger, 16 p73 
balsam, 77-78 

baptism, 222 
eucharist and, 200 

washing, 253 
barrenness, 109 

battle, 139, 142, 143 
beasts, 213 

anger, 262 

Noah's ark, 180 
beatitude: 

angel or human made blessed, 194 
body and soul, 287



Index 

deity as principal object of, 191 

divine influence in, 185-195 
final end, 237 
God acts immediately, 192 

God alone can satisfy soul, 187, 188 

God beatifies without mediation, 

188, 189 

God himself: 
divine immensity, 186 

interiority, 186-187 

reality, 186, 187 

rest and contentment, 186, 188 

universality, 186, 187-188 

God the reward in, 186 
heart and mind at rest, 186 

See also heaven 

humanity of Christ as cause, 192 

lesser good than God, 186-187 
love (will) more principal than 

knowledge (intellect), 190 

love of things, 237-238 

no pure person beatified before the 
incarnation, 192 

one God and three persons clearly 

seen, 190 
secing the trinity of persons, 189 
vision in heaven; faith in this life, 189 

vision of humanity/divinity of Christ, 
191 

vision of just one person in, 190-191 
beauty, 67, 74, 78, 82, 107, 108, 111, 115, 

116, 119, 181, 182, 136, 137, 138, 

139, 140, 142, 153, 157 

attained through Christ, 156, 157, 
158, 159 

confession, 229 

defined, 149 
heaven: body and soul, 237 
intellectual activities, 109 

interior/extenior, 110 

inward and outward, 78, 140 

memory of Christ’s passion, 155 

soul, 149 

suffering and, 71 
three kinds, 156 

virtues, 150 
bed, 78, 95, 96, 102, 108, 138 

bedchamber (children), 97, 164, 165 

Bede, the Venerable, 48, 194 
beginning: every cause as a b., 275 p73 
behavior, 66, 126 

being(-)s:   
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good, as equivalent to, 232 

grcatest is cause of all others, 245 

likeness; image; reality, 187 
metaphysics, 245, 246 

perishable, 188 

prime matter, 213 

principles, 137, 138 
belief(-s): 

See also faith 

believing God; in God; unto God, 217 
clinging simply to, 141 

manner of believing; articles be- 

lieved, 217, 218 

three kinds of people, 218 
what things are to be believed, 216- 

219 

belly, 134, 135, 152 

beloved, 88, 93, 94, 97, 125, 128, 130, 

131, 132, 136, 137, 138, 159, 162, 

174 

Benedict XI, Pope, 30 

Bernard of Clairvaux, Saint, 48, 258 

Bertrand de Got, 30 

Bethel, 94 

Bethlehem, 154 

bible, 163, 171, 217 

author of, 211 

canon of scripture, 55 

charity and study of, 263 

divine wisdom, 211 

end (purpose) of study of, 264 
God, source of love, 263 

heathens and, 218 

historical critical meaning, 49, 50 

literal meaning, 55 
love as object of, 56 

study, 48 
teachers and, 111 

testimony of, 109 
thousand = perfect number, 110 

understanding: purity of heart, ?64 

use of tenses: stability and certainty, 

189 

wheel within a wheel (Ezekiel), 217 

bishops, 23, 28 

jurisdiction, 195 

bitterness, 77 

blasphemy, 290 

blessed, See beati tude. 

blessings, 130 
thank God for, 244, 247
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wish for peace, charity, faith, 259 

blind(-ness), 116, 125, 164 

spiritual, 59, 78, 152 
blood, 155 

anger and, 261 
blossom, 160, 161 p73 

Boccasini, Niccolo, 30 

body and soul: 

See also human body; soul 
beatitude, 237 
form, 16 
love of our bodies, 235, 236, 237 

obedient service to God, 249 
original justice, 276 

Body of Christ, See Eucharist. 

body weight, 238, 240 

Boethius, 53 

bolt (of a door), 128, 129 

Bonaventure, Saint, 16 

Boniface VIII, Pope, 28, 29, 30, 42 

(n.83), 43 (n.93) 

book, 53 

Bordeaux, 27, 30 

bounding, 88 

Bourges, 26-33 

boys: quarreling, 261 

branches and roots, 292, 293 

bread: eucharist as, 199-200, 201 

breasts, 49, 61, 63, 66, 67, 68, 77, 109, 

110, 115, 116, 119, 150, 151, 158, 
159, 161, 163, 164, 170 

clusters of grapes, 156, 157 

instruction and learning, 156, 161 
towers, 171, 172 

breath, 156 

bride/Church, 49, 54, 63, 64, 85, 87, 88, 
90, 111, 113, 115, 116, 119, 126, 
127, 137 

See also Song of Songs 
beauty of, 78 
beloved knocking on door of, 125 
Christ called on to help, 72 
Christ’s gifts to, 74, 76, 77 
Christ’s love of, 56 
Christ’s power of attracting, 127 
conversion to God, 121, 127 
correction, 76 
desires of, 59-60, 61, 65, 66, 69 
distraction, 128 
draw me after you..., 65-66   

Index 

faith, 73-75 
found by the watchmen, 130 
four gifts from Christ, 76 

good desired is God himself, 67 
locked garden, 122 
love for Christ, 138 

obedience to Christ, 81 
praise for, 78 
preaching, 126 

rebuked, 73, 74, 75, 76, 78 
searching for her beloved, 96 
seeking/finding Christ, 130 
seizing Christ, 97 
sweetness of, 68 p73 
synagogue, 151 

tempted, 120 

time to be separate from Christ, 174 
troubles; early Church, 70, 73 
unity of the Church, 139 

use of third person, 61 

bridegroom/Christ, 49, 53, 54, 60-63, 66, 

68, 94, 121, 123, 125, 128, 129, 
170 

See also Song of Songs 

advice accepted, 81 

beauty of, 56 

Christ’s help for the bride, 121 

duty given to the Church, 87, 89 
goodness of, 83 

left/right arm of, 84-85 

love for the Church, 55 

mutual desire, 59-60 
seeking divine help from, 66 

sweetness of Christ, 65 

troubles of the bride and, 72 
universally loved, 64 

brother, 164 

buffoonery: gluttony, 318 

building: construction, 242 
bulwarks, 110 

bunch, 77 

burning coal (Isaiah), 193 

Cahors, 26 

calmness, 109 

candle, 274 

caring, 127, 173 
Carmel, 155 

Carmelites, 13 

carnal love, 216 

carnal pleasure, See pleasure



Index 

carriage, 104 

cassia, 118, 119 

Catholic Church: 

united by faith and love, 142 

cause(-s) (causality): 
character of a beginning, 275 
covetousness, 281 

duality and unity, 244-245 

effective, 122 

efficient, 280, 281 

final, 56, 280, 281 

formal, 55 

four causes, 275 

God as, 117, 188, 192, 217, 218, 220 
speech, 242 
triple cause of all things, 188 
universal causality, 245 

instrumental, 55 

intention and execution, 280, 281 
p73 

material, 276-277 

efficient, 55 

taking on form, 279 
pride: 

efficient cause of all sin, 282-285 

final cause of all sin, 279-282 

formal cause of all sin, 277-279 

material cause of all sin, 276-277 

cedars, 79, 135, 136, 171 

Celestine V, Pope, 26, 27, 28 

Centocelle, 25 

certainty: biblical usage of tenses, 189 

change, 56, 68 
unchangeable good, 269, 277 

chariots, 146 

charity, 57, 74, 110, 111, 118 

See also love 

beauty, 71 

biblical students, 263 

blessing wish, 259 
desire and love of, 238 

faith and, 263 
inner affections, 259, 264 

mind cleansed by, 216 

mother of all good, 237 
necessary for all Christians, 263 
understanding sacred scripture, 263- 

264 

will, 260, 264 
chastity: 

chaste life, 103   
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perfect, 151 
temperance, 15] 

cheeks, 74, 75, 110, 133, 134, 149 
children, 142, 164 ' 

bedchamber, 97 
Christ in their hearts, 165 
good, 54 
ministering to, 81, 89, 90,91,92, 127 165 o 
ministry of, 125, 197 

_Synagogue caring for, 165, 166 
children of God: natural sons, 83 
choice: sin, 151 

chrism, 78 

Christian life: 

See also bride; bridegroom 

abandon the world, 113 

begetting Christ in hearts, 103, 165 
discovering Christ, 129 

leading others to Christ, 171 

obedience to Christ, 94 

thought, word and deed, 112 
troubles in, 71 

Christians, 154 

differentiated by true life, 134 

early Church, 72 p73 
one mother, all brothers, 259 

sins against faith, 287 

Church, 56, 61, 64, 82, 83, 90, 93, 122, 
128, 137, 138, 162, 166, 172 

See also bride/Church; bride- 
groom/Christ; pope 

abandonment of the world, 107, 111, 

112,121 

ascending, 98-99 

assaults of the world, 118 

awaking, 125 

beauty of substance, power and ef- 

fect, 111, 141 

benefit from Christ's love, 169 

care for her children, 87,89, 90, 91, 

165 

care of converted synagogue, 167 

children: troubles and discord, 95 

Christ as head of, 162 

Christ's help implored for, 10} 

Christ's wedding day: the passion, 

05 

closeness to Christ, 130 

commended in five ways, 98 

congregation; dignitaries, 69 

contemplation, 125
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conversion to Christ, 101, 107, 115 
desires of original Church, 60, 62 

devil's temptations, 117 
diversity in, 139, 140, 141, 142 

duties, 82 
duty entrusted to, 91 

endurance, 101, 115 

excellence: 

effect, 139 

power, 139 
substance, 139 

female character, 48 

fewer of the holier in, 182 

final stage, 145 

garden, 146 

goodness in, due to Christ, 102 
grace, 117 

hate for, 172 

head (Christ) and members, 133 
help for the synagogue, 171, 174 
highest rank in, 104 

humility, 77 
keys, 230 

love beyond measure, 168 

love for Christ, 169-170 
merits of, 174 
mother, 97 

asked about Christ, 131 
black, 71 

grace, 142 

Noah’s ark: Jews, Greeks and Gen- 
tiles, 182 

obedience to Christ, 93 

office of preaching, 126 

one mother; all brothers, 259 p73 
overcoming all temptations, 118 

power from God's help, 139 
prayer of the daughters, 130 
present-day Church, 101, 109, 129 

130, 142, 166 
protected/maintained by Christ, 173 
rise up, my love..., 87, 88, 91 
salvation/redemption of the saints, 

182 
serving Christ constantly, 94 
simple faith, 141 
sleep of contemplation, 98 
suffering members of, 157 
support of, 84 
synagogue and, 72, 105, 172, 173, 174 
teacher of morals, 154 
three kinds of people in, 63   

Index 

three stages, 145, 146 
three views of, 59-60 

united in purpose, 141 

unity, 29, 138-139, 141, 142 

variety of members, 201 
wealth, 129 

whole assembly of the faithful, 69 
world overcome by, 116 

Church government: 

mediation; divine influence, 185 

Church leaders, 83, 84, 87, 92, 95, 96, 98 
128, 166 

Church militant: 

rule; divine influence, 185, 195 
Church triumphant: 

angels; divine influence, 185 

one teacher in heaven: God, 195 
cinnamon, 118 

circumcision, 155 

city, 96, 129 

Clement V, Pope, 11, 30, 32 

Clement of Osimo, 19, 22, 24, 26 

clergy, 69, 87, 98, 134, 135, 173 
contemplative and active, 146 

conversion to Christ, 104 

good works of, 92 
Clenicis laicas, 027, 30 

clerics, 263 

Clermont, 27 

cloak, 130 

Clos de Chardonnet, 26 

Cluny, 31 

coal aflame (Isaiah), 193 

coins: 

external goods, 300 

gods of the greedy, 297 
cold: constricting, 301, 314 

Colonna family, 12, 28, 30 

communion: 

dispositions for, 205-207 
unworthiness confessed, 206 p73 

compassion, 187 
complexion: 

anger and, 260, 262 

intelligence and, 260 
concepts, 109, 110 

conclusions: first principles, 237 
concubines, 140, 141, 142 
concupiscence, 138, 291, 292 

prohibited by the law, 298 

’



Index 

term includes every sin, 293 

confession: 
See also penance 
beauty and sweetness, 229 

commanded to confess, 230 

contrition and, 206, 229-230 
five reasons for confessing, 229-231 

gaining increase of grace, 230 
gaining knowledge of sin, 230-231 

intention and disposition, 230 

lessen penalty for sin, 231 
mouth, 232 

conscience, 78, 96, 130, 206, 224, 228 

examination of, 97 

remorse, 240 
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maki.ng up defect in, 230, 231 
turning to God, 229 

conversation, 262 
conversion, 93, 122, 145, 149, 161, 166 

contemplative life, 101 
end of time, 157 
final state of the Jews, 59 
receiving all good things from Christ, 

102 
those in the Church, 104-105 

converts, 90 

Cori, 19 

correction, 76 

corruption, 112, 119 

counsel, 109, 210, 214, 215 
consent, 225, 248 

conservation: things in their works, 247 

constancy, 183 

contemplation, 70, 95, 96, 98, 116, 121, 

courage, 119, 150 

covenant, 49 

covetousness: 

128, 125, 126, 128,175 

active state, 129 
conditions required for, 101 

delight, 165 

discourse, 109 

means of, 83 
spiritual/philosophical, 63 
sweetness of, 84, 85, 95, 96, 122, 123, 

180, 157, 174, 175 

two kinds of, 62-63 

contemplative life, 48, 55, 62, 63, 82, 83, 

84, 96, 101, 117, 127, 128, 134, 

146, 156, 157, 166, 174 

beginners, 63-64, 102, 108, 138, 140 

conversion; abandonment; endur- 

ance, 101, 115 

fully instructed, 140 

progressing, 140 
threefold division, 140 

contemplatives, 135, 146, 173 
overcoming temptations, 117 

sleeping, 125 
continence, 117, 119, 151, 152 

nole. most c. entnes are under greed.’ 

See also desire; good and evil; greed 

causally a terrible evil, 290-295 

formally a terrible evil, 295-298, 302 

involved in all sins, 278, 280, 281 

penally a terrible evil, 298 
prohibited by the law, 293 
root of all evil, 287, 288, 289, 292, 293 

sermon on, 287-302 

creation: 
exemplars, 242, 243 

existence depends on God, 234 

God’s work, 218 

he spoke and they were made, 242 

reason, 242 

creature(-s): 

all are known by God, 241 

God known through, 265 

hopes in, 221 

ordered to an end, 188 

participate in God's goodness, 232 

particular good, 188 
penance, 223 . 

creed: fourteen articles of faith, 219 

Contra exemptos, 32 

Contra gradus et pluralitatem formarum, 17 
crime: God's knowledge of, 244 

cripples, 317 

contradiction, 89 cross, 92 

contrite (the word) = broken, 228 apple tree, 167, 168 

contrition, 206, 228 fruit of the, 157 

attrition and, 230 crown, 112 

avoiding future sins, 229 crucifixion, 292 

confession and, 229 p73 cure, 223   heart; satisfaction, 232 cypress, 79, 118



336 

Cyprus, 76, 77 

Damascene, John, 244 

Damascus, 155 p73 

dampness, 89 

daring, 119 

darkness, 111, 226, 227 

dawn, 142, 166 

De ecclesiastica potestate, 029 

De regimine christiano, 029 

De renunciatione papae, 028 

death: 

die for love, 168 

giving up your life, 82 

gluttony and intemperance, 309 

things harmful to the body, 305 

debates, 14, 68 

deer, 85, 98 

defilement, 152 

deity: divine wisdom, 217 
Delhaye, Msgr., 18 

delight, 62, 63, 64, 67, 70, 83, 98, 166, 

174, 189, 190, 192, 212, 213, 214, 
225 

eucharist, 202 

union of things fit for each other, 240 
demons, 171, 192, 226 

denarius, 226 

desert, 98, 166 

desire(-s), 49, 55, 56, 68, 92, 94, 95, 96, 

127, 131, 182, 135, 138, 142, 153, 
155, 161, 165, 166 

See alsogreed 

anger and envy, 273, 274 
carnal, 74, 212, 226 

gifts of the Holy Spirit, 215 

God satisfies all hearts, 221 
love tending us toward God, 239, 240 
mutual, 59-60 
not right, 259 

perfection of, 214 
perverted, 67 

petty; money, 293 
devil, 76, 96, 102, 103, 133, 135, 143, 155 

See also temptation 
Church and temptation, 116, 118 
overcoming temptations of, 118, 119, 

120 
powers for overcoming, 119 
temptations for the Church, 117   

Index 

ways of overcoming us, 116 

devotion, 54, 56, 123, 174, 249 

dew, 126 

digestion, 306 

dignitaries, 69 

Dionysius, 61, 66, 109, 193, 194, 195, 

209, 217, 221, 239, 240, 244, 254, 
268 

discension, 129 

discernment: 

of spirits, 154 

state of grace, 240 
discord, 95 p73 

discovery, 63 

disgrace, 163, 164 

disobedience: five reasons, 243-244 

distraction, 70, 128, 130 

divine will, See will of God. 

divine wisdom, See wisdom (of God) 

divinity: 

secondary beings and divine illumina- 
tions, 194 

doctors of the Church, 133 

doctrine, 153 

dog: following master, 300 
Dominicans, 13, 15, 24 

door, 125, 128, 129, 170, 171 

doubt, 73 

dove, 78, 91, 108, 126, 133, 141, 193 

dowry, 62 

drachma, 226 

drinking: passion of Christ, 157, 158 
drunkenness, 282, 305 

bodily effects, 307-308 
gluttony, 311 

quarreling and, 315 

speech affected by, 308, 309, 317 
Durham, Lord of, 267 

duty, 82, 89, 90, 92 

dye: purple, 155 

earrings, 75 
carly church, 95, 98, 99, 101, 145 

blackened by Christ, 71 
column of smoke, 98, 99, 142 
four kinds of tribulation, 70-72 
heretics, 93 

inward beauty, 108 
inward substance, 139



woubles, 81, 129, 166 
carth: Augustine on worship of, 205 
carthly things: wise about, 303-304 

ting, 123 

¢ sigming by, 310 
Ecclesiastes (Solomon), 55 

effect: excellence, 108 

cflectiveness, 165 

cfficacy. 212, 214 

clements: human body, 306 

Elijah, 200 
embrace, 84, 85 

emotions, 108, 113, 118, 121, 127,128, 
153, 160, 161, 165, 169, 248 

actions in harmony with, 110 

sensible natures, 180 

will and, 126 
end, 188 

destruction, 304 

God, 239, 240 p73 
love, 237 
sin affecting, 223 
sin causes deviation from, 225-226 

things that are for the end and, 296 
vain thoughts, 225 

endurance, 120, 152 
contemplative life, 101, 115 

enemies, 76, 150 

Engedi, 76, 77 
envy, 273-274, 282 

epitaph, 11 

erotic language, 48 
error, 134, 141, 161 

essence: 
nature, human and divine, 191 

object of the intellect, 191 

Esteban, E., 14, 15, 21 

eternal happiness, 302 
eternal life, 152, 190 

love of self and neighbor, 237 
many rooms in, 257 

eternal things, 214, 215 

eternity, 94, 111 

Eucharist, 197-207 
accidents of bread and wine, 203, 204 
actuality of the sacrament, 203 
administration by a priest, 200 
banquet, 202 
bread, 199-200 
contemplation of wisdom, 201   

Index 
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content of the sacrament, 198 
catmg and drinking, 202 

oubts regardin effects of 201.%1'2 g words, 202-203 

enjoyment of divine love, 201 
flesh; worship, 205 
form of the sacrament, 203 
future happiness, 201 
good works and, 206 
grace and, 201 
heavenly food, prefigured by manna, 

199 
hidden manna, 201 

I am the living bread..., 200 
institution, 199 
intention of the minister, 203 
meaning of the sacrament, 200 

meaning (word)= good thanks, 198 

memorial of passion of Christ, 200 
name designations vary, 198 
prefigured in Old Testament, 199-200 
proper disposition for reception, 

197, 205 
purpose and plan of the treatise, 197- 

purpose of the sacrament, 202-205 

real body of Christ, 198 

real presence by virtue of the word, 

204 p73 

biblical texts, 198 

redemption and, 203 
remission of sins, 202 

soul made alive by, 201 

spiritual delight, 202 
spiritual restorative, 201 
synaxis, 198 

temptation and, 202 
transubstantiation, 204 

type of sacrifice, 199 

veneration of the sacrament, 204 

whoever eats and drinks un- 

worthily..., 206 

will of those receiving, 204 

words of consecration, 203 

worshiping Christin the host, 202 

worthy reception of, 205, 207 

Eve, See Adam and Eve. 

ewes, 109, 140 

example, 81, 87,92, 93, 109, 128 

excellence, 107, 108, 116, 189, 218 

Latin grammar, 54 

excommunication, 29, 30
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exemption, 32 

Exist qui seminat, 028 

existence, 245 
See also being; life 
Augustine on, 246 

cause of all beings that exist, 246 
experience, 129 

extremes, 59 

eyes, 108, 113, 133, 158, 153, 154, 190 

face, 53, 54, 55, 56, 91, 92, 93 
failure: greedy person, 294 

faith, 74-75, 110, 113, 118, 152, 153, 154, 
171, 173, 174, 190, 224, 288 

See also belief 

articles of belief (fourteen), 218-219 

beauty of the moon and, 142 

belief in God because he has spoken, 
218 

believing and understanding, 265 
blessing wish, 259 

bride’s lack of, 73, 74, 75, 76 

covetousness and, 296 
defending, 139 

gift to the bride, 75, 76 
gift: resurrection, 76 

God as cause(s), 217, 218 
hearing and, 189 

how we are to believe, 216219 
knowledge and, 264-265 

measure: substance, power and ef- 
fect, 142 

nothing without charity, 263 
reason and, 91 

receiving divine wisdom, 265 p73 
remission of sins, 172 
righteousness of, 265 
sins against, 287 
thing that is believed, 291 
thoughts and understanding, 259- 

260, 264 
threefold effect on the mind, 265 
united Church, 141 
vision follows, 189 

faithless, 116, 126 

fasting: penance, 232 

father(-s): 

children united with, 236 
good, 54 

honored, 296 

metaphor, 272 

Index 

union with, 255 
faults: 

Christ observes, 88 
church leaders and, 87 

God knows all our defects, 221 
fawns, 110, 111, 153 

fear of God: 

conservation in being, 247-248 
divine wisdom, 241-244 

how we ought to fear him, 244 

losing rewards as motive, 243 
fear, 127 

fleeing pleasures, 213, 215, 216 
gift of, 212, 213, 216 
wrongdoing, 120 

feasting, 312, 314 

feelings, 126, 127, 129, 140, 160, 161 

feet, 126, 127, 150 

affections understood by, 253 

relationship to whole body, 253 
fever, 215 

fig tree: synagogue, 90-91 

fight, 151 

filthiness, 112 

fingers, 128 

fir trees, 133 

fire, 117 
lamps, 169 

first principles, 237 
fishpond, 112 

flesh, 89, 99, 212, 216, 220 

daily temptation, 268 

desire of the, 268-269 

desires contrary to spirit, 276 
gluttony, 267 

penance, 232 
flocks, 108, 109 

Florence, 19, 23 

flowers, 78, 84, 90, 161 
food, 160 p73 

natural body heat, 306 
pleasure, 273 
preparation and consuming, 310 

footstool, 205 

forgiveness of sin: 
confession and the will, 230 
contrition alone, 229 
intention to confess, 230 

form(-s): 

See also matter and form   plurality of, 17, 23



Index 

seal, 242, 243 

unicity of, 16 
fortitude: . 

Jost as result of sin, 224 

not broken by adversities, 213, 215 

fountain: 
garden, 119 

sealed, 117 

foxes, 93 

fragrance, 79, 122, 161 

France, 14, 27, 31 

Franciscans, 13, 15, 24, 28, 31 

frankincense, 99, 111, 116, 117 

fraud: injury to neighbor, 313-314 

Friars of the Sack, 26 

friend, 82, 123, 125, 136 

fruit, 83, 117, 121, 140, 146, 157, 160, 
161, 161, 173 

fruitfulness, 244, 246-248, 248 

future life, 175 

See also beatitude; heaven 

Gacetani, Benedetto, 28 

Gandolfo, D., 12 

garden, 115, 117, 118, 121, 122, 123, 137, 
138, 146 

garment, 116, 126, 127 
Gauthier de Bruges, 30 

gazclles, 85, 88, 94, 98, 153 
Genazzano, 19 

General Chapter: Padua, 18 
Gentiles, 59, 70, 71, 72, 82, 90, 91, 108, 

145, 167, 168, 182 
genuflection: 

penance, 232 

reverence, 249 
geometricians, 54 

Gervase of Saint Eligius, 23 
Giacomo de Orto, 30 

gift of fear, See fear. 

gifts (of the Holy Spirit), 60, 79, 130, 
216, 243, 244 

divine impulse, 210 
enumerated in Ps 45:1, 210-211 
habit, 210 
receiving, 214-216 
rich in, 247 

seven praises, 212 p73 
Gilead, 140 
Giles of Rome, Saint   
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Aquinas and, 48 

biography, 1145 
archbishop of Bourges, 26.33 
early life, 12-13 

education, 14-15 

exile, 15-18 

Italy, 18-19 

Master of the University of Paris, 
21-25 

Prior General, 25 
return to Paris, 19-2] 
will of, 33 

epitaph, 11 
spirituality of the creative thinker, 9 

Gilson, E,, 38 

gladness of heart, 237 

glory, 120, 122, 135, 224 

divine influence, 188 
glorification: work of God, 218, 219 

gloves, 150 

glue: bond of love, 183 

gluttony (gluttons), 267, 273, 276, 281 
See also intemperance 

abuse, 314-315 

anger and, 315 

body harmed by, 305-309 

death and, 309 

detestable, 307 

excess; effect on semen, 317 

five divine offenses, 309-310 

diligence, 310 

cagerness, 310 

elegance, 310 
excessiveness, 310 

hastiness, 310 

injuries springing from, 305 

love food the way they should love 

God, 311-312 

lust and, 314 

neighbor harmed by, 812-315 
offends God, 309-312 

opposed to four things to be loved, 

304-305 

sermon on, 303-318 

soul harmed by, 315-318 

buffoonery, 317 
concupiscible appetite, 317 

disorders of will, 316-317 

dullness of mind, 316 

irascible appetite, 317 
stomach as god, 304, 309 
stomach of gluttons, 296, 309
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talkativeness, 317 

worship food; stomach a god, 312 
goal, 108, 112, 115, 120, 141 

goat, 74 p73 
goblet, 152 

God: 

action without a medium, 245 

acts through his own power, 246 
adoration of, 205 

articles of faith (seven), 218-219 
See beatitude. 

beauty, 135 

behavior equal for all, 66 
being itself, 245 

blessed find beatitude in, 186 
causality, 245 

cause (efficient, final, exemplary), 
188, 217 

cause of all things, 220, 241-242 

craftsman’s hand, 152 
desirable goods of, 68 

desire divine good for, 237 
discovery through common sense, 

139 

divine foresight, 156 
divine influence on the angels, 185- 

195 

dwelling-place of the saints, 257 
ears of anger and of affection, 54 
end of all things, 188, 239, 240 
essential reward, 75 
everywhere, 241, 243 

Father as beloved, 181 
first mover, 246 
five ways our spirit relates to, 239 
good desired by bride, 67 
good itself, 187 
goodness, 186, 232-234 

communicated throught wis- 
dom, 234 

love of, 219 
greedy person and four things owed 

to God, 295-296 
guest in the heart, 261 
hidden operation of nature, 247 
highest being, 245, 246 
humble subjection to, 143 
infinite essence, 191 
infinite power, 246 
initiating, 210 

intelligibility, 66 
knowledge of the angels, 239-240 

  

  

Index 

knowledge of thoughts of the heart, 
221 

known in two ways, 264-265 
light and help from, 229 
love, 56 

love and resting in, 240 
love due to, 304 

meaning of belief in, 217 

mercy and justice, 229 

one teacher in heaven, 195 
our entire being comprehended in, 

perception of, 116 

perfections in, 221 p73 
power over the affections, 254, 255 
present, 76, 78 
ruling over all things, 241, 243-244 
separation from, 112 
serving with all our five powers, 248 
soul capable of receiving, 299 
sun, 195 
supremely trusted, honored, feared, 

296 
tend to, as final cause, 218 
transformed into, by love, 239, 240 
true bridegroom, 55 
turned to, through all things, 234 
unity of essence; three persons, 191, 

2 
universal cause denied by the proud, 

285 
universal good, 187-188 
See wisdom. 
word in, 211 
work: create, recreate, glorify, 218 

Godfrey of Fontaines, 21, 23 
gods: 

impotent, 297 
money as god, 296 

gold, 82, 132, 185 

golden bases, 135 
golden headrest, 102, 104 
good (-ness), 54, 57, 66, 78, 152, 119, 

131, 135, 147, 149, 151, 160, 161 
[for good in relation to evil see heading 

good and evil] 
belongs to God, 236 
capable of great, not satisfied by 

small, 299 
conversion and, 102 
desiring; things to be loved, 237 
divine wisdom, 218-2]4



Index 

cach impulse for, is from God, 234 

essential and accidental, 75 

fullness found in God, 221 

God = good of all good, 187 

highest rank in the Church, 104 

honorable; utilitarian, 268 

interior and exterior goods, 237-238, 
300 

llVlng Pmel 98 

love and, 83 

jove of things; order, 237-238 
material and spiritual, 62 
object of the will, 296 

pcrccptiblc and intellectual goods, 67 

pmgrcssing is from Christ, 103 

reverberation in our bodies, 237 

strengthened for, 248 

subsisting depends on God, 236 

supreme good, 67 
love for the highest good, 296 

spiritual, 57 

tending toward, in itself, 274 

three most necessary things, 74 p73 
threefold: honorable, pleasurable, 

utilitarian, 273 

tuming away from, toward another 

good, 289 

understanding, 232 
willing = loving, 232 

good and evil: 
See also sin 

attainment; avoidance, 60 

effects: penance vs sin, 225 
emotions, 108 

evil is outside the will; outside inten- 

tion, 268 

evil: privation, 268 

four ways to desire the good, 273 
good is threefold, 268 

guilt and punishment, 289 

improperly shrinking from a good, 
272 

refraining from evil, 275 
tree of the cross, 167 
vices when one opposes a good, 274 
willing evil for sake of evil, 277 

good conduct, 92 

8ood example, See example. 
good thief, 191 

good works, 57, 92, 110, 121, 134, 135, 
138, 160, 162, 165, 166, 175 

free will and, 172   
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love of €ternal thingy 9 rf:c::pfion of euchafiss’l 3115& 221(;36 sin’s effect on frujs of, 224’ s!)caknng, to the king, 219 
visible, 90 
We are useless Servants..., 934 governance of the universe: 
c<_)r}sur!1mation of the world, 193 divine influence, 189, 194, 234 QOd teaches by mediation, 199 higher and lower orders, 194 
illumination; mediation, 195 substance, power, and operation, 

244, 247 
grace, 54, 60, 66, 67, 83, 97, 140, 162, 

165, 243, 244, 988 
Church as mother, 149 
confession and, 230 
dead, 223 

divine influence, 188 
dwelling of, 98 
eucharist and increase of, 201 
gifts of, 84, 118 

God as cause of, 117 
God's work: re-creation, 218 
losing, 227 

overcoming temptations, 117, 119 
peace, 262 
perfection and, 117 
perfects nature, 239 
pride and loss of, 282, 283 
proud belief that grace is merited, 

283, 285 p73 
sign of state of, 240 

soul; powers of the Spirit, 79 

superabundant, 117 
temptation and, 120 
united Church, 141 
worthy reception of eucharist, 205- 

207 

young through, 64 
Grand Augustins (monastery), 11 
grapcs, 77, 156, 157 

titude, 168 

g'tr:cd (greedy person; avarice), 229, 267, 
968-269, 273, 278, 281 

belicves he spends more than he 
should, 294 

concern about saving money, 294-295 
cruel mistress, 3d° 1 994 
delaying expen Hures, 

dclcrtaglc, 
989, 298, 302



342 

failure, 294, 295 
God in the poor despised, 297 
God is not enough for, 278, 291 

great sin, 288 
harmful in re time and durability, 301 

harmful to neighbors, 302 

harmful vice, 300-302 
holds his soul for sale, 295 
idolatry of money, 290, 295, 297 

incurable vice, 301 
limitless love of money, 296 

loses what is great, 295 
loves money more than God, 296, 298 

men of riches, 298 

money, 291 
not advantageous to self or others, 

302 
punishment, 290 

puts no money into his soul, 299 

sins against faith, 287 

six qualities of greedy person, 293- 
294 

soul full of anxiety, 298, 300, 301 

spark of sin, 291 

spends money with sadness, 294 

subjects self to money, 295 
taken in four ways, 291 

thick mud = accumulated goods, 300 

things owed to God given to money, 
295-296 

turning toward a changeable good, 

269, 278, 291, 292 
universal spark of sinning, 290-291 
willfulness, 231 

Greeks, 182 

Gregory the Great, 48, 92, 152, 229, 233, 
287 

guardians, 173 

beginners in the Church, 102, 103 
guilt, 271, 289, 293 

penalties, 298 

volition and, 292 

habit, 233 p73 
virtues and gifts, 210 

hair, 108, 113, 126, 140, 155 
hands, 128, 134, 135, 150, 152 
happiness, 62, 63, 67 

See also beatitude 
divine wisdom; divine goodness, 219 

harmony: actions and emotions, 110   

Index 

haughtiness, 267 
hawk, 133 

head, 84, 110, 126, 132, 154, 155, 158, 
166 

headband, 109 

headrest of gold, 102, 104 

health, 223, 272, 280, 306 
hearing, 63 

heart, 75, 95, 96, 103, 125, 126, 139, 160, 
164, 165, 174, 194, 209, 248 

anger, 260 

Christ in; three benefits, 165 
contrite, 228 

final rest, 220 
full; overflowing, 211 

gladness, 237 
God as guest in, 261 
height and depth, 211, 213 

no division in, 151 

open to God, 54 

purity; understanding scripture, 264 

restless [until...], 186, 220, 299 
seal, 167-168 
simplicity, 91 

strengthened in faith and love, 171 
thoughts and intentions of, 221 

unrepentant, 282 

wounded, 113 
heat, 245 
heathens: belief and, 218 

heaven, 135, 136, 189, 190, 195, 217 
See also beatitude 

beauty: body and soul, 237 
Christ descended from, 257 
prayer of Giles of Rome, 321 

heavenly things, 303 
hell, 168, 304, 306 
help, 128, 159, 160, 161 
henna, 118, 119 

Henry of Ghent, 16, 18, 23 

heretics, 70, 73, 74, 81, 93, 113, 171 
Hermon, 112 

Heshbon, 154 

hills, 88 
Hissette, R., 18 

Hodl, M., 18 
holiness, 110 

Christ compared with holy men, 83 
combating anger, 262 p73 
study and, 262-263



Index 

hollow of the wall, 91 

Holy Spirit, 55, 60, 76, 77,90, 112 
articles of faith, 219 
beloved, 131 

Christ rests where gifts are, 79 

fire of love, 132 

impulse of, 210 
inspiration from, 79 

knows the things of God, 254 

love, 190 
powers of, 79 

visibly and invisibly sent, 193-194 

Homblieres, Ralph d’, Bishop, 12, 15, 20, 
21 

honey, 118 

honeycomb, 109, 116, 122 

honor, 248, 269 
detesting, 278 

gift of piety, 213 
spending moncy and, 294 
wealthy people, 297 

Honorius IV, Pope, 12, 15, 16, 20, 21, 22, 

23, 43 (n.84) 

hope, 74-75, 224 
ascension of Christ, 76 

bright as the sun, 142 
eternal inheritance, 76 

future time, 75 

how we know what to hope for, 219- 
222 

humans blessed in, 189, 191 

only God can satisfy the heart, 220 
place in one who can fill all hopes, 

222 

Horeb (mountain), 199, 200 

horsemen, 74 

house, 72, 79, 242 

Hugh of Saint Victor, 282 
Hulsbosch, Ansfried H., O.S.A., [7].9 

human beings, 162 

animals and, 112 

beatitude, 185 

blessed in hope, 189, 191 
interior and exterior person, 235, 236 
more intellect than sense, 69 

related to our works, 212 

twofold: material and spiritual, 108 

human body, 116, 128, 150 
feet and, 253 
four elements; four humors, 305-307 

harmed by gluttony, 305-309   
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love due to, 304, 305 
mortfication, 99 
nourishment; moisture, 306 
powers subject to reason, 276, 291 Proper proportion, 189 ' 
lemptations, 118 
term includes 

human condition:mcmbers' e 
affections necessary for, 253 

human nature, 164 
innocent when created, 289 
potentially unlimited, 191 

human race: Noah’s family, 181 
human relations: seclusion and, 262 
humanity: beatitude and, 191 
humility, 77, 82, 213 

beginning of all good, 285 
wisdom to embrace h., 271-279 

humors (body): corruption and imbal- 
ance of, 306, 307 

hyacinths, 134, 135 

ideas, 63, 242, 243 

Idida (Solomon), 55 

idolatry, 167, 168, 289, 290, 295, 297 
greed compared with, 298 

ignorance, 32, 78 

bride rebuked for, 73, 74, 75, 78 

synagogue, 145, 146 

image of God: 
beatitude, 186 

denarius (example), 226 

highest part of the soul, 227 
soul seeking God, 73 
soul, will, understanding, 233 
union with others and, 236 

imitation of Christ, 81,93 

imitators, 73 

immutability: God and past times, 189 

imprudence, 112 

impurity, 120 
gluttony and, 317 

incarnation, 76, 77, 138, 145, 159, 163 

most worthy place: Mary's womb, 258 

only the Son was incarnate, 190 

Son did not cease to be God, 205 

inclination, 108 

incontinence, 150, 151, 152 

incorruptibility, 79, 135 

indifference, 119
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indignation, 261 

infants, 110 

infidels, 113, 287 
infinite: 

being and goodness of God, 232, 235 

injustice: will corrupted by, 112 

inspiration, 55, 79, 134, 139, 265 

perception of, 125 
instruction, 63, 87, 88, 109, 110, 156 
instrumentality, 149 

integrity, 151 

intellect, 108, 110, 112, 113, 118, 119, 
126, 129, 132, 149, 160, 152, 153, 
161, 165, 168, 169, 210, 213, 248 
p73 

activities; beauty, 109 

essence as object of, 191 

faith, 260 
indivisible substance, 186 
orders proceeding from, 280 

speculative and practical, 153, 154 

subject of virtue, 316 

superior part of humans, 69 
intelligence, 67, 112, 118, 158 

soft skin and, 260 
intemperance, 89, 112, 151 

See also gluttony 
bodily powers dissipated by, 307 
body harmed by, 305-306 

humors corrupted by, 306, 307 
kills; takes away life, 309 

understanding and reason stunned 
by, 314 

weakens the limbs, 306-307 
intention, 280, 293 

beauty, 78 

eternal life, 152 
final cause, 281 
good works, 135 

sin of pride, 295 

turning toward, 292 
lIoannes de Eugubio, 37 (n.19) 

irascibility, 112, 118, 119 
Isaiah: angel sent to, 193 

Ishmael, 71 

Israel, 111, 154 
children of, 59 

conversion of, 152 
people of, 74 

salvation, 145 
ivory, 135, 154   

Index 

James of Viterbo, 17, 18, 26, 29 

jealousy, 168 

Jean [or John] de Savigny, 26, 27 
Jerome, Saint, 47 

Jerusalem, 72, 84, 85, 138, 139, 141 
daughters of, 98, 102, 104, 130, 131, 

135, 137, 138, 141, 166 
heavenly brightness, 143 

resembling, 142 

Jesus Christ, 29, 54, 64, 83, 122, 126, 127, 
135, 141, 156, 157, 174, 209, 226, 
250, 265, 285, 302, 318 

See also bridegroom/Christ 

adapting himself to all persons, 64 

ascension; hope, 76 

attraction of, 65-66 

beauty of the bride and, 78, 135 

beauty's source, 149 

beloved, 128 

born without a human father, 132 
bride to be tempted, 120 p73 
brother of the Jews, 163 

called his own flesh bread, 200 

Christ (name), 63 

See church. 

companionship with, 131 

comparison with Father and Spirit, 

132 
compassion, 95, 98 

See cross. 

crucifixion; the Jews, 146 

descended from those in Noah'’s ark, 
181 

desirable, 136 

desire for Christ; benefits, 165 

desire to keep hold of, 163, 164 
diversity of natures in, 182 

divinity and humanity, 91, 131-132, 
136, 137, 138, 179, 180 

each action by, is an instruction, 87 
entered a town = came into the 

world, 257 
See eucharist. 

excellence of his love, 88 
faults seen by, 88 
find him whom my soul loves, 130 
finding Christ described, 97 

finding, in contemplation, 96 
four created natures applied to, 180, 

182 
four helps for bride/Church, 76
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good of those progressing, 103 
goodness, 84, 131 

help for his children, 87 

help for the synagogue, 17] 
heretics as companions of, 73, 74 
holiness, 83 

holiness not reaching us, 227 
humanity: 

articles of faith (seven), 218, 219 
head of the body, 182 
nature of, 131-132, 136 

hypostasis, 91 

infinity; divine nature, 138 
kindness, 102 
light, 73 
love for the Church, 82, 1388 
love for us; conditions, 113, 168 

advantage, 168 
immensity, 168 

stability, 168 

value, 168 
mission to the Jews, 146, 147 
nature; humanity, 135, 138 
obedience to, 91 
one person, two natures, 179 
opening in side of, 183 
passion and death, 76, 77 

contemplation of, 91, 92, 105, 
109 

crown of thorns, 105 

diminished by, 77 p73 
drink, 157, 158 
eucharist as memorial of, 200 
King of the Jews, 105 
prefigured by shellfish, 104 
purple, 155 
sausfaction for Adam’s sin, 191 
wedding day, 105 

reason and emotion, 180 
rest; gifts of the Spirit, 79 
resurrection; faith, 76, 77 
rose of Sharon, 84 
search for Christ, 95, 96 
seeking Christ, 128-129 
seeking support of, 159, 160 
sin’s effects on union with, 226-227 
sinless, 132 
sun, 71 
Sweetness of, 123 
swift in coming to our help, 88 
Synagogue and, 173 
teacher and master of the law, 163   
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{eMptations of, 967.968 vain thoughts ang, g5 
wisdom, 136 
worshiped, 905 

_ Wwounds of, 9] 
Jewels, 75, 151.159 
Jewsl;elfio, 174, 175, 189 

auty of the 
blindness, 14;Ynagogue, 9 
Christ as brother of, 163 
conversion, 90, 145, 146, 157, 158 161,167, 170 ’ converted, 174 
crucifixion of Christ, 146 
carly Church and, 70,72, 108, 145 final state: conversion, 59 
goading by, 72, 82 
help required by, 161 
moving the hearts of, 160 
passion of Christ and, 105 
salvation, 59 
seeking Christ's support, 159, 160 
without a head, 162 

John Chrysostom, Saint, 92 
John of Damascus, 65 
John of the Cross, Saint, 48 
John the Baptist, Saint, 193 
John the Evangelist, Saint, 166 
JOhn xx.l. POPC» 15 

Jordan of Saxony, 12, 13 
Jordan river, 154 
joy, 67, 75, 84, 165, 186, 189, 192, 295, 

261 
penance, 223 

pointless; gluttony, 317 
spiritual, 122, 123, 157 p73 
union of things fit for each other, 240 

Judas: Satan entered into, 206 
judgment, 154, 213, 214, 216 

juice, 165 
Julle, 27 
jurisdiction, 195 

just people: belief; three aspects, 218 
justice, 102, 108 

Kedar, 69, 71, 82 
keys of the Church, 230 
Kilwardby, Robert, 16 
kindness, 56, 90, 102 

glutton and his neighbor, 313
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king, 66, 83, 88, 155 
metaphor, 272 

kingdom of God: seeking first, 186 

kiss, 59, 60, 61, 62, 164 

Knights Templars, 32, 33 

knocking, 125-126 

knowledge, 116, 134, 153 

acquisition, 63 
faith and, 264-265 
gift of, 215, 216 

head, 126 
intelligible things, 61 
likenesses of known things, 239, 299 

obscure in this life, 94 

practical, 56, 57 
purity and, 264 

senses and, 63 
similitude, 240 

speculation, 57 
studies, 62 
studiousness, 213 

wisdom and, 2138, 216, 241 

lamps, 168, 169 

Lanfranco of Milan, 13 

language usage, 54 

latch-opening, 127 
Latin grammar, 54 

law, 163, 164, 165 
commands of, 89 

covetousness prohibited by, 293 

devotion for, 249 

fullness of the law, 264 

Lazarus (poor man), 185, 313 

laziness, 273 

Le Puy, 27 

leaping, 88 

learning, 62, 63, 156, 161 

Lebanon, 103, 111, 112, 118, 119, 132, 
135, 136, 155 

left arm, 166 
legs, 134, 135 p73 
leopards, 113 

leprosy (sin), 223, 230 

lectio divina, 48 

Libanus, 107 
life, 63 

beginning, middle, and end, 303-304 
communicated to created natures, 

245   

Index 

earthly cares, 83 

first motion, 246 

gift of the cross, 167 
things exist because God knows 

them, 241-242 
lifestyle, 259 

light, 126, 132, 195, 212, 229 
lilies, 78, 81, 82, 93, 111, 134, 137, 138, 

152 
lily of the valley, 82 

limbo, 191, 192 
Limoges, 27 
lions’ den, 112 

lips, 61, 109, 116, 118, 133, 134, 157 
litter, 102, 103, 104 
loaves of proposition, 200 

locks (hair), 133 

Louis IX, King of France, 28 

love, 49, 61, 62, 67, 68, 85, 95, 96, 126, 
135, 140, 165, 166, 171, 174, 189, 
190 

abiding in God, 138, 187 

Augustine: four things to be loved, 
235 

bond of perfection, 142 

carnal vs spiritual, 216 

carried to God by, 238 

causes us to rest in God, 240 

central virtue, 104 
See also charity 

defining; goodness of God, 232 

definition, 239 

delight unto God, 240 
desiring good: things to be loved, 237 
divine, 113 

effects of, 232, 235 

end, 237 
experience (Bernard), 48 

faint with, 84, 130 
finite, 233 
five things to be loved, 235, 236 
form of all our powers, 150 

four things to be loved (Augustine), 

304 
gift; Christ’s passion, 76 

giving away all wealth for, 169 

glue; bond, 183 

God and neighbor, 57 
good effects of divine love, 238-241 

goods that can rot, 296 

greatest commandment, 216



Index 

highest good, 296 
Holy Spirit, 132 p73 

knowing what things; how many; or- 
der, 235-238 

lily among thorns, 82 

Jove itself should be loved, 235 
loving as work, 57 

man and woman, 50 

measureless (Gregory), 233 

mind and nature, 239 

natural order: goodness, 82, 83, 84 

nearness of divine wisdom, 214 

number(s) of things to be loved, 235 
object of whole of scripture, 56 
order of divine love, 240 

order of things to be loved, 236, 237, 
238 

owed to God, 168 

perpetual, 167, 168, 169 
power to transform us into God, 239, 

240 
precious, 169 

purification of works, 227 

right ordenng of, 84 

selves more than neighbor, 236, 237 

secraphim (the word) means burning, 
193 

strong as death, 49, 168 
tends toward God, 239, 240 

things for which we desire good, 235 
united, 113 

united Church, 141 

unites us to God, 239, 240 

unitive power, 239 
virtue of charity, 74, 75 
waters and rivers, 169 

weight, 88, 238 

wine of, 238 
wrongdoing, 120 

love for God, 62 

affections, 255 

biblical students, 263-264 

divine wisdom, 232-235 

five qualities which gluttons sin 
against, 311 

impossible to see God and not love 
Him, 190 

infinite, 233 

intensive; extensive, 234 
more than love for others, 236 
Mosaic law, 233 

natural order, 83   
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offences: five speci 31 pecies of gluttony, 31¢. 

reason for, 236 
rejoicing in God, 240 
Ways: principally, finally, totally, in- tensely, and with ¢ . 

ance, 31] persever 
withoutmcasurc, 234, 240 lover, 47, 61, 123,195 

lust, 3, 112, 118, 119 149, 1 ’ ’ ’ ’ 50; 158. 229, 268, 269, 273, 319 
gluttony and, 314 
three ways of sinning, 151 

Lyons, 31 p73 

maidens (beginners), 64 
malice, 108, 152 
malus (apple or evil), 167 
Mandonnet, P,, 13, 14,22 
mandrakes, 162 
manna: eucharist prefigured by, 199-200, 

201 
marble, 135 

Mariani, U., 12 

marketplaces, 95, 96 

marriage: bodily and spiritual, 62 

married women, 140 

Martha, 156, 257 

Martin IV, Pope, 21, 23 

Mary, Blessed Virgin, 138, 204, 205 

Assumption of Mary, 257-258 
throne (assumption), 258 

worthy womb of, 257 
Mary (sister of Lazarus), 83 

Massari, Ambrose, 12 

matter and form, 264, 276, 279, 309 

Matthew of Aquasparta, Cardinal, 28 

maturity, 171 
meaning: literal and mystical, 153 

means, 83 

medicine, 280 

meditation, 248 

meekness, 213, 215 

Melchizedek, 199 

members: ‘ 

included in term 'body’, 292 

law of, 209 
order to righteousness, 249 

mcmOfiest 125
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memory, 129 

blind, 116 
intemperance and, 308 

love for God, 233 

men (term = active members of the 

Church), 173 

mendicant orders, 13, 20, 23 

mercy, 145, 160, 187, 229, 236, 313 

grace, 230 
seeking the oil of, 283 

merit, 115, 120, 122, 160, 173, 226 

diversity of, 75 

goodness, 82 
grace and the proud, 283, 285 

reward, 81 

metaphysics, 254 

midday, 73 
Miethke, M., 18 

milk, 110, 118, 122, 133, 153, 161, 163, 

170 

mind, 77, 78, 112, 127, 128, 194, 213, 
224, 225, 248 

agile, 260 
attention, 265 p73 
cleansed by charity, 216 

faith’s threefold effect on, 265 

final truth and, 220 

happiness, 63 
love; fitting to nature, 239 

purity of, 214, 216 

ministry, 96, 125 

mirror, 187 

miser, 295 

missions: angelic, 193 

missions: divine persons as sent, 193 

moderation, 119 

money, 273, 278, 281, 291 

all things obey m., 295 

beatitude and, 187 
being mentally in the soul, 299 

chest capable of containing much, 

299 
coveted, 295 

desire for, 293 

external good, 289, 290 

greedy accumulation of, 301 
idol worship, 295 
inordinate love of, 294, 295 

obedient to, 298 

old people afraid to spend, 301 

sadness at spending, 294   

Index 

soul never satisfied by, 299 

things owed to God given to money, 
295-296, 298 

moon, 142 

morality, 102, 152, 154 

morals: sins against, 287 

mortality, 146 

mortification, 99, 111, 122, 128 

Moses, 163 

mother, 97, 167 
law as, 164 

motion, 188 
depends on a first motion, 246, 280 
successiveness, 247 

motivation, 108 

Mount Carmel, 155 

Mount Gilead, 108, 109 

mountain(-s), 88,94, 111 

mouth, 156, 157 

murder, 290 

murmuring: re manna, 200 

Murphy, Roland E., O.Carm., 47-50 
Murrone, Peter, 27 

music, 53 

myrrh, 76, 77, 99, 107, 111, 119, 121, 

122, 127, 128, 134 

mysteries, 133 

mystical body of Christ, 201 

See also bride; bridegroom; Church 

Christ in relation to his members, 133 

mystical theology, 254 p73 
mystics, 50 

name, 61 

Nangius, 31 

Narbonne, 27 
natural philosophy, 56 

nature: 
corporeal and spiritual, 236 
given to all things, 244 
God’s hidden operation of, 247 
grace perfects nature, 239 
likeness of, 126 
no wherein, 137 
wild and tame, 180 

navel, 152 

nearness: divine wisdom, 214 
neck, 110, 153, 154 
need, 159
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. vbor, 289 
W ng good of, 287 

five rights which gluttons injure, 313 

ed harmft'l to, 302 

harmed by gluttony, 312-315 

injured by fraud, 313 

ove due to, 235, 304, 305, 

bodies and souls of, 236, 237 

self loved more than, 236, 237 

reputation, 315 

sin harmful to, 298 

Nevers, 31 

New Tesament: 

things hidden in O.T. made clear, 

217 

Nicholas (chancellor of Paris), 21 

vicholas 111, Pope, 28 

night, 96, 126 

nipples, 116 

Noah: 
just man, 180 

three sons of, 182-183 

Noah's ark, 179-183 

double nature of Christ prefigured 

in, 179, 180 

form, 182 

four natures found in, 180, 182 

opening in side of Christ, 183 
persons dwelling in, 180 
redemption and, 179-183 
salvation prefigured by, 181 
size, structure, material, 182, 183 

threechambered, 182 

Nogaret, 30 

nose, 154, 155 

Notre Dame: canons of, 13 
nourishment: restoration of bodies, 306- 

307 

number: 

sixty, 102 p73 

thousand, 110, 174 

obedience, 89, 127 
divine wisdom, 241, 243 
order external goods to God, 249 
service of God, 248-249 
will and emotions, 248 

0cean: encircling a shell, 187 
oil, 61 

ointmen, 61, 63, 65, 115, 116, 119 
old age:   

349 

cure for prodigality, 30 

greedy and stingy, 30} 
old man, 292 

Old Testament: 
reality revealed in N.T., 917 

olive tree, 59 
operation: 

depends on first mover, 246 
divine wisdom, 244, 246 

opinion, 179, 182, 183 
opposites, law of, 303 
orange, 110 

order, 83, 107 
governance of the universe, 194, 234 
lives totally in God, 233 

love of things, 235, 237 
lower things ordered to higher, 220 
quality of life, 259 
right order, 260 

Origen, 47 
original justice: 

body subject to soul, 276 
original sin, 132 

human nature infected by, 191 

pride, 276, 279 
Orvieto, 19, 24 

paganism, 112, 113 

pagans, 287 

pain, 168, 189 

Palestrina, 26 

palm trees, 133, 156, 157 

Papal States, 14 
paradise, 105, 191 

Paris, 11, 12, 13-14,17, 19,22, 25,48 

sermon to students at, 259-265 

paschal lamb, 199, 206 

passions, 74, 152, 225 

past: immutability, 189 

pasture, 136 

patience, 115, 263 

patriarchs, 88 

Paul, Saint, Apostle, 49 

blessings: grace and peace, 

p73 

Ephesians, 2.59 % 

de Perusio, 

Pa:cl:: 198, 143, 172, 259, 960, 261, 265 

blessing wish, 259 

grace, 262 

262, 263
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peace of mind, 214, 215, 216 

peacemakers, 173 

Peckham, 18 

Pelagius, 224 

penance, 128, 134 
contrition, confession, satisfaction, 

228-231 
good effect on mind and powers, 225 

good effects, 222-223 

healing, 223 
how to do, for sins, 222-223 
opposes evil results of sin, 224 

parts of, 228 
rectitude resulting from, 228 
tending toward our end, 225-226 

types of penances, 232 
union with Christ effected by, 227 

penetrability: two-edged sword, 221 

penitent: 
word = one who holds punishment, 

231 
Pentecost, 193 

perception, 126 
immaterial substances, 116 

perfection(-s), 63, 64, 66, 67, 104, 107, 
118, 119, 142, 149, 169, 171, 245, 
261 

elements of a perfect life, 173 

grace and, 117 

perfections of all things, in God, 221 

sin effecting our powers, 223, 225 

perfume, 63, 115, 116, 119, 134 
persecution, 72, 103, 108, 129, 133, 139, 

142, 146, 166, 170 
perseverance, 111, 151 

love for God with, 311, 312 
persistence, 152 

person: 
interior and exterior, 235, 236 

outward and inward, 108 
Perugia, 18, 30 

Peter (lector), 27 

Peter Lombard, 15 

pharisees, 146 

Pharoah, 74 

Philip IV (the Fair), King, 11, 22, 26, 28, 
29, 30, 32 

Philip, Saint, Aposte, 191 

philosophers, 116, 280 

philosophy, 62, 63   

Index 

physical elements, 221 

piety: gift of, 213, 215 

pilgrimage: penance, 232 

pillar, 135 

pity, 147 p73 
place: 

in nature, 137 

relation of thing to center, 238 
things resting in, 238 

plants, 115, 117, 118, 119 

pleasure, 56, 67, 212, 213 
carnal, 304 

corporal death, 304 

departing from carnal pleasures, 
212,215 

desire of the flesh, 268 
fleeing, 213, 215, 216 

food and sex, 273 
satisfying, 278 

plumb line, 222 

Poitiers, 31 

poles of silver, 104 

policy, 57 

pomegranate, 110, 117, 119, 121, 140, 
146, 160, 161, 165 

pools, 154 

poor: 

despised, 297 
not honored by the greedy, 298 

poor in spirit, 250 

popes, 20, 185, 195 

actions as head of the Church, 235 

plenitude of power, 195 

submission to, 29 

Porto, 25 

possessions: 

obedient service to God, 249 
soul not satisfied by, 299 

poverty, 134, 314 

vow of, 250 

power(-s), 56, 66, 108, 139, 153 

conservation of, 247 
divine wisdom, 244 

every power is from God, 245-246 

four evil effects of sin, 224 
government and rule, 223 

love as form of, 150 

sin diffuses and dissipates, 224 

of soul, Seeintellect; mind; reason; 

soul. 

wounded by sin, 226
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ise, 145, 166, 248 
mlsi:ing a good life as, 98 

prayer, 99,111, 117, 121, 129, 130, 146 
[ bow before you..., 321 
penance, 232 

preachers, 133, 134, 158 

preaching, 92, 102, 103, 126, 128, 174 

precious stone, 135 

prelates, 158 
presence of God: 

grace and gifts for good people, 243- 
244 

more intimate than innermost being, 

186 p73 
reality within us, 187 

seeing and knowing all things, 241 

pride (the proud person), 268-269 
acting against ourselves, 282, 283 

beginning of all sin, 271, 275-277, 
278, 280, 281, 285, 288, 293 

belief that goods are possessed from 
self, 283 

deceived in four ways, 283-284 

desire to be superior, 284 
detesting, 275-276, 285 
disordered in their will, 284 
efficient cause of all sin, 282-285 

evil in sin, 231 

final cause of all sin, 279-282 

first place among vices, 274-275 
first sin, 276, 279 
foolish to cling to, 271 

formal cause of all sin, 277-279 
formal condition for all sins, 279 
God resists the proud, 281 
grace lost by, 282, 283 
greatest sin, 275 

haughtiness of life, 267 
he who exalts himself..., 284 
inordinate desire for a good, 273 
intended in every sin, 281 
material cause of all sin, 276-277 

persevering in sin, 282 

rely on their own strength, 284 
seeking glory and honor, 221 
self seen as greater than others, 284 

sermon on, 271-285 

8in in intention, 295 

six types of, 283-285 

Tobit on, 277 
turning from unchangeable good, 

269, 277, 291   
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wind and, 289 

wisdom's light extinoui 
wise in thei% own cys,l l;g:d . 283 
worldly concerns, 271 

pricsts: loaves of proposition, 200 
prime matter, 213 

principles, 137, 138 

privation, 126, 268 

prize: reward, 75 

procreation of children, 273 
prodigal son, 223, 227 
prodigality: 

greed and old age, 301 

useful for many people, 302 
profit, 297, 298 

progress, 64, 140 

prophets, 88, 89, 134 
Prosper, 309, 312 

providence, 162 p73 
God conserves all things in being, 

241, 244, 246 
prudence, 113, 118, 154 

pruning, 90 
Psalm 45:1: 

praises of divine wisdom, 209-250 
psychology: seclusion and, 262 
Ptolemy, 271 
punishment: 

desiring, for another, 274 
fear of, for evil, 275 
fear of as motive, 303 
liable for, 288, 289 
no evil goes unpunished, 244 

obligatory, for sin, 231 
pride, 271 
purpose, 76 

pupils, 89, 90, 110 
purgatory, 191 

purification, 254 

purity, 109, 119, 122, 134, 185, 152 

divine wisdom, 214 
knowledge and, 264 
whiteness of, 94 
world (name) and, 112 

urple, 104 
b rgrapcfics, 155 . 

memory of Christ’s passion, 155 
purpose. 108 

putrefaction, 119
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quarrels, 261, 315 

queen of Sheba, 68 

queens, 140, 142 

Quodlibet, 027 

rafters, 79 

rain, 89 

rank, 94, 104 
raven, 133 

reading: anger and, 261-262 

reality: likeness or intention, 187 

reason, 64, 126, 188 
anger and, 261 
corrupted affections and, 226 

created things, 242 
gluttony and restraint of, 316-317 
inferior (bodily) powers subject to, 

276, 291 
intemperance and, 314 

law of the mind, 209 

masculine nature, 180 
perfection of, 214 
rational nature applied to Christ, 180 

sensuality and, 314 
serving God, 210 
superior and inferior, 180 p73 

rectitude: 
divine wisdom, 211, 213, 222-223, 

228-229 
Red Sea, 74, 200 
redemption, 227 

cucharist and, 203 

Noah’s ark, 179 

four men, four women, 181 

partakers, 183 
saints, 180, 181 

Regensburg, 24 

regulars, 32 

rejoice, 66-67 

religious, 32, 263 

remorse, 240 

contrition and, 228-229 

turn from the world, 229 
repentance: 

sin leads to another sin (if without 
r.), 287 

reputation, 133, 157, 161, 171, 303, 315 
rest, 166, 188, 220 
restoration: annihilation; God’s power, 

220   

Index 

restraint, 109 

revelation, 264, 265 
what is to be believed, 217 

reverence, 248 

reward, 75, 81, 82, 161, 174, 186, 190, 243 

Rhetoric, 67 

rhythms: five kinds, 53 

rich people, 154, 299 

Richard of Middleton, 16 

riches: boasting of, 279 
righteousness, 68, 78, 249, 265 

robbery, 290 

Roberto de Monte Rubiano, 26 

roe, 111, 174,175 

Rome, 12, 48 

roots, 292, 293 

rose of Sharon, 70, 81, 82, 84 

Rotelle, John E,, 9, 33 

roundness, 152 

Rufinus, 47 
ruler, 222 

rulership: 
See also governance of the universe 

angels, demons and people, 192 

running, 65-66, 88 

sacraments, 117, 162, 183 

sacrifice: 
Old Testament and the Eucharist, 

199 

sadness: 
greedy person spending money, 294 

sin and, 224 

saffron, 118 

Saint Flour, 27 p73 
Sainte Eustache, 26 

saints, 157, 158, 171, 185 

constancy, 183 

heathens and, 218 

many rooms in God’s house, 257 
Noah’s ark; constancy, 183 

penance, 223 
redemption; Noah's ark, 179-183 

salvation, 182, 183 
Salma, 69, 71 

salvation, 29, 172, 194, 210 

belief in the incarnation, 190 

confession and, 230 

governance of the universe, 192



outside the Church, 142 
rayer of Giles of Rc?mc, 321 
prcfigur"d by Noah'’s ark, 181 

andals, 150 
qanta Severa (Centocelle), 24 

apphires. 135 
Satan: entered into Judas, 206 

sfaction: 
gmcf::;,joral /spiritual entites, 300 

for Adam’s sin, 191 
good; five requirements, 231-232 

necessary, for five reasons, 231-232 

nance, 228, 231 

savelli, Cardinal Giacomo, 21, 22 

«hism, 28 
Sciarra Colonna, 30 

scribes, 146 
Scripture, See bible. 
seal, 167-168, 242, 243 
seclusion: student anger, 262 

seculars, 23 

seeds, 110, 118, 165 
seeking Christ, 128, 130, 187 

secking God, 73, 95, 96 

Sehon, King, 154 

self: love due to, 236, 304, 305 

selfknowledge: penance and, 226 
semen, 317 
Senir, 112 

senses, 61, 63, 116 

intemperance and, 307-308 
reason and, 209 
understanding divine things, 218 

sensible delights, See sensuality. 
sensual pleasure, 89 

sensuality, 73, 146, 147, 209, 213, 314 
Sentences, 025 

seraphim, 192, 198, 194 
iemons: 

Assumption of Mary, 257-258 
on covetousness, 287-302 p73 
on gluttony, 303-318 

on pride, 271-285 
to the students at Paris, 259-265 

washing of the feet, 253-255 
evice: 

how God should be served, 248250 
readiness, 127 

'CX. 50: 151 

gluttony and, 314   

Index 
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pleasure, 273 
shame, 231, 269 287, 304 » €09, 287, 304, 305, she-goats, 108, 140 Ha. 315 
shell, 187 

shellfish, 104 

shields, 110 

ship (analogy), 308 

S.hulammitc maiden, 147, 150, 158 
sick, 63, 185, 215, 9294 

Siena, 27 

Siger of Brabant, 16 
sight, 63, 94 

silence, 96 

silliness: reason restrains, 317 
silver, 75, 104, 171 
Simon de Beaulieu, 26 

Simon de Pistoia, 27 

simplicity, 91, 126 

sin, 32, 108, 112, 182, 151, 248 
See also confession; contrition; pen- 

ance; remorse; satisfaction 
body of, 292 
captive to law of, 276 
changeable/unchangeable good 

and, 277, 291 
complacency about, 228 
concupiscence (word) includes every 

sin, 293 
covetousness and pride in all sin, 278 
covetousness as spark of, 291 
darkness, 126 
despising one good, turning to an- 

other, 289 
deviation from proper end, 225-226 
disorder of the soul, 272 
displeasure over, 229 
effect: turning away from God, 226 
effects on union with Christ, 226-227 
cucharist and remission of, 202 
evil effects on our actions, 223, 224, 

225 
See also forgiveness of sin 

formally detestable, 289 
good(s) desired by sinner, 278 
harmful in four ways, 298 

how to do penance for, 222-228 

incentives remain, 215 
inordinate appetite for some good, 

268 
major and minor, 96
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makes us weak, leprous, dead, 223 

nature of, 269 p73 
obligatory punishment, 231 

old through, 64 
pride See pride. 

pride in, 281 
progression (three steps), 287-288 
propensity for, 277, 291 
rebellion of powers, 276, 291 

remission; faith, 172 
repentance necessary for, 287 

sadness a result of, 224 

satisfaction for, 228 
seriousness varies, 289 

sorrow for, 206 
soul corrupted by, 275 

three evils in, 231 
three ways for sin to exist, 272-273 
toward self, neighbor, or God, 282 
turning from God, 187, 292 
two kinds: against faith; against mor- 

als, 287 

unable to resist, 224 

voluntary, 277, 292 
what all sins are due to, 259 

sing(-ing; -er), 54 

sinner: 
awareness of effects of sin, 226 

believe in God but not unto God, 218 

compassion and mercy of God re- 

main, 187 
defective hope, 221 

desire to be superior, 280-281 
heart full of foul liquid, 228 

presence of God, prosecuting justice, 

243-244 
proud, 279 
turning toward a changeable good, 

292 
sister, 170 

sixty (number), 102, 140 

skin: softness, 260 

sleep, 125, 166 

smell, sense of, 62, 64 

smoke: column of, 98, 99, 142 

Soana, 33 

social psychology, 262 

Solomon, King, 60, 68, 70, 93, 103, 104 
three names, 55 

Son of God: 

beloved of the beloved, 131   

honor; worship, 205 

incarnation, 181 

power to breathe the Holy Spirit, 60 
redemption, 182 

visibly and invisibly sent, 193-194 
Word, 211 

song(-s), 
See also bride/Church; bride- 

groom/Christ 

biblical introduction (Murphy), 47-50 
bridegroom and bride, 55 p73 
Christ and the Church, 49 

Church speaking to Christ, 54 
exegesis, 49 

language usage, 54 

mutual desire in, 49 

Origen’s interpretation, 47 

praise, 98 

prologue, 53-57 
spiritual meaning, 53 

sorrow: desire for riches and, 298 

soul, 95, 96, 128, 129, 185, 236 
See also body and soul; power 

beauty, 149 

belongs to God alone, 222 

body as garment for, 116 

capable of great good, 299 
Christ and the individual (Origen), 

47, 48 
corrupted by sin, 275 
creation of, 17 
devout, 56 

female character (Giles), 48 
filling with temporal goods; foolish, 

187 
God beatifies without mediation, 

188, 189 
God's temple, 299 
goodness, 54 

grace, 79 
greedy, always in need, 300 

greedy person would sell, 295 
harmed by gluttony (five ways), 315- 

318 
image of God, 227 
image; seeking God, 73 
inordinate acts, 272 
lesser good than God cannot fill, 186 

living on the word, 211 
lost coin, 226, 227 
lower powers of; obedience, 249 

made alive by the eucharist, 201
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motion of life in living things, 246 
obedience to Christ, 127 
one with God, 168 
penance and, 223 

penctrated by God, 222 
powers of, 108, 153, 248 

all are from God, 234 
love for God, 233 

punishmcnt to itself, 239 

satisfaction: spiritual things, 300 
satisfied and beautified by God 

alone, 187, 188 
sensible objects have being in, 299 

sin harmful to, 298 

things are not in, 187 

vice and soul’s rest, 239 

will and, 126 
speaking, 212 

speech, 136 p73 
drunkenness and, 308, 309, 317 

interior, 88 

inward; outward, 53 

restrained; temperate, 109 

sweet, 109, 135 

use of tenses/person, 61 
speeches, 63 
spices, 122, 134, 137, 138 

spikenard, 77, 118, 119 
spinit(s), 123, 236 

body weight and, 238 

distinguishing, 154 
spiritual goods, 273 
spiritual life, 63-64 

See also Christian life; faith; soul; wis- 

dom 

affections in, 253-255 

completely ordered to God, 233 
delight in divine things, 240 
five ways of relating to God, 239 
grace as mother, 97 
hungry filled with good things..., 299 
satisfaction: corporal/spiritual 

things, 300 

spouse, See bride; bridegroom 

spring, 47, 119 
stability: biblical usage of tenses, 189 

stag, 47, 88, 94, 174, 175 
stars, 135, 279 
$tatue: matter and form, 276 
stealing, 303 

Stomach, 127, 309 

struggle, 156 
students: 
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Storerooms, 66-68 

Straightedge, 299 
streams, 133 

Streets, 95, 96 

strength, 119 
love God with *4)) our strength”, 933 

anger, 260 

complexion, 260 
consgnt reading, 260 
seclusion, 260 

Peace in externals, 260 

seclusion, 262 

sermon to, 259-265 
studiousness, 213 

study, 32, 260 

holiness and, 262-263 
indignation, 261 

marked out for, 260 
of theology, 263 

stutterers, 317 

substance, 108 

conservation of, 247 

divine wisdom, 244 p73 

identity, 185 

substantial forms, 245 

successiveness, 247 

suffering, 115, 168, 250 

beauty and, 71, 157 

passion of Christ, 77 

sun, 142, 143, 195, 212 

Christ, 71 

rays, 66 

wisdom and, 135 

superiority: 
inordinate appetite for, 278 
sinner following his own will, 280-281 

superiors: divine influence, 185 

support, 159, 160 

sweetness, 56, 60, 62, 63, 64, 65, 66, 69, 

84,91, 95, 116, 118, 122, 129, 

136, 157, 163, 229 

sword of the spirit, 103 

swords, 102, 103 

synagogue, 166 
0 Jews 

g:a:l:y{)f, 151, 158, 156, 157, 158, 159 

belly, 152 

chastity, 151 
Christ and, 164
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Church's love for, 171 
confession re the Church, 172 

fig ree, 90-91 
help to be given to, 170, 171, 174 
love for the Church, 173 
mother of the Church, 72, 105, 166 

navel, 152 
prince’s daughter, 150 
seeks Christ’s help, 159 
united with the Church, 174 

tabernacle, 71 

talkativeness, 317 

Targum, 49 

taste, 62 

taxes, 28 

teacher, 111, 170 
one in heaven, 195 

teaching, 110, 111, 116, 118, 156, 157, 
161, 163, 164, 172 

teeth, 108, 109, 140, 157 

temperance, 151, 152, 309 

Tempier, Stephen, 15, 16, 18, 20, 21 

temporal goods, 127, 128, 249 
beatitude and, 187 
gluttony and earthly tastes, 316 

God rejected for, 278 
judging well, 215 

remain in the world, 300 

things seen, 214 
unable to satisfy the soul, 299 p73 

temptation, 102, 103, 115, 118, 120, 122 

Adam; Jesus, 267 

allowed to arise, 120 

bodily; overcoming, 119, 122 
contemplatives overcoming, 117 

eucharist and, 202 
grace and, 119 
human body, 117 

inclination to evil, 120 

overcoming, 118, 119, 122 

patient endurance, 101, 121 

three kinds, 116, 268 

weakness and, 150, 151 
ten commandments, 102 

tenure, 173 

testaments (bible), 110 
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