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Introduction

“A Citadel of Light . ..”

*

I am in Paris, in that royal city where abundance of natural
wealth not only holds those who live there, but also attracts those
from afar. Just as the moon outshines the stars in brilliance, so
does this city, the seat of the monarchy, lift her proud head above
the rest. . . . Two suburbs extend to right and left, of which the
lesser alone rivals many cities. Each of these suburbia communi-
cates with the island by two bridges of stone; the Grand Pont to-
wards the north, on the side of the English Channel, and the Petit
Pont towards the Loire. The first—great, rich, trading, is the
scene of seething activity; innumerable ships surround it, filled with
merchandise and riches. The Petit Pont belongs to the dialecticians,
who walk there deep in argument. In the island, by the side of
the King’s palace that dominates the whole city, is seen the palace
of philosophy, where study reigns as sole sovereign in a citadel of
light and immortality .

* Quoted in Joan Evans, Life in Medieval France (New York, 1969), pp. 14f.
689



690 THOMAS F. O'MEARA

So writes Gui de Bazoches, shortly before the beginning of that
century which would hold the brief life of Thomas Aquinas.
It was to Paris that Aquinas would come as student and to
which he would return as a young teacher or as theologian back
from the papal court. It was to Paris that the discovered
manuscripts of Aristotle and the Arabs flowed; it was in Paris
that innovative artistic ideas and movements flourished. This
cultural world would make impressions upon Aquinas, the
twenty-year-old student, and be in turn impressed by the
magister in his thirties and forties.

That scholasticism is one result of a wider, gothic, medieval
culture is obvious; it takes no gentus to see that there are
Summae in stone as well as in parchment.? Yet, explanations
of the precise relationships between cultural media with atten-
tion to detail are very few.® Studies of the aesthetics of Thomas
Aquinas are readily available,* but analyses of the work of

Albert the Great called Paris “ civitas philosophorum > ; cf. M. Grabmann, Die
Kulturphilosophie des Thomas von Aquinas (Augsburg, 1927), p. 15.

2« Gothic is a simple translation of scholastic philosophy into stone.” G. Semper,
Der Stil in den technischen und tektonischen Kiinsten, cited in A. Hauser, The
Social History of Art, I (New York, 1951), p. 280.

® Chenu observes briefly: “It is, however, indispensable to do some essential
reading on the economico-social conditions of the civilization of which Saint
Thomas was to be one of the highlights. It is very Thomistic to observe, in the
consubstantial union of its body and soul, in which manner human society acts
and reacts from the standpoint of its spiritual comportment.” Toward Under-
standing Saint Thomas (Chicago, 1964), p. 69. Harvey Cox’s chronology is
incorrect when he remarks: “ Notre Dame had already been gathering moss for
many years when Aquinas moved to Paris as a student.” The Seduction of the
Spirit (New York, 1973), pp. 265f. But Cox is making an important point when
he observes that popular culture must be studied as well as great chefs d’oeuvre,
e. g., movies as well as modern art. The medieval cathedral appreciated popular
religions with its representations of the demonic, astrology, the cycles of life and
local saints; see W. Abell, “A Psycho-Historical Study of Medieval Western
Culture and Its Background,” The Collective Dream in Art (New York, 1957);
M. Dvorak, Kunstgeschichte als Geistesgeschichte (Munich, 1942), pp. 43-147.
In recent years texts in art history have begun to include material from the his-
tory of music, philosophy or from other aspects of intellectual history: W. Fleming,
Art, Music and Ideas (New York, 1970); H. W. Janson, J. Kerman, A History
of Art & Music (New York, 1968).

*See M. Grabmann, “ Thomas von Aquin und die Kunst,” in Kulturphilosophie,
ed. cit; Jordan Aumann, De Pulchritudine (Valencia, 1951); E. de Bruynes,
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a medieval theologian as a representation of the currents of his
cultural epoch are rare. By culture we mean the atmosphere
of thought-forms and of representational models congenial to
a particular time and place in the history of civilization. Cul-
ture encompasses the products fashioned by civilization as they
are concretized in literature, musie, economics, politics, the fine
arts, philosophy, and theology.

The lack of effort towards relating theologians—whether it
be Origen, Ambrose, or Aquinas—to their cultural milieu en-
courages serious lacunae in our appreciation of them. First of
all, students of art history are hindered in their understanding
of the total milieu of the subject of their study. For instance,
without an adequate appreciation of the influence of Aris-
totelian or Platonic theologies in France from 1100 to 1250 it
is impossible to comprehend fully the “ programs” of gothic
cathedrals. Interdisciplinary approachesrecommend themselves
more and more, but this will mean that theology and philosophy
become hermeneutics for painting, sculpture, and architecture.
This wider context precises and grounds the historical motiva-
tion of artists and the purpose of their works.

The second vagary corrected by cultural consciousness is the
ahistorical understanding of a theologian such as Thomas
Aquinas. The Thomistic revival of the past one hundred years
(but also those of earlier centuries) took Aquinas out of history
and culture and located him in an aevum of eternal metaphysics
(philosophia perennis). No longer is philosophy science ex-
tending from psychology and politics to metaphysics; the
ancilla theologiae is limited to logic and metaphysics. The
dogmatic assertion by certain representatives of Thomism that
Aquinas’s thought is the universal approach to reality and grace
escapes instant ridicule only when all cultural analysis has been
removed. First, thought (and art, for they are cousins) is re-
moved from that world which produced (and so limited in that
very act) the mind of Aquinas. Next, to overlook culture is

Etudes d’aesthétique médiévale (Brugge, 19468), 3 vols; F. Kovach, Die Aesthetik
Thomas von Aquin (Berlin, 1961).
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to ignore the different thoughtforms and movements which
modify the horizons of the individual and collective personality.
This type of discipleship to Aquinas (unworthy of him, since
he was a cultural theologian par excellence) has declined.
Scholars such as Grabmann and Chenu have presented the his-
torical context of Aquinas; and the Catholic Church has cast
off its fear of modern culture and announced that the move-
ments and hopes of the world could be those of the Church.’

Thirdly, the contact between different fields or media in
which cultural movements of a time are incarnate has been
viewed as purely horizontal and mutual: philosophers and
poets talking to painters, composers, reading poets. What
kind of direct contact existed between the magistr: at the uni-
versity and the magistri completing the Sainte-Chapelle in
12487 As important as it is to research such contact, exploring
the over-arching cultural atmosphere of the time is more sig-
nificant. For there is a primal explosion from whose fall-out
the forms of theology, philosophy, economics, and art proceed.®

1

Kairos

Before we look at the cultural atmosphere in which Aquinas
worked at Paris, let us pursue this theory of the cultural kairos.
Paul Tillich is well known for his theologizing within the frame-
work of culture. One can view Tillich’s entire work, his preach-
ing and ontology, his German and American periods, as cultural
theology. Tillich’s earliest writings attempted to relate German
metaphysics (for instance, Schelling) to cultural manifesta-

[

5 After Grabmann sketches Aquinas’s life amid the “ cultural streams” of his
age, he concludes: ““So, Thomas stands in living empathy with the culture, with
the scientific and social directions and movement of his time. His cultural
philosophy is not a conceptual, aprioristic approach but one receiving its orienta-
tion from living reality, even if the speculative element dominates, and the con-
temporary relationships show themselves in more detail only to the initiate.”
Grabmann, Kulturphilosophie, p. 20. For a magisterial treatment of Aquinas’s life
and works, see J. A. Weisheipl, Friar Thomas d’Aquino (New York, 1974).

¢See T. F. O'Meara, “Art and Music as Illustrators of Theology,” Anglican
Theological Review 55 (1973), 267 fi.
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tions of the Holy. When Tillich finished his studies in philoso-
phy and theology in the 1920’s he was immediately involved
with politics: the development of a Christian socialism.” Amer-
ican Christians were still threatened by psychology and modern
art twenty years ago. After his flight to the United States for
politico-theological reasons Tillich’s essays in these fields were
pioneering pieces. Their basic insight was that other areas as
well as religion are in touch with the depths of existence.

Tillich employed the biblical word “ kairos” to name the
right time, the moment when culture and existence become
transparent to their Power: the Ground of Being. The kairos
is a moment pregnant, promising, dynamic, full of possibilities.
The time for a cultural explosion arises out of a blend of
economic and political currents; new forms suddenly break
through. The arts as well as religion participate in metaphysical
shock and ecstatic insight.

Each cultural epoch has a style; this is not merely a super-
ficial way of behavior but a unity of forms and motifs which
set it off from other times. Cultural events are channels through
which the manifestations of being and the holy reach us.

One may speak of a style of thinking, of research, of ethics, of law,
of politics. And if one applies the term in this way, one often
finds that analogies with respect to style can be discovered in
all the cultural functions of a particular period, group or cultural
orbit. This makes style a key to understanding the way in which
a particular group or period encounters reality.®

The deciphering of a style is an art in itself and, like every art, is
a matter of daring and risk. Styles have been contrasted with each
other in several respects. If one looks at the series of styles in the
visual arts in Western history afier the beginnings of a Christian
art in catacombs and basilicas, one is overwhelmed by the richness
and variety: the Byzantine, the Romanesque, the early and late
Gothic styles precede the Renaissance . . . Naturalism, Impression-
ism, Expressionism, Cubism, Surrealism . . . Each of them says
something about the period in which they were flourishing. In
each of them a self-interpretation of man is indicated, although in

"Cf. J. L. Adams, Paul Tillich’s Philosophy of Culture, Science and Religion
(New York, 1965).
® Systematic Theology, IIT (Chicago, 1963), p. 61.
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most cases the artists were not aware of such interpretation. Some-
times they knew what they expressed. And sometimes philosophers
and art critics made them aware of it.°

For Tillich the same would be true of theology. Theology and
religion are not the Absolute, but concrete media through whose
potentialities God contacts men in history. Tillich describes
the Middle Ages as “ a culture in which the ultimate meaning
of existence shines through all finite forms of thought and ac-
tion; the culture is transparent, and its creations are vessels of
a spiritual content.” **

For us today the pressure of rapid cultural change and the
perception in counter-cultures that the presence of grace is not
limited to the churches and divinity schools have reintroduced
views which for over a century were labeled as outlandishly
Hegelian: for instance, our present decade as a time of cultural
mutation; the historical diversity but global unity of move-
ments; the formal similarity of what is happening now in
different media and fields.**

® “ Protestantism and the Contemporary Style in the Visual Arts,” The Christian
Scholar, 40 (1957), 308. “ Religion and culture are not separate. While most of
human life stops short of revelatory experiences, religion and culture lead to
the depth-questions. Religion is the directedness of the spirit toward the uncon-
ditioned meaning; culture is directedness of the spirit toward conditioned forms.”
P, Tillich, What is Religion? (New York, 1969), p. 72.

1 The Protestant Era (Chicago, 1948), xvi. “Nothing that is created, and
therefore, essentially good is excluded from the life of the churches and their
members. This is the meaning of the principle of the complexio oppositorum, of
which the Roman church is rightly proud. There is nothing in nature, nothing
in man, and nothing in history which does not leave a place in the Spiritual Com-
munity . . . This is classically expressed in both the medieval cathedrals and the
scholastic systems, in which all dimensions of being found their place, and even
the demonic, the ugly, and the destructive appeared in a subdued role.” Sys-
tematic Theology, III, p. 170.

1 Behind this view of a particular cultural period as both darkening and il-
luminating Being lie Hegel and Heidegger. See M. Heidegger, Der Ursprung des
Kunstwerkes (Stuttgart, 1970). As contributing theoreticians on behalf of this
approach to cultural history we could list: Jacob Burckhardt, W. Dilthey, C. G.
Jung, Ernst Cassirer, C. Lévi-Strauss, certain Gestalt psychologists, Susanne K.
Langer, Thomas Kuhn, Alfred North Whitehead wrote in the introduction to
a memorial volume for Arnold Schénberg: “In every period there is a general
form of forms of thought.” M. Armitage, ed., Schonberg (New York, 1937).
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Theology partakes in the cultural explosions of its time.
There are moments when a society moves with confidence and
genius into new models for describing God and man. Beneath
literature, the fine arts, the psychology or liturgy of one cultural
epoch lie tremors. Their eruption influences structure, bestows
form. As important as the content of any work of genius is,
the formal point of organization, the nuances, the horizons
within which the effort was conceived are more significant. By
exploring the struggles and lasting successes of the artists living
and working a dozen blocks away from Thomas Aquinas’s
priory on the Rue Saint Jacques we understand better both
his work and theirs.

I

Paris in the Thirteenth Century

The reign of Louis IX built upon the work of his grandfather
Philip Augustus (1180-1223) and brought further peace and
prosperity to the Ile-de-France: to Paris and to the French
lands under Capetian sway.** Cooperation between a strong
French monarchy and the papacy and England secured a
measure of political stability. A sharp growth in population,
improvement in agriculture, and teeming commerce brought
prosperity to towns and to their burgeoning middle class; these
in turn provided the economic and social support for uni-
versities. Intellectual discoveries not only in metaphysics but
in mathematics and medicine from the libraries of Islam and
Constantinople reached a climax during the middle of the
thirteenth century. Let us single out for brief consideration
three aspects of this culture which we can project as influences

*28ee C. Liebmen, “Art and Letters in the Reign of Philip II Augustus of
France: The Political Background,” The Year 1200, II (New York, 1970), pp.
1ff. “. .. a common method of teaching and intellectual inquiry applicable to
the liberal arts, medicine, law, and theology. This scholastic method was not
only pertinent to the traditional academic disciplines but also was artistically ex-
pressed in Gothic monuments.” J. Baldwin, “ Preface,” The Scholastic Culture of
the Middle Ages 1100-1300 (Lexington, 1970). On the relationships between
literature and scholasticism, G. Paré, “ Vocabulaire scolaire et scolastique,” Les
Idées et les lettres au X1lle sibcle, le Roman de la Rose (Montreal, 1847) .



696 THOMAS F. O'MEARA

upon the work of Aquinas: (1) the affluence of the culture;
(2) the unique cultural kairos on the Ile-de-Paris; (8) the
drive towards the thought-form of the Summa: ordered unity
highlighting diversity.

A. The Affluent Society

It is possible to discern the cultural explosion of the High
Middle Ages in various areas which would parallel theology,
for instance, in science and technology. Just as we can trace
in the works of Albert the Great and Thomas Aquinas their
acquaintance with new works, translations and commentaries
from Greek and Arabic thought, so the works of architecture
display in different script technological breakthroughs borrowed
from Norman, Romanesque, and Arabic styles and inventions.
In politics Aquinas must have had to juggle relationships: he
was guest and celebrity to Louis IX; yet, master of the uni-
versity of Paris, theologian of the papal court, and related to
the imperial family.

One of the signs of French economic expansion was the sud-
den increase of stone church buildings which sprang up every-
where. It strains our imagination to grasp the resources ex-
panded in this construction program. In France between 1180
and 1270 a population of less than eighteen million produced
eighty churches of cathedral size and six hundred abbeys. To
focus on one local example in the thirteenth century, Chartres,
a community of ten thousand citizens, in one generation rebuilt
its cathedral in grandiose proportions. Henri Pirenne describes
the expansion of monetary systems, the clearing of new land,
the population explosion as factors influencing society and the
university.** An urban, mercantile middle class flourishes, while
peace and taxes cream off some of this prosperity to the nobility
and especially to the royal presence in Paris. This same urban

1% Medieval Cities (Princeton, 1952); see Lynn White, Medieval Technology and
Social Change (Oxford, 1971); G. Beaujouan, “ Medieval Science in the Christian
West,” in R. Taton, ed., Ancient and Medieval Science (New York, 1963), pp.
488 ff.; A. Scobeltzine, L’Art féodal et son enjeu social (Paris, 1978); Chenu, To-
ward . . ., pp. 69 ff; Baldwin,-op. cit., pp. 15 ff.
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middle class sends their sons to the universities. The earlier
social fabric of monastic stability and of clerical beneficiaries
for students is not adequate to this explosion of learning and
money, and so the university must rent larger halls; fees are
introduced. At the same time, the newly founded friars drawing
their numbers (if not Thomas Aquinas) from the mercantile
class or from the lesser nobility create a life-style which will
blend academic proficiency with community life and urban
apostolates.

The mendicant friars, Franciscans and Dominicans, who were
to come and settle (in the cities and universities), were
merely a normal development arising from the new orienta-
tion which religious fervor took. That principle of poverty
which they professed made them break with the demesnial organiza-
tion heretofore the support of monastic life. . . . They asked no more
of the burgher than their alms. In place of isolating themselves
in the center of vast, silent enclosures, they built their convents
along the streets. They took part in all the agitations, all the
miseries as well, and understood all the aspirations of the artisans,
whose spiritual directors they well deserved to become.*

The climax of this affluence can be seen in Louis IX’s Sainte-
Chapelle, a dazzling finale of rayonnant style where stained-
glass walls rise upwards almost fifty feet and occupy in all
615 square meters of space.’® In a flurry of architectural and
theological planning, and then through rapid construction, this
enormous jewel-box was completed as a reliquary for Christ’s
crown of thorns by 1248 after perhaps less than six years of
labor. With this gothic multi-media event technology and the

 Ibid., pp. 166 f; pp. 233 ff; see L. Génicot, Le XIIla siscle européen (Paris,
1968), pp. 10-19, 334-350; Chenu, “Monks, Canons, and Laymen in Search of
the Apostolic Life,” Nature, Man, and Society in the Twelfth Century (Chicago,
1968), pp. 202 ff. For the relationship of architectural advances to newly available
scientific treatises see J. Harvey, The Master Builder (New York, 1973), p. 43.

** M. Aubert et al., Les Vitrauzx de Notre-Dame et de la Sainte-Chapelle de Paris,
Corpus Vitrearum Medii Aevi, I (Paris, 1959), p. 74. Louis IX had next to the
Sainte-Chapelle a library for university professors; M. Pelisle, Le Cabinet des
manuscrites de la bibliothéque nationale, T (Paris, 1868), pp. 6-10; cf. J. G.
Bougerol, “ Saint Bonaventure et le roi Saint Louis,” S. Bonaventura, I (Grottafer-
rata, 1973), pp. 469-493.
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will for harmony reached a peak in sumptuous decoration.
Aquinas, after three years of study at Paris, leaves in the sum-
mer of 1248 with Albertus Magnus for Cologne. The solemn
consecration of the Sainte-Chapelle took place shortly before,
April 26, 1248 His career partakes in the affluence of the
time,

Aquinas’s Dominican brothers grew in numbers and in-
fluence. They controlled chairs, received scholars’ fees, built
convents, searched out manuscripts, started groups of special-
ists in textual criticism and semitic languages. They received
and educated hundreds of novices, undertaking missions to
Constantinople, Mongolia, Algeria. Aquinas must divide his
time, accompanied by secretaries and companions, between the
university and the French Court, and the Papal Court at
Viterbo or Orvieto. Albert the Great successfully writes a
commentary on every work of Aristotle (and finds resources
for numerous opuscula, scriptural commentaries and Summae) .
Aquinas before he is dead at forty-nine composes, usually
dictating, an enormous number of works. After 1260 he secures
the assistance for some years of William of Moerbeke, a first-
rate translator, for Greek textual criticism into Aristotle’s
opera. As magister Aquinas had secretaries at his disposal,
night and day, for dictation. “ The master (Aquinas), assisted
by the Holy Spirit, dictated at the same time, in his cell to
three or sometimes four secretaries on different subjects.” " A.
Dondaine concludes without discussing the size of the financial
outlay necessary: “The role of the secretaries of Saint Thomas
was not only to provide the works then needed but they were
present to write down Aquinas’ works and to serve their pub-
lication.” ** Behind all of this was a time of affluence, and in
such a milieu the harmonious balance, the optimism of uniting
nature and grace within the cathedral and in the viewpoint of
Aquinas’s Summa theologiae are well understood.

16 Ibid., p. 12.

1% William of Tocco in Fontes Vitae Sancti Th. Aquinatis (Toulouse, 1912), p. 89.

18See A. Dondaine, Les Secrétaires de S. Thomas (Rome, 1956), p. 205. On
the financial outlay by the Friars Preachers for books see W. Hinnebusch, Tke
History of the Dominican Order, TI (New York, 1978), pp. 194 ff,
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B. QGothic and the Ile-de-France

Gothic was originally a local style connected with the growing
fortunes of the kings of France and internationalized through
the prestige of France.

The first Gothic is so remarkably identified with one limited terri-
tory, the Ile-de-France—more exactly, the domain of the Capetian
monarchy—that the late Henri Focillon suggested wisely, if some-
what paradoxically, that Gothic be defined as the Romanesque of
the Ile-de-France. . . . Created in the very heart of Capetian power,
the Gothic advanced in the wake of its consolidation and expan-
sion.t®

A hundred years after the dedication of the Suger’s gothic
Abbey of S. Denis in 1144, most of Europe had “ gone Gothic,”
with one, French climax occurring during Aquinas’s youth.

Explorations into the mutual similarities concretized in dif-
ferent media of culture must be done within well-defined limits
of time and space. With Paris during the middle of the thir-
teenth century we have such a limited cultural epoch.** Even
then detailed comparisons can be flimsy projections. Even
so, pronouncements about Gothic drawing on English architec-
ture, Florentine poetry, German painting, and scholasticism
at Cologne are certainly of dubious value in comprehending
an epoch, a kairos.

In 1244 Thomas d’Aquino, an Italian nobleman’s son and
relative of the Holy Roman emperor, entered the Order of

1® Otto von Simson, The Gothic Cathedral (New York, 1962), pp. 62 ff.

20 Brwin Panofsky discusses the dangers of this approach while not rejecting
every attempt: “. .. a pursuit of ‘parallels’ the hazards of which are only too
obvious. No man can master more than one fairly limited field; every man has
to rely on incomplete and often secondary information. .. . Few men can resist
the temptation of either ignoring or slightly deflecting such lines as refuse to run
parallel, and even a genuine parallelism does not make us really happy if we
cannot imagine how it came about. Small wonder, then, that another diffident
attempt at correlating Gothic architecture and Scholasticism is bound to be looked
upon with suspicion by both historians of art and historians of philosophy. Yet,
setting aside for the moment all intrinsic analogies there exists between Gothic
architecture and Scholasticism a palpable and hardly accidental concurrence in
the purely factual domain of time and place.” Gothic Architecture and Scholasticism
(New York, 1964), pp. 1f; see Génicot, op. cit., pp. 873 1.
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Preachers. From the autumn of 1245 into summer of 1248 he
was at Paris as a student of Albertus Magnus. As we saw,
during those years on the island in the midst of the Seine the
Sainte-Chapelle was rapidly constructed. The high point of
construction for Notre Dame most likely had occurred shortly
after the turn of the century. This coincided with Perotin’s
polyphonic innovations in church music with the cathedral
choir. After four years with Albert at the University of Cologne
Thomas returned to teach and to prepare for his reception by
the University of Paris as master. For two years he lectured
on the Bible, and in 1254 he turned to the Sentences of Peter
Lombard. In the midst of some conflict he became Magister
in 1256 and remained in Paris for three years teaching. During
those years it is generally agreed that the decision was made
to construct two new facades for the north and south sides of
Notre Dame.

Out of the island of Paris with merchants to the right and
masters to the left came innovation in music through rhythm
and polyphony, in architecture through innovative vaulting
and lighter walls, in statuary and the use of colored glass, and
in theology and philosophy. By looking at some similar struc-
tural forms found in these different media we can understand
better the cultural achievement of Aquinas’s intellectual syn-
thesis of faith. The kairos of Paris was a time of peace, afflu-
ence, and creativity.

C. Order-in-Diversity

If one cultural characteristic is particularly evident within
the climax of medieval culture it is the hypnotic attraction of
order. Order, subtle or bold, composing a diversity of ideas
or motifs or media (or all three) into a harmonious whole.
From early in the eleventh century there had been a search
for harmony wherein a myriad of elements could achieve an
effect greater than their sum and yet find an order friendly to
that display of reality proper to each facet. The Sentences of
Peter Lombard, the geometrical windows at Chartres, the
facades of Saint-Denis and even of Chartres were intermediary
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periods moving away from pure collection towards living, origi-
nal syntheses.

The Jesse Tree of Saint-Denis and the western portals of Chartres
make it clear that their designers were pursuing the ideals of formal
unity and comnstitutive unity common to all branches of creative
endeavour at that time. These ideals found their grandest artistic
expression in the architectural design of the Gothic sanctuaries of
the Ile-de-France®*

It was one thing to open space for numerous, large pictorial
windows (Chartres) : biblical parables, lives of saints, medieval
life, the song of Roland. It was something else to organize a
wall or a window (Sainte-Chapelle) into an esthetic experience

21 G. Henderson, Gothic (Baltimore, 1972), p. 57; “In Book Five of his treatise
De Consideratione, completed in 1152, St. Bernard of Clairvaux contrasts the
unity of the Three Persons of God with other lesser kinds of unity. First in his
list is the unity which he calls ‘ collective’, as for example when many stones make
one heap. . . . During the first half of the twelfth century the principle of col-
lective unity as the basis of artistic composition was replaced by the principle of
constitutive unity, and as a result the Gothic style was created.” Ibid., p. 43. For
Aquinas’s employment of these kinds of unum see Summa Theologiae, 111, q. 2,
a. 1; In Librum Beati Dionysii Aeropagitae De Divinis Nominibus Expositio
(Turin, 1950), XIII, ii. “To realize that constitutive unity is the central aim
of the new style in architecture we have only to loock at the ground plan of a
typical twelfth-century Gothic cathedral, Notre Dame at Paris. Romanesque
planning is quite different. In planning their churches, Romanesque architects
were guided by an additive collective principle. Romanesque churches were the
sum of separate portions, each stated with aggressive individuality.” Henderson,
op. cit., pp. 60£f. Some art historians compare the ideas of the cathedral schools
in the twelfth century or the Victorines and Peter Lombard with the Gothic
drive towards diversity in harmony. Climax should be compared with climax.
Peter Lombard and the Victorines are contemporary with the beginnings of Gothic
architecture, and their reference point would be Saint-Denis and Chartres (as von
Simson develops in detail). In the concluding decades of the end of the 12th
century theology like architecture is filled with potentiality. The climax of art
between Notre Dame and Sainte-Chapelle corresponds more to the work of Albert
and Aquinas. Whereas in the first half of the twelfth century theology seems to
be slightly ahead in developing these primal thought-forms, architecture in the
first half of the thirteenth century has outstripped its sisters, the sacred sciences.
Different media do not participate in the kairos with mutual exactness. Panofsky
sees this; Gothic Architecture . . ., p. 4. Cf. A. Priest, “ The Master of the West
Facade of Chartres,” Chartres Cathedral, R. Branner, ed. (New York, 1969); A.
Katzenellenbogen, The Sculptural Programs of Chartres (New York, 1964).
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of size and form. The same tension exists between Peter
Lombard’s collection and Aquinas’s textbook.

The thought-form of the Summa emerges not only from with-
in architecture and canon law but within history, literature out
of the attraction of four-part polyphony and in rhythm. From
Paris with its archiepiscopal cannons and concergerie comes
the scholastic method highly developed in the Summa of ques-
tions, in the cathedral and in the motet. Its goal is not all
encompassing arrangement, a mere totality, but harmony out
of diversity, order within variety. As the society delights in its
own capacity for deft creativity, the desire for masterful ar-
rangement is enkindled; the grandiose product is the Summa.
The delight of the master theologian or architect was that the
whole, while avoiding an eclipse of the units, would be greater
than the sum total. Within the totality the individual elements
stand out even as they support on all sides the total fabrie.

The sum total of logical calculations is therefore not in the end
put forward for its own sake, but for the sake of a superlogical
effect. The resultant expression goes far beyond the means by
which it was attained, and the sight of a Gothic cathedral does
not impress our minds as being a display of structural processes but

as an outburst of transcendental longing expressed in stone. ... A
moment of superhuman force carries us up with it into the intoxica-~
tion of an endless willing and craving. . . .22

The drive towards the Summa is not realized in an en-
cyclopedia. There were encyclopedias at this time, representing
the medieval interest in total informational control.”® Vinecent
of Beauvais was wrestling with the concern which would later
be Hegel’s, how to philosophize order into history. The materi-
al elements, the small units have their legitimate role, their
own claritas,* their individual brilliance as art. Hauser is cor-
rect in pointing out that the cathedral appears differently from

22 W. Worringer, Form in Gothic (New York, 1957), p. 108; cf. pp. 166 ff.

2 See J. Evans, op. cit., p. 113; Hinnebusch, “ The Encyclopedists,” op. cit,,
pp. 420 fi.

2¢ Thomas Aquinas, In Librum Beati Dionysii De Divinis Nominibus Expositio,
c. IV, xxi.
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different angles; it has a mobile unity with different, subjec-
tively perceived facets.® Moreover, how many art historians
select as the dominant motif of the Gothic over against the
Renaissance a location of man (before or inside the Cathedral)
within a larger world touched by an aesthetic dynamic drawing
his contemplation upwards and beyond.

The origins of the drive to the intellectual Summa lie in law,
philosophy, theology, and history. One current arises from the
influence of Roman law upon canon law. The dialectical
method of Gratian was organized to produce beyond glosses
or lists of opinions a systematic and comprehensive treatise
which would follow the logical order of doctrine rather than
the literal order of a previous legal compilation. Since Abelard’s
Sic et Non the theologians of France had also been wrestling
with the problem of theological arrangement and of the inter-
play between reason as well as authority in reflection on faith.
By the middle of the twelfth century there are collections of
opinions with Peter Lombard’s achieving the greatest success.

Thus at Paris (after 1160) there were two streams of influence
flowing, the one deriving from the dialectical Theologia of Abelard,
the other from the methodical, lucid, spiritual De sacramentis of
Hugh; they were united in the Summae of Robert of Melun and
of the school of Gilbert de la Porrée to produce a new theological
form, covering the whole range of doctrine and embodying the
two strands of theological opinion and Aristotelian reasons.?

Although Alexander of Hales and Albert the Great had al-
ready written Summae, Aquinas’s Prologue to his Summa The-
ologiae might give the impression he is beginning anew. Work-
ing at a puzzle others had not fully solved, his work will replace

% 0p. cit., 1, pp. 243 1. .

2 D. Knowles, The Evolution of Medieval Patristic Thought (New York, 1962),
p. 179. For Chenu the goal of the Scholastic method was to expound concisely
all the main doctrines of a given scientific area; to push research beyond piecemeal
analysis with the subject matter organized precisely and synthetically; and to em-

ploy the final product for good teaching. “ What Is a Summa?,” Toward. . . .,
P. 208. “ What else is a summa, if not a concise gathering together . . . a summary
of singular data.” Robert of Melun, Sententie, cited in Chenu, Toward. . . . ,

p. 299.
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the random orders of the Bible and of the public disputations
with another, a more interesting and coherent order. Into his
Summa Aquinas brings all of the information he can gather:
the Scriptures and the Apostle; the canonists; the Greek Fathers
and especially Chrysostom; the Latin Fathers and especially
Augustine; the Philosopher and the Platonists; medical and
biological and astronomical works. How mistaken Baroque
and Idealistic thought was to see Aquinas’s work as pyramidical
metaphysics par excellence—this is like seeing only the bare
stone structure of Notre Dame. Above all the SumMma TaE-
OLOGIAE s an ordered presentation of the dynamic act of God,
i.e., of revelation and grace reaching man through the concrete,
empirical world, perceptually presented by genuises in sciences
ranging from biology to philosophical theology.

Panofsky describes the development of the Summa-form.
“In formal organization, too, the High Scholastic Summa
differs from the less comprehensive, less strictly organized, and
much less uniform encyclopedias and Libri Sententiarum of
the eleventh and twelfth centuries much in the same ways as
does the High Gothic style from its ancestry.” ** The organiza-
tional form of this culture aims at manifestatio (““Sacred
Teaching uses philosophy to manifest . . .” *¥) which requires
(1) totality of treatment, (2) arrangement of equal parts, (8)
distinction and interrelation.”® Panofsky is correct, but we can
go deeper and see that between the general tone of the medieval
culture and the works themselves there are more precise formal
and material principles at work in some areas.

Within the Summa Theologiae we can discern these two
principles fashioning the order of this vast work. The first we
could call the formal principle: a dynamie, all-encompassing
focus of arrangement; it is that of exit and return; it is a
Platonic movement along a horizontal elipse arranging all
realities of nature and grace. The material principle is a second
thought-form present in the various sections and questions of

*" Gothic Architecture . . ., p. 7; see pp. 70 fl.
28 Summa Theologiae 1, q. 1, a. 8 ad 2.
® Gothic Architecture, p. 81.
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Aquinas’s theological work. It is Aristotelan, vertical, a con-
struction of a unit by analysis from the more known but general
through questioning dialectic to the lucid display of the issue
researched.®

These two focal points arranging the vast material of the
Summa have often been neglected, and the neglect explains the
frequent dominance in the history of dogma of tractate-theology
and manualism, of explanations of Revelation as propositional
and of theology as an esoterice, logical deduction of new conclu-
sions from old truth. When the material principle loses its rela-
tionship to the formal movement of the whole work, obscuring its
dialectical dynamic, the Summa becomes a collection of con-
clusions. Chenu observes that the mobile, formal, and hori-
zontal principle is particularly theological, i. e., a historical and
biblical dynamic for the work. The quaestio is the distillation
of the scholastic method and presents a form for material to
be arranged from and to its Principle of existence.** The total-
ity of the Summa Theologiae is not a rational background for
individual tracts any more than the windows of the Sainte-
Chapelle exist only to give light for the statues of the twelve
apostles. In the medieval world—and the churches show us
this so clearly—architecture, stained-glass windows, painting,
friezes and sculpture, ceramics and decorative motifs combine
to highlight each other, impressing upon the viewer an experi-

3 Aquinas’s first work De Ente et Essentia was written around 1256 as the
transept towers of Noire Dame were being completed; compare both as examples
of the vertical, hierarchical order of Aristotelian logic and metaphysics.

31 Chenu, “The Birth of the Questio,” Toward. . . . , pp. 85ff; “In order,
therefore, to understand the Summa theologiae as well as the purpose of its author,
it is important to perceive the ordo disciplinae that is worked out in it—not only
the logical plan of the work, with its divisions and sub-divisions, but also that
inner flow of movement giving life to the structure after having created it. This
movement, in fact, reveals, together with the scientific reasons that govern the
whole arrangement, the intellectual options by means of which it was decided here
and there to lay stress on this or that part.” Ibid., p. 301. The formal order of
Neoplatonic movement faced the question whether biblical salvation-history could
receive the imprint of scientia; the pattern Aquinas chose retains from biblical
history the motif of movement but combines that with the diffusion of all beings,
with an ontology.
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ence of the whole. The balance of High Gothic is not only of
space and weight but of height and motion, or of light and
dark. Rarely has there been an architecture of such serenity,
of moments frozen out of movement towards the transcendent.

The High Gothic cathedral is a monument to clarity and reason. . ..
Every part has its proper place, nothing has been omitted, nothing
is superfluous. Instead of the starkly opposed verticals and hori-
zontals of the Greeks the medieval architect used graceful arches.
But similar principles underlie his design. Vertical shafts support
each arch or rib and the substance of the structure can be read on
the surface. Never for 2 moment are we allowed to doubt its in-
herent stability. Yet the High Gothic cathedral is not a sterile
exercise in logic. It is a visionary design, a vivid, a living testimony
to the dream of its maker. Composed of solid blocks, it is open
and vast. Rooted to the earth by massive, ponderous walls, it
soars upward into aerial towers and spires. It forms a finite space
with every vista clearly limited, yet it appears to be constantly ex-
panding in size. And it has huge windows to let in floods of light,
but thanks to the stained glass the interior is as dim as twilight.
These paradoxes are more apparent than real, however, for the
High Gothic style is not tense, but calm and balanced.3?

The cathedral is a Summa: a single ordering of many media.
Its theological and iconographical plans aimed at a harmony
of effects, effects experiential as well as intellectual, effects of
senses and mind, of history and ontology, of nature and grace.
Suger described the abbey-church under construction, the in-
novation of Gothic at Saint-Denis as a harmony of elements
brought together out of diversity to encompass light and to
lead to Light.

Two aspects of Gothic are without precedent and parallel: the use
of light and the unique relationship between structure and ap-
pearance. By the use of light T mean more specifically the relation
of light to the material substance of the walls. . . . The Gothic wall
seems to be porous: light filters through it, permeating it, merging
with it, transforming. . . . The stained-glass windows of the Gothic
replace the brightly colored walls of Romanesque architecture; they
are structurally and aesthetically not openings in the wall to admit
light but transparent walls. . . .

32 R. Banner, “ High Gothic Architectures,” The Year 1200, II, p. 7.
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The second striking feature of the Gothic style is the new re-
lationship between function and form, structure and appearance.
We cannot enter a Gothic church without feeling that every visible
member of the great system has a job to do. There are no walls
but only supports; the bulk and weight of the vault seem to have
contracted into a sinewy web of the ribs. There is no inner matter,
only active energy.®®

There is a similarity between these characteristics of luminosity
and structural harmony and the formal and material thought-
forms of the Summa Theologiae mentioned above. We will
pursue the formal principle below in some detail.

The artists and the theological consultants®* faced in the
rose windows or in the facades of the cathedrals the same ques-
tions as the magistri did in planning their summary works.*®
There was an enormous space to be covered. The medieval
mind will want to select a central theme of magnitude: e.g.,
salvation-history prior to Mary and Christ; the apocalypse, or
kingship from Melchisedech through Christ Crucified to Louis
IX. Innumerable scenes with a myriad of figures had to be
arranged to give a single, transcendent effect.

3% yon Simson, op. cit., pp. 3, 4, 7. See Henderson, op. cit.,, p. 70; Chenu To-
ward . . ., p. 318,

3¢ On the contact between artists and theologians: G. Henderson, op. cit., pp.
15f; J. Harvey, The Master Builders (New York, 1973); A. Martindale, The
Rise of the Artist (New York, 1978). “ The architect lived in close contact with
the sculptors, glass painters, wood carvers, etc., whose work he studied wherever
he went (witness the “ Album ” of Villard de Honnecourt), whom he engaged and
supervised in his own enterprises, and to whom he had to transmit an iconographie
program . . . he could work out only in close cooperation with a scholastic adviser.”
Panofsky, Gothic Architecture . . . , p. 27; R. Guelluy, “ La place des théologiens
dans Teglise et la societé médiévale,” Miscellanea historica, A. de Meyer, ed
(Louvain, 1946), I, pp. 571 ff. These works discuss the master architect as
magister. With regards to music: . .. the twelfth and thirteenth centuries—coin-
cided with the time when Paris rules the musical world; for men who studied
or taught in the university, most of them composers and theorists as well, were
largely responsible for the rapid development of polyphonic forms—organum,
conductus, motet—during these centuries.” N. C. Carpenter, Music in the Medieval
and Renaissance Universities (Norman, 1958), p. 69.

85 ¢ .. three characteristic Gothic  problems >—or, as we might say, quaestiones:
the rose window in the west facade, the organization of the wall beneath the
clerestory, and the conformation of the nave piers.” Panofsky, Gothic Architec-
ture . . ., p. 70.
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This (the order of the windows of the Sainte-Chapelle) is not, in
fact, as has often been said, a “ narrative ” or * historical ” program,
following the order of the Bible . . . and completed by a modern
subject. . . . In our opinion we must separate out of this totality
several parts or “ cycles.” 28

In the iconography of the Sainte-Chapelle the first cycle is
historical; a second is one of prophets. Both lead to the main
subject, the Passion of Christ, and are culminated in the single
rose window whose theme is the apocalyptic second coming of
the crucified Redeemer.

When compared with the programs of the first half of the thirteenth
century, that of the Sainte-Chapelle is one of powerful originality
and of great subtlety; it seems inspired by the tendencies of its
contemporary, scholasticism, by an exegesis at times concerned with
the “literal ” sense of the Scriptures and by a variety of symbolic
interpretations which, nevertheless, are not reducible to the type-
antitype so common in the traditional iconography of the twelfth
century.®’

Writers in the Middle Ages gave the multi-colored images in
the church windows the purpose of showing simple folk ignorant
of the Scriptures what they ought to believe.

In addition to their didactic purposes the stained-glass windows of
a church were part of an elaborate theological program. The
iconography of this program, its symbolism and meaning, was de-
rived from many sources—from commentaries on the Bible and
other theological writings. In visual terms, the underlying meaning
of Christianity, as related in the Bible and interpreted by the-
ologians was made comprehensible through image and narrative.
In all probability, the plan for the decoration of the structure was
devised by local churchmen. It is known, for example, that Suger
was responsible for the iconography of his windows at St. Denis.?®

The problem for both the authors of the cartoons for the win-
dows and for gifted schoolmen intent upon their own works
was the same: the formal principle of ordering the whole.

%% Aubert, et al., Les Vitraux . . ., pp. 80f.
37 Ibid., p. 81.
88 J. Hayward, “ Stained-Glass Windows,” The Year 1200, II, p. 72.
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Music gives us a third example of the love of plurality or-
dered.

Wherever one looks (in medieval poetry and music) one perceives
a trend toward animated motion. The guiding principle of Gothic
architecture was to attain the greatest possible richness in architec-
tural motion; the static image of space played a subordinate role.
The same principle is manifest in Gothic music and is expressed in
the rhythmical motion of the independent parts.®

Polyphony did not begin at Notre Dame after 1160, but it
did find a place there for firm innovation and lasting repertory.
Leontin and Perotin (still active in the first decade of the 18th
century) of the Notre Dame school and choir developed a two-
part and then a three-part and four-part polyphony. Above
a sustaining line, slowed down Gregorian Chant, were sung im-
provisations, the tropes of other, melismatic voices. Polyphony,
too, is linear, horizontal, moving. It is tonal diversity or-
ganized, parallel musical intricacy possible through a technical
command of multiplicity. The formal organizing of the several
voices led to fixed rhythm entering Western music. Quickly
the motet was at hand, and the Church was scandalized at the
colorful, distracting intricacy of this music careening towards
novelty and individuality.

The metamorphosis of the massive homogeneous organum into an
animated structural web of rhythms and melodies in the Gothic
motet was in every way analogous to the stylistic changes that
took place in the fine art and literature. It required from the
listener a new approach and a new conception of listening to music,
for the Gothic motet did not establish an intimate relationship be-
tween listener and singer. Instead of concentrating on a group of
singers, the listener had to follow three individual parts presenting
three distinct moods. . . . The listener must make his choice, select
a part and follow it, and then become a part of the polyphonie
web,%0

8 Paul H. Lang, Music in Western Civilization (New York, 1941), p. 182. See
Dom A. Hughes, “Music in Fixed Rhythm,” New Oxford History of Music,
II (Oxford, 1954), pp. 314 1L

¢ Ibid., p. 137; see “ Ecclesiastical Opposition to Polyphony,” bid., p. 189,
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IIx

Aquinas and Pseudo-Denis and Cultural Convergence: Neo
platonism in Theology and Glass

How to find a formal organizing principle which would bring
harmony out of the old and the new within tumultuous, medi-
eval intellectual life? This was the problem Aquinas faced in
composing his Summa Theologiae. Its synthesis would risk
more than the earlier Summa Contra Gentes (1259-1264) and
the unfinished Compendium Theologiae. The problem should
be solved by arranging unity-in-diversity through a pattern
which possessed both clarity and action.

Aquinas’s synthesis would have to transcend yet unite all
the sources and authorities summoned forth to explain God’s
teaching about man’s sanctity and future. Would the medieval
thinker search for the “form of forms™ in the saving history
of the Bible, or in the vertically ascending patterns of the very
relevant Aristotle? As we know, curiously Aquinas turned to
Neoplatonic patterns of thought.

Beyond the scientific world of Aristotle, Saint Thomas appeals to
a Platonic theme of emanation and return. Since theology is the
science of God, all things will be studied in their relation to God,
whether in their production or in their final end, in their exitus et
reditus [going-out from and coming-back to]. What a splendid
source of intelligibility! Now, every thing, every being, every ac-
tion, every destiny will be located, known, judged, in terms of the
highest causality wherein the reason of their being will be fully
revealed under the light of God itself. This is more than science,
it is wisdom. This wonderful neo-Platonic theme—Christian or
pagan does not matter right now—in continuity with the episte-
mology of the Greek philosophers develops the latter’s potential
beyond the horizon it had reached in order to explain the becoming
of created being. It is the schema of a universal order in which all
natures will be located within an analytical array according to genus
and species, but in which, moreover, the mind’s understanding
reaches the root common to every nature.*

¢t Chenu, Toward. . . . , p. 804. Arguing that any Neoplatonic current stems
more from Plotinus than from Plato are E. Hoffmann, “Platonismus und Mittelalter,”
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It is processional movement, being from higher beings and
Being, the illumined participation in luminosity which gives
this formal pattern its uniqueness. For it is both metaphysics
and history. The hierarchy of being is evident, but so is the
history of grace.

This neo-Platonic schema is also responsive to history, that sacred
history whose opening page is precisely a description of the emana-
tion of the world, whose whole course is an account of God’s
governing of his creatures, whose outcome is decided by the way
men behave in their desire for happiness as they return to God.
Upon this circuit, one can locate the facts and deeds recorded in
sacred history—with all the contingency (herein is the trademark
of Christian neo-Platonism) that their dependence on the free will
of God and of man implies.?

Upon this ellipse of destiny, coming forth from God and
going back to God, every fact and moment of cosmic and re-
demptive history can be properly fitted, yet without sup-
pressing the Christian dialectic of God’s sovereignty and man’s
freedom. The theme exitus-reditus brings with it movement;
it is a curved line which can become both mysticism (emana-
tion from God) and history (successive events). Yet, this
model is beyond history; although it may resemble the chro-
nology of the arrangement of the books of the Bible, it does
not simply reproduce the historical experience of God in the
history of man. Finally, while this pattern acknowledges, it
also transcends individual realism. Although Aquinas strongly
espouses in his works on logic and natural science the realism
of Aristotle rooted in each individual entity, the realities of
the ellipse while complete in their own sphere are ultimately
referrable to an Absolute Reality.

How did this thought-from reach Aquinas? Can we study
it as a cultural motif present in different media? Popular his-
tory has it that from his appearance upon the scene in the
latter decades of the twelfth century Aristotle and his Arabian

i

Warburg Vortrige (Berlin, 1926) and K. Kremer, Die neuplatonische Seinsphiloso-
phie und ihre Wirkung auf Thomas von Aquin (Leiden, 1966).
“ Ibid., p. 35.
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companions dominated, transubstantiating the world-view from
Platonism to realism. In fact, the twelfth and thirteenth cen-
turies retained a complex pattern of Platonic movements and
witnessed the growth of some of these.*

The emanation and return motif had been in circulation
since Scotus Erigena and did not immediately connote an em-
brace of Plotinianism. Aquinas often unconsciously absorbed
Neoplatonic ideas from Platonized works passing as composi-
tions of Aristotle. Above all there were the extremely influ-
ential works of Denis: Greek philosopher, convert of Paul,
evangelizing bishop of Paris.

Aquinas like all of his contemporaries believed the legends
about Saint Denis.** This Dionysius was a convert of Paul
from the Apostle’s arduous intellectual campaigns on the
Arecpagus.® He found his way to Roman Paris to evangelize
the small town and to end his life in a miracle-surrounded
martyrdom on Montmartre. With this dual figure was united
a third personage, the remarkable Syrian, monastic writer of

“*0On the presence and complexity of Neoplatonism during the Middle Ages
see: R. Klibansky, The Continuity of the Platonic Tradition during the Middle
Ages (London, 1949); R. J. Henle, St. Thomas and Platonism (The Hague, 1956);
E. Weber, La Controverse de 1270 & U'Université de Paris (Paris, 1970).

44 See Chenu, Toward. . . , pp. 226 f.; J. Durantel, S. Thomas et le Pseudo-Denys
(Paris 1919); Caramello, “ De Fortuna Operum Dionysii. . . . ,” in Aquinas, De
Divinis Nominibus. . . , ed. cit, pp. xiff. H. F. Dondaine, Le Corpus dionysien
de PUniversité de Paris au XIleme siécle (Rome, 1953) . R. Rogues, “ Introduction,”
La Hiérarchie Céleste (Paris, 1958). Aquinas refers to St. Denis as a student of
Paul in his commentary; c. II, 4-6; c. II, 4. Aquinas considers, however, Denis
to be quite different from the Platonici whom he corrects; Aquinas, Super Librum
de Causis Expositio, I, 4; Henle, op. cit., pp. 424 ff. On the origin of the Dionysian
legend see P. J. Leonertz “La légende parisienne de St. Denys I’Aréopagite,”
Analecta Bolandiana (Brussels, 1951), p. 69. Johannes Sarracenus, whose transla-
tion of Pseudo-Dionysius Aquinas used, states: “Among ecclesiastical writers
Dionysius comes after the Apostles.” M. Grabmann, Mittelalterliches Geistesleben
(Munich, 1936), pp. 457 ff. Abelard, who had been a monk at S. Denis suggested
that the Areopagite and the apostle of Paris were not the same; Panofsky, “ Intro-
duction,” Abbot Suger on the Abbey Church of St. Denis and Its Art Treasures
(Princeton, 1946), p. 18.

45 “ After that Paul left them, but there were some who attached themselves to
him and became believers, among them Dionysius the Areopagite and a woman
called Damaris, and others besides.” Acts, 17:33-34. '
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the early sixth century, a master of Christian Neoplatonism.
As patron of Paris and as Greek speculative mind, Dionysius
was important to Aquinas and to Paris. For the motif of the
“translation of the center of study ” from Athens to Paris via
Rome, the key actor became Dionysius. Thomas of Ireland,
O.P., writing at the end of the thirteenth century, observes:
“The Blessed Dionysius . . . came to Paris so that he might
make of this city the mother of studies after the pattern of
Athens. Like Athens, the city of Paris is divided into three
parts . . . the merchants, the noblemen, the colleges.” *

Even amid the strong contemporary interest in Dionysian
thought, Aquinas made extraordinary use of the pseudo-
Areopagite.*” As Thomas matured, he grew more critical in
his evaluation of some Neoplatonic texts passing as Aristotelian.
An incomplete Arabic text of Plotinus’s Enneads existed under
the title of Theologia Aristotelis and the Liber de causis (which
Aquinas with the help of his Dominican translator William of
Moerbeke, the future Archbishop of Corinth, identified as not
from Aristotle’s pen) created an atmosphere favorable to this
“subliminal Platonism.” In the commentary on the Sen-
tences ** agreement between Dionysius and Aristotle is normally
reached, while in the later De Malo ** Aquinas sees that in many
things Dionysius is “ Platonic.” While Aquinas is critical of the
Platonici and admits that Dionysius writes stylo Platonico, he
will not lose any of his great respect for Dionysius and at times
uses him (like Augustine) as an auctoritas to refute Platonism.
One might ask: was propinquity to Paul seen as a guarantee
of healthy Hellenism?

It is hard to know how extensive was the practice of com-
menting on Dionysius at Paris in the middle decades of the
thirteenth century. We have in the handwriting of young
Aquinas from about 1250 a reportatio of his teacher Albert

¢ De tribus sensibus S. Scripturae, cited in Chenu, Toward. . . , p. 24.

" Durantel counted 1,702 citations of 466 different texts; op. cit., p. 60.

48 Tn II Sent., d. 14, a. 1, a. 2.

# Q. 16, a. 1, 3. For various texts see Henle, op. cit., pp. 42ff. But Dionysius
avoids the basic errors of the Platonici: De Divinis Nominibus, Proemium, IV, ii.
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commenting on the De divinis nominibus. Albert began his
commentaries while in Paris in 1248 and completed them in
Cologne.” Around 1261 Aquinas struggled to treat  the mys-
tical-metaphysical attire” of Dionysius through Aristotelian
mental categories. This would be good preparation for the
counterpoint a few years later between Thomas’s chosen formal
and material thought-forms to be developed as the superstruc-
ture for the Summa Theologiae.

For Dionysius a pristine “ name” of God is Lght. “ Now it
is right for us to praise the intelligent naming (of God as)
good light. ... God is like a ray overflowing and superemanating,
an effusion of light illuminating every supramundane, cir-
camundane, and mundane mind from its own fullness, . . . con-
verting from many opinions . . . gathering to one knowledge,
completing by one, unitive light.”** Aquinas, commenting,
elaborates this theology of active, diffusive luminosity. “God
comports himself to those in which he causes light in three
ways: diffusion, excess, comprehension.”®* After reviewing
the opinions of physicists on the nature of light (Is light a
body or a quality?), Aquinas follows Dionysius into the ex-
planation of the divine persons flowing from God in terms of
light.** Next, the image of light is linked to that of the good.
Creatures desire sunlight as the good source of their life, and
so they return again and again to it. Aquinas concludes that
God is like the sun: the good, directing creator and provider
of the universe. Yet, his primal light is inaccessible. The in-

S°P. Simon, “Prologomena,” S. Alberti Magni, De divinis nominibus, Opera
Omnia 87:1 (Aschendorff, 1972), pp. vifl. G. Théry, “L’autographe de S.
Thomas conservé & la Biblioteca Nazionale de Naples,” Archivum Fratrum
Praedicatorum, 1 (19381), pp. 15-86.

51 De divinis nominibus, IV, iv.

2 In Librum Beati Dionysii. . . . , IV, iv. “The Divine Light and the being
which it confers are the illuminating cascade whose steps are described by the
treatises (of Dionysius). This ‘illumination’ must not be conceived as a simple
gift of light to already existing things but a gift of light which is their very being.”
E. Gilson, History of Christian Philosophy in the Middle Ages (New York, 1954),
p- 83.

58 Ibid., 11, ii.
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visible being of God is manifest in the world around us.**

Explaining beauty, Aquinas can describe it as a “lightning ”
which participates in the divine luminosity. Beauty comes not
only from clarity but from the harmony of the parts. One
harmony is found in the relationship of the world to God’s light
(which is at the same time an “ ordering of creatures back to
God ), while the other is found in the parts of creation related
to each other and to the whole.”® The writings of Seripture are
also light (s) derived from the first light, the primal source of
truth.®® The image of the diffusion of light analogously illus-
trates creation and justification-sanctification. The excessus is
the gracious gift of being and grace. Man’s comprehension
initiates his mental, biological, and historical return to God.
And so in the earlier commentary on the Sentences we find:
“In the coming of creatures from the first principle, there is a
kind of circling or gyration, since all things return as to their
end to that from which they came as from their principle.” *

Gothic and Pseudo-Denis
Pseudo-Dionysius might link Aquinas’s pattern for his Sum-

54 Ibid., IV, iil.

58 Ibid., IV, v.

58 Ibid., I, i. Music too suggests the importance of Platonic forms in medieval
thought. Music became parallel diversity in motion. Polyphony only organized
its two or three lines minimally from the vertical perspective; the parallels were
swept forward. Augustine’s De Musica exercised great influence; Pythagorean and
Neoplatonic theories of music through mathematics influenced artistic creativity, so
the choice of harmony was dictated by theories based upon perfect mathematical and
astrophysical relationships. “According to him (Alan of Lille) God is the artful
architect who builds the cosmos as his regal palace composing and harmonizing
the variety of created things by means of ‘subtle chains’ of musical consonance,
The first Gothic cathedrals were rising when these lines were written.” von Simson,
op. cit., pp. 12{. One could add that polyphony was expanding at the same time.
This theorizing helps us to explain why Aquinas’s analogy for faith / vision takes
for granted music as a division of mathematics. “Some sciences proceed from
principles known by the light of a higher science . . . music from the principles
derived from arithmetic.” (Summa. Theol, I, q. 1, a. 2).

5"In I Sent., d. 14, q. 2, a. 2. Thomas Aquinas is not fully Dionysian for he
will not limit God by such a hierarchism. God himself is the goal and source of
man and he is present (“grace”) immediately to man in personality and history.
See O. Semmelroth, “Die Lehre des Ps.-Dionysius Areopagita vom Aufstieg der
Kreatur zur gottlichen Licht,” Sckolastik, 29 (1954) pp. 26 ff.
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ma with another cultural example of this Neoplatonic emana-
tion from and return to God: light as the architectural event
of the Gothic church. With some exaggeration Worringer
writes:

Anyone entering a Gothic cathedral encounters something far re-
moved from sensuous clarification. He encounters an intoxication
of the sense, not the direct gross intoxication produced by the
Baroque, but a mystical intoxication of the sense which is not of
this world. Gothic space is unbridged activity. It does not receive
the beholder with soft gestures, but carries him violently along, ex-
acting as a mystical compulsion to which the burdened soul deems
it a delight unresistently to yield.®®

Suger, Abbot of Saint-Denis, towards the middle of the twelfth
century offered a religious theory for the breakthrough in
church decor through large stained-glass windows and light-
some stone. He turned to the Neoplantonic theories of the
procession of light from Light so characteristic of Pseudo-
Dionysius, the patron of the abbey which he was rebuilding and
the patron of the kingdom-city for which Suger intended to
offer ecclesio-theological support.

Gothic architecture through a system of skeletal supports,
ribs, buttresses, arches, and vaults freed wall space for glass.
The technique of stained-glass rose to the occasion to provide
shimmering mosaics dominated by reds or by blues. By the
year 1200 the colors had been deepened, naturalness and realism
had pervaded the figures, and the medium could be integrated
into the total aesthetic program of the cathedral. While the
culmination of stained glass came from Arab technology and
Aristotelian realism, the theology behind it was twelfth-century
Neoplatonism. “The close analogy between Dionysian light
metaphysics and Gothic luminosity is evident.” * Suger was
aware not only of the presence of light and lights through
stained-glass but of the luminosity which the entire church
would possess. A dedicatory poem for his new abbey-church

58 W. Worringer, op. cit.,, p. 55.
%® von Simson, op. cit., p. 106.
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concluded: “ Et quod perfundit lux nova claret opus nobile.” *°

The beige-gray stone employed, the entry of light through the
windows, the new height of the structure must be experienced
to comprehend what an effect was set in motion at Saint-Denis.
Yet Suger’s church was far from finished; it would be completed
in fact as well as in theory by the master of the Sainte-
Chapelle.

The abbey of Saint-Denis was a center for Hellenistic studies,
for Greek translations of Christian Neoplatonic works.® Suger
read the writings ascribed to the man whose controversial
legendary personality had caused the rift between Abelard and
the Abbey.®* At the beginning of the De caelesti hierarchia
Dionysius says that we can rise to God because all things are
material lights which mirror ultimately the true light of God.
Every creature, visible or invisible, is a light brought into being
by the Father of lights. This stone or that piece of wood is a
light to me. But this procession of lights is also movement,
emanation of lightsome creatures from their source, and then
their return to it. Earlier in the dedicatory poem (these lines
are inscribed on the door) Suger said that believers struck by
the lights of the work would travel * through these true lights
to the True Light for which Christ is the true door.” ® At the
beginning of the Prima Pars of the Summa Theologiae Aquinas
writes: “ First we will treat of God, secondly of the movement
of the rational creature back to God, thirdly of Christ who as
man is the way for us of tending to God.” ®* Later, speaking

% Panofsky, “ Introduction,” Abbot Suger. . . , p. 22.

* Johannes Sarracenus dedicated his new translation of Pseudo-Dionysius, re-
placing that of Scotus Erigena, to Odo, Suger’s successor in the abbacy. See von
Simson, op. cit., pp. 106 ff; L. Delisle, “ Traductions de textes grecs faites par
des religieux de Saint-Denis au XIle sitcle,” Journal des Savants, 1900, pp. 725 ff.
Saint-Denis was connected to Chartres in several ways. Geoffrey, Bishop of
Chartres and friend of Suger, was at the consecration in 1144. The work or in-
fluence of sculptors from S. Denis is in evidence on statues and capitals at Chartres.
See Branner, op. cit.; Katzenellenbogen, op. cit.

¢? Panofsky, “Introduction,” Abbot Suger. . . ., p. 18.

8 Ibid., p. 23.

 Summa. Theol., I, q. 2. “If the intelligible principles, i.e., the ideas can
exist for Dionysius only through a participation in being, a fortiori things in the
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of God and creation, and alluding to Dionysius, Aquinas will
say that according to the normal usage of “light” God is
not a light, but according to an extended use, namely, making
things to be manifest, then God is the “light” of all of crea-
tion.%

Suger saw his artistic achievements as media for light.
Naturally in the windows and their effect upon the experience
of the viewers, the Neoplatonic schema, is well verified. Suger
did not invent the stained-glass window, but when the cultural
time and the technological skill arrived to give it prominence he
offered a theological interpretation.

The transformation of Norman and Burgundian models in the de-
sign of St. Denis can really be explained as the artistic realization
of ideas actually taken over from the Pseudo-Areopagite. Thus,
by recording the building of his church, Suger has, as it were,
rendered transparent the creative process that translated the the-
ology of light and music into the Gothic style.®®

We have not wanted to give the impression that Suger and
Aquinas were contemporaries, or that they were influenced by
culture in the same way. The corpus of Pseudo-Dionysius with
certain thought-forms contributed to a cultural atmosphere
lasting over a century. This atmosphere can be concretely seen
in different media: in the earlier breakthrough to Gothic, and
in the High Gothic production by Aquinas of a true Summa.
Exitus-reditus, the procession of lights from Light—this form
was not only in the air but in the efforts of the culture.

Aquinas’s theology through the skeletal indications of what
his formal plan is for the Summa Theologiae expresses the the-
ological analogy to, an interpretation of, the artistic experience

order of the senses exist only through participation in being. This shows us how
Dionysius understands the procession of things out of God, which Christian usage
calls creation: creation (Dionysius hardly uses the term) means emanation and
participation in God . . . the principle out of which everything flows while in
itself cannot proceed from anything else. The creature is that which participates
in the primum participatum and flows from it.” Kremer, op. cit., p. 356.

% Summa. Theol., I, q. 67, a. 1.

% von Simson, op. cit., p. 133; sec p. 131.
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of the cathedral. Light enters our world mysteriously, an
analogue to the reality of God: penetrating, diffusing, en-
livening through colored glass the figures and events which are
the “sacraments” of the jeweled windows. This light bearing
the mysticism of color and the content of salvation-history
strikes the believer whose spirit in ecstasy is drawn out of him-
self outwards in a return to the One, the Source, the Deity.
Salvation-history is interpreted with a Plotinian nuance, losing
something of its horizontal historicity. The Biblical narratives
are real, just as the windows’ designs are real, and without them
we would not contact God or see light. Yet, the goal of history
and of the window is not the figurative events, but human
contact with the Mysterious who is God and light. As we have
noted, the most sublime realities of nature or grace are
described in the Summa Theologiae not to provide information
but to nourish the moving ellipse whose source may be active,
primal light, but whose focal point is man (exttus-reditus). In
terms of the three dimensions of time, in both architecture and
theology, the past is prominent (the philosophers and Fathers,
the statues and windows) and exists to serve the present
moment of grace-surrounded contemplation. The future exists
not ahead as the continuation of the long line of history, but
above, a lasting fulfillment of the present,

Students of Aquinas long neglected the kinetic, Neoplatonic
lines. Did not this foster the never-satiated analyses of the
tracts and questions? The cultural context of the partial and
total work of Aquinas was neglected as were the horizontal
relationships of section to section. Attention was paid to the
vertical, the logical, the “Aristotelian.” For instance, in the
consideration of law and grace in the Summa Theologiae the
horizontal lines lead backwards to the processions of God as
Triune and to the dynamies of the human psyche (or moving
in the other direction, to the Incarnate Word). These inter-
mediaries culminate in God as a causal Being of participated
fullness, a reality at whose source-point for our world the dis-
tinction of nature and grace is not all that clear. Chenu writes:
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How often, in the interpretation of the Ila Pars in particular, I was
shocked by the rigid and systematic way in which the Aristotelian
structures present in the text were commented upon in detail, while
the sap of evangelical and patristic spirituality supplying life to

these otherwise dead branches was ignored or glossed over. . . . Yet,
the effort of systematizing theology must, at any cost, respect the
strange logic of the Kingdom of God. .. .”

And so, the realism of the bird on the capitals in the Sainte-
Chapelle or Aristotle’s title of “the philosopher” do not
represent a complete triumph over Neoplatonism. Yet we have
here a Plotinian strain not of unreal symbols but of sacraments
where both the human and the divine are intermingled, and
then drawn outward and upward. One of the cultural dis-
coveries concerning Aquinas’s work is that the formal orga-
nizing principle of his uniquely successful attempt at a Summa
is Neoplatonic rather than Aristotelian. While Aquinas does
not connect his pattern directly with Dionysius, we know that
this mystical theologian held the highest position, as the result
of the mixture of legends, in not only the theological but in the
cultural world of Paris during the climax of the twelfth and
thirteenth centuries. In mysticism and ecclesiology, in politics
and papal theory, the Areopagite’s influence was unassailable.®
To step into the new creations of glass and stone or into the
lecture halls of the university the discerning mind might feel
at home among similar enterprises and related thought-forms.

Conclusion

The preceding pages have only introduced the enterprise of
situating Thomas Aquinas within his polychrome cultural milieu,
an enterprise which theologians and art historians have often
alluded to but rarely pursued. Other areas suggest themselves
for this hermeneutic through cultural comparison.

First, the opening question of the Summa Theologiae has a
history of interpretations. Many of them never escape the ab-

87 Chenu, Toward. . . ., p. 309.

% On these areas see M.J. Congar, “Aspects ecclésiologiques de la querelle
entre mendiants et séculiers dans la second moitié du XIIIe siécle et le début du
X1IVe,” Archives d’histoire doctrinale et lLittérarire du moyen age, 36 (1961), 35-151.
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stract and metaphysical. They appear singularly uninterested
in the cultural milieu as a source for understanding the nature
and purpose of Aquinas’s magnum opus.® Yet, the composition
of this work is woven from the strands of controversy and
change. Aquinas had placed himself at the carrefour of Arabs
and Greeks, of ancient texts and new translations, of every
science and every theology. Surely a discussion of theology as
scientia ™ is understood not only by uncovering Aristotle’s
definition but out of a context born of the university’s attitude
towards the burgeoning of information for the secular sciences.
The new science and university were an offensive questioning
any place in the university for fides quaerens intellectum. We
have already noticed the Platonic theory of music (which had
concrete effects on the medieval ear’s preference for fourths)
as the illustration in this question for Aquinas’s rather un-
convineing analogy supporting theology as a science. The treat-
ment of Scripture’s literal sense in the last two articles of this
opening question reflects the new naturalism and realism of
the time. This realism is as evident in sculpture and stained-
glass as it is in textual criticism.™

A second example is the social and political context for
Aquinas’s work. This means not his political theory itself but
how the social and political movements of the time influenced
the theological forms throughout his work. The iconography
of the Sainte-Chapelle is an interesting place to study St. Louis
IX’s image of himself in salvation-history and his rivalry with

® For a summary see G. van Ackeren, Sacra Doctrina (Rome, 1952) .

" Summa Theol., I, q. 1, aa. 2, 3. Weisheipl describes the academic culture of
Aquinas’s career in Paris with painstaking detail; op. cit., pp. 53-139.

7 B. Smalley, The Study of the Bible in the Middle Ages (Oxford, 1952); W.
Hinnebusch, “ Dominican Biblical Studies,” The History. . . , pp. 99 ff;; Chenu,
Toward. . . , c. VII; Panofsky, Gothic Architecture. . . , pp. 6, 91; C. M. Dvorak,
Idealismus und Naturalismus in der gothischen Skulptur und Malerei (Munich,
1918); The Year 1200, 2 vols. (New York, 1970); K. Flasch, “Ars imitatur
naturam, Platonischer Naturbegriff und mittelalterliche Philosophie der Kunst,”
Studien zur Philosophie Platons (Frankfurt, 1964); L. White, “ Natural Science
and Naturalistic Art in the Middle Ages,” The American Historical Review, 52
(1947), 421 fi;; A. Forest, La Structure metaphysique du concret selon S. Thomas
dAquin (Paris, 1956); E. Auerbach, Dante, Poet of the Secular World (Chicago,
1961).
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papal influence. Aquinas was involved with all three camps
struggling for decisive power in the thirteenth century: student
and teacher in Louis’s capital, relative to the Emperor, the-
ologian and political theoretician to the papacy. Yet, why do
the merchants and the new urban middle class play such a
limited role in Aquinas’s thought? Did the Dionysian, hierar-
chical writings exert a strongly conservative political influence
in the organization of both church and state? It is striking that
the Secunda Pars ends not with activities but with states of
life. There Aquinas comes close to identifying office (ministry)
with a social role and life-style in a theology of ministry which
neither the New Testament nor our times can readily accept.
And yet, it is a normal cultural and theological realization for
his epoch.

We have stressed harmony-within-diversity as a thought-
form. A third cultural factor related to this as its flesh and
blood is the synthetic interpenetration which Aquinas and his
entire society wove out of the spheres of “nature” and “grace.”
His time saw a single world grounded not on ontology or science
(as real as these might be) but upon a dialectic between grace
and evil. This dialectic was both origin and ground for man
and angels, for science and history. Into that single view all
the essences and persons, the choirs of the angels and the signs
of the zodiac, all principles and logical nuances could be fitted.
The result of the re-entry of Aristotle’s realism was not to set
up a dual world (theologians will ineptly accomplish that later)
but to highlight the entities and facets which compose our one
world. This real and individual world ultimately is delineated
by grace. As God, as the Spirit, as the Hypostatic Union, as
the New Law, grace surrounds not a forward-moving Teil-
hardian line, but, for the thirteenth century, the ellipse of life
manifest on earth and in society in areas of vertical order.

This one world art and theology both wished to freeze for
a moment—in the facade, in the rose window, in the tympanum,
or in the disputation, in the Summa.

TroMAs F. O’MEARa, O. P.

Aquinas Institute of Theology
Dubugue, Iowa



CHARISM AND INSTITUTION IN AQUINAS

[ L]

N THE YEARS approaching the Second Vatican Council
the great Dominican Yves Congar spoke of one of the
difficulties of the generation as a false mystique among

many Christians— The notion of a complete identification of
God’s will with the institutional form of authority.”* It is one
of the blessings of the Catholic community that, in large part,
it has moved away from that notion. Even some Protestants,
anxious over the loosening of the social fabrie, occasionally echo
the misgivings of those Catholics who lament this change; they
ask why so effective a theology of authority has been aban-
doned. The fact is, of course, that a new generation of Catholics
has enlivened its awareness of a variously manifested charis-
matic presence of the Spirit in its midst.

We measure our progress in the valuing of charisms only in
terms of recent history because it would be enough to read
St. Thomas Aquinas on the relation of charism to the institu-
tional form of authority to become aware that, in some
measure, our finest contemporary insights are matched in his
vision. What differences there are can help us assess the
strengths and the perils of today’s ruling views.

There are differences, of course. One searches in vain for
Thomistic texts on the Church as institution. Discussions on
law, obedience, grace, the Incarnation, or the Sacraments would
be the appropriate contexts; but these do not yield the concep-
tion familiar to us as the institutional Church, such as gained
currency in the De Ecclesia treatises which entered the literary
tradition of theology as a reaction to the Gallicanism of the
early fourteenth century.” And yet, the mystery of the Church

*“The Historical Development of Authority in the Church,” Problems of
Authority, ed. John M. Todd, (Baltimore: Helicon, 1962), pp. 119-56, at p. 145.
®Yves Congar, Lay People in the Church (Westminster, Md.: Newman, 1957},
p. 87.
723
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is at the heart of Thomas’s thought. Charism, too, is not a
Thomistic term; we read, instead, of gratiae gratis datae
(gratuitous graces) .

Both authority in the Church and gratia gratis data are
treated extensively in the Summa Theologiae in the final section
of the Prima Secundae, qq. 90-114, devoted to consideration
of the extrinsic principles of human acts. The extrinsic principle
of good actions is God, who moves us to what is good in two
ways: by law (qq. 90-108) which directs us and by grace (qq.
109-114) which assists us. We have, then, two treatises, on law
and on grace,

I.  On law (institution).

Rather than envision the Church as a kind of society whose
institution and structures are due to divine positive law (tus
divinumy) , St. Thomas reflects upon the nature and exercise
of law in general and sets what we call institutional elements in
the Church into this context. His inspiration moves away
from present-day controversies as to whether these institutional
elements are simply developments in accord with a divine com-
mission (tus ecclesiasticum) or whether they are specific posi-
tive divine laws (tus divinum).® He seeks instead, wherever
possible, points of convergence between reason and faith—Dbe-
tween Aristotle and the Scriptures.

Law, he tells us, is something pertaining to reason (I-II,
q. 90, a. 1) ; it is always directed to the common good (a. 2);
it is made either by the whole people or by a public personage
who has care of the whole people (a. 3) . However, besides the
natural and the human law it was necessary for the directing
of human conduct to have a divine law, for man’s eternal end
is beyond the proportions of his natural faculty (q. 91, aa.
1-4). The divine law is twofold, the Old Law and the New
Law, and this precisely because priesthood has been trans-
lated—from the levitical priesthood to the priesthood of Christ

2 See, for example, Karl Rahner, “ Reflections on the Concept of ‘ius divinum’
in Catholic Thought,” Theological Investigations, V (Baltimore: Helicon, 1966),
pp. 219-43.
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(a. 5). This New Law is chiefly the grace itself of the Holy
Spirit; as such it is written in the heart. But secondarily the
New Law has things that dispose us to receive this grace;
hence it is also a written law (g. 106, a. 1). Christ of himself
instituted the Sacraments, says Thomas; and among the seven
are “ Orders of the ministers of the New Law, by the institution
of the Apostles and the seventy-two disciples” (q. 108, a. 2).
To the objection that the New Law was insufficiently de-
terminate Thomas answers: “ Our Lord left judicial precepts
to the discretion of those who were to have spiritual or temporal
charge of others” (a. 2 ad 4).

Considering the visible Church, with St. Thomas, in the frame
of law affords possibilities for discovering the ultimate promise,
legitimacy, and necessity of its societal dimensions—finer pos-
sibilities than will arise from the mere facticity that seems at
times to be associated with the concept of institution. For
example, the absence of discussion under some such rubric as
“ ecclesiastical law * occasions the perception that ecclesiastical
law is merely an area of human law, but that as such it is a
determination of natural law,* which is a participation in eternal
law (see I-I1, q. 91, and II-TI, q. 147, a. 8, concl.).

This proliferation of distinctions in the Scholastic manner
is, of course, far removed from the inclinations of present-day
thinking. But long after the distinctions have lost their savor,
they may still make clear that “a complete identification of
God’s will with the institutional form of authority ”® could
never claim the support of St. Thomas.

Authority is studied carefully in the Swmma. It belongs
to the political order, which is natural to man (I-II, q. 72,
a. 4). The fact, then, that society spawns those who com-
mand and those who obey should be attributed, not to human

*8t. Thomas’s concept of natural law seems in no way to lend support to the
immense confidence of some in the possibilities of human reason to arrive at knowl-
edge of the particular—a confidence which is assumed in later Scholastic casuistry.
See the remarks on the limitations of reason in relation to human law, at I-II, q.
91, a. 8.

5 Congar’s useful formulation. Sec note 1, above.
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sinfulness, but to the necessity of assuring the common
good. The naturalness of this situation was presented in
Aristotle’s Politics (I, q. 96, a. 4), and it may be reasoned
according to a proper concept of law: “Just as the actions

of natural things proceed from natural powers . . . so in hu-
man affairs also the higher must move the lower by their
will in virtue of a divinely established authority. . .. In virtue

of the order of natural and divine law, inferiors are bound to
obey their superiors ” (II-II, q. 104, a. 1) . The normal exercise
of authority, then, assumes a vertical operation in which superi-
ority is conceived formally as the authority divinely given—
not, however, in independence of spiritual gifts possessed by
the one in authority. “If one man surpassed another in knowl-
edge and virtue, this would not have been fitting unless these
gifts conduced to the benefit of others, according to 1 Pet. 4:10,
‘As every man hath received grace, ministering the same one to
another.” Wherefore Augustine says (De Civ. Dei, 19.14): ‘ Just
men command not by the love of domineering, but by the
service of counsel.” And (ibid. 15), ‘ The natural order of things
requires this; and thus did God make man’” (I, q. 96, a. 4) .
So balanced a conception of authority suggests one reason
why, in our day, Robert Maynard Hutchins speaks of the
Summa (at I-II, qq. 90-108) as “that greatest of all books
on the philosophy of law.” ¢ Before this, by force of the same
treatise, F. Kern (possibly with a surplus of ardor) pronounced
Aquinas “unquestionably the best student of civilization.”?
Interesting that in seeking out what Thomas has to say on the
institutional aspect of the Church we should encounter the
“ philosophy of law ” and the “ student of civilization ” ! Grant-
ing, of course, that under the rubric of law we encounter much
more than this—for example, a theology of the New Law—it

8 8t. Thomas and the World State (Milwaukee: Marquette University Press,
1949), p. 38. From p. 45, n. 8, it is clear that Hutchins, speaking of “the Treatise
on Law,” refers to this section of the Summa.

" See Humana Civilitas (Staat, Kirche, und Kultur): Eine Dante Untersuchung
(Leipzig, 1913), p. 122; cited by Martin Grabmann, Introduction to the The-
ological Summa of St. Thomas (St. Louis, Mo.: Herder, 1930), p. 175.
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becomes evident that institution and the authority that is as-
sociated with it do not exhaust the saint’s concept of that
saving mystery which is the Church.

II. On Gratia gratis data (Charism).

Besides the authority of law, seen in the institutional Church,
is there not an authority that springs from charism?

The charismata spoken of in I Cor. 12:8-10 are considered
by St. Thomas in a general way in his division of grace (I-I1,
q. 111, aa. 1, 4, 5), later in a particular way for each of the
nine charismata enumerated (1I-II, qq. 171-179), in the con-
text of the Incarnation at I11, q. 7, and again in his commentary
on 1 Cor. 12 (cf. R. Garrigou-Lagrange, De Revelatione, 1, p.
209) . Most of what interests us here is contained in the treatise
on grace (I-II, qq. 109-114) immediately following the treatise
on law with which we have just occupied ourselves. Created
grace, we are told, is either internal or external; internal grace
is such thing as preaching, good example, and opportunities for
good action.

The appropriateness of the division of grace into sanctifying
grace and gratuitous grace (gratia gratis data) is studied at
I-II, q. 111 a. 1. This first article endeavors to explain the
text of 1 Cor. 12: 8-11, where St. Paul enumerates nine graces
gratis datae, followed by the great hymn to charity in I Cor.
13; 8
To one is given through the Spirit the utterance of Wisdom, and
to another the utterance of knowledge according to the same Spirit,
to another faith by the same Spirit, to another gifts of healing by
the one Spirit, to another the working of miracles, to another
prophecy, to another the ability to distinguish between spirits, to
another various kinds of tongues, to another the interpretation of

tongues. All these are inspired by one and the same Spirit, who
apportions to each one individually as he wills.

® This observation, obvious enough once attention is called to it—for example,
by Garrigou-Lagrange——is of much significance. See Reginald Garrigou-Lagrange,
O.P. Grace: Commentary on the Summa theologica of St. Thomas, I I3, qu.
109-14 (St. Louis, Mo.: Herder, 1952), pp. 150-51.
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And I will show you a still more excellent way. If I speak with the

tongues of men and of angels, but have not love, I am a noisy

gong or a clanging symbol. And if I have prophetic powers, etc.
(1 Cor. 12:81f.)

St. Thomas concludes: “ Thus there is a twofold grace—one
whereby man himself is united to God, and this is called sancti-
fying grace [cf. love in 1 Cor.]; the other is that whereby one
man cooperates with another in leading him to God, and this
gift is called gratuitous grace [cf. charismata in 1 Cor.], since it
is bestowed on a man beyond the capability of nature, and be-
yond the merit of the person™ (I-II, q. 111, a. 1) . Both kinds
of grace are gratuitous, of course; but beyond the characteristic
of gratis data, which is generic, sanctifying grace adds some-
thing: It makes man pleasing to God (a. 1, ad 38).

The peculiar “ authority ” of charism would be, then, that
it is the Spirit who, through this special gift, acts upon the com-
munity. Thomas notes (a. 1) the words of I Cor. 12:7, “ the
manifestations of the Spirit for the common good.” The thought
is made explicit in the comment of Garrigou-Lagrange: “ Grace
gratis data is per se primarily ordained to the salvation of
others, or ‘unto profit’ [for the common good]. Sanctifying
grace is per se primarily ordained to the salvation of the re-
cipient, whom it justifies.” ° However, in one sense, the more a
grace destined for the community as such is disassociated from
the individual through whom it is mediated, the more immedi-
ately awareness of its origin is communicated. Then the Spirit
is seen to move in the Church.

Thomas, however, is not intent upon expanding the phe-
nomenon of charism in the Church. Just as St. Paul cautioned
the Corinthians not to conceive a false esteem for astonish-
ing graces, not to covet any but the charismata meliora, but
to follow the more excellent way of love, so Thomas is careful
to set strict conceptual boundaries to his gratiae gratis datae.
(The Thomistic use of Scripture here is certainly not orna-
mental.) An unusual gift of nature would be outside such

® Grace, p. 152.
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boundaries; it belongs to human nature ex debito (a. 1, ad 2).
The nine charismata enumerated by St. Paul are argued to be
an exhaustive catalogue (see also De Revelatione, I, p. 29).
They are divided as they pertain to knowledge, to speech, or
to action (II-II, qq. 171-79). Garrigou-Lagrange notes that
the division corresponds to the division of miracles in I, q. 105,
a. 8. Like miracles, the gratiae gratis datae are generally super-
natural only with respect to the mode of their production.*
Many commentators, however, believe that the catalogue in
1 Cor. 12 is an enumeration merely of the principal graces
gratis datae Suarez, for example, adds the priestly character,
jurisdiction in the internal forum, and the special assistance
given to the Pope* Today Karl Rahner speaks of “the
charism of infallibility,” considering this as “ the divine grace
of the office which is needed for its right exercise.” **

III. Charism in a Broader Sense

This enlarging of the concept of charism seems, indeed, to
be sanctioned in precisely the Scriptural text of which Aquinas’s
discussion is an elucidation. St. Paul tells us that in distributing
his charismata “ God has appointed in the Church first apostles,
second prophets, third teachers, then workers of miracles, then
healers, helpers, administrators, speakers in various kinds of
tongues” (1 Cor. 12: 28). Broadly speaking, Thomas himself
provides the rationale for an enlarged view of gratiae gratis
datae when he includes among them “ whatever a man needs. . .
to instruct ” (I-II, q. 111, a. 4) . But the fact remains that, in
dividing all internal grace into sanctifying and gratis data, he
seems to move in the direction of restricting gratiae gratis datae
rather severely. These gifts are not only not sanctifying (per
se and primarily) of the recipient, they are in no way due to
human nature and are supernatural in mode only. When we

1® Grace, pp. 168-59.

1 Garrigou-Lagrange cites Medina, Vasquez, Bellarmine, Suarez, and Ripalda.
See Grace, p. 154.

*? Quoted by Garrigou-Lagrange, Grace, p. 154.

*¥See “The Episcopal Office,” in Theological Investigations, VI (Baltimore:
Helicon, 1969), pp. 313-60, at p. 316. :
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have sifted the notion of divine grace through this grid of dis-
tinctions, have we not been discouraged from perceiving those
individual talents which may be natural in substance or
modality as the Spirit’s gift to the Church?

I have pointed out that Aquinas’s direction here matches
in some way the cautions which St. Paul himself communicates
to the Christian Church regarding charismata. If the circum-
stances which Paul was addressing conditioned his manner, the
circumstances of Thomas’s milieu are likewise a determinant of
his thought. Chenu rightly asks us to consider the work of
St. Thomas as expressing the experience of the medieval
Church. During the Middle Ages the ecclesiastical institution
included and formed human society. From the eleventh cen-
tury on the established direction was a strong centrism. “Un-
derlying the most novel political problems was the mystical
vision of resurrecting the Roman Empire with its universal
political ideal.” ** The “ Renaissance ” of the period moves on
the hinges not only of Aristotle’s entrance into the University
of Paris in the thirteenth century but also of the entrance of
Roman law at Bologna in the twelfth.** After the death of
Thomas and Bonaventure it will become difficult to keep legal
values in balance, and treatises on the Church will, as Congar
remarks, have the character of “a theology of ecclesiastical
authority,” or of a “ Hierarchology.” ** But excesses were not
yet manifest, and Thomas valued and exercised that mystical
prayer which, before the rise of Scholasticism, had been thought
of as the essence of theologia. The Christian experience ex-
pressed in his theology did not deal in authority to the exclu-
sion of spiritual gifts. His age felt authority to be a manifesta-
tion of divine care for the Church. It did not seem necessary
to locate such care strictly outside those forces which held
society together.'”

14 M.-D. Chenu, O.P., Toward Understanding Saint Thomas (Chicago: Regnery,
1964), p. 25.

15 Chenu, p. 26.

*¢ Yves Congar, Lay People in the Church, pp. 38-39.

" Chenu (Toward Understanding Saint Thomas) and Congar are of immense
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Noting, with many observers, the fact that Thomas’s the-
ologizing is rooted in experience, we can here call attention
once again to a certain distinction between Thomas and
Thomism. The genius transcends the school. To study creation
in terms of law is, it would seem, to cast creation in essentialist
modes of thought at variance with much of our contemporary
awareness. It would, indeed, be unobjective to claim for
Aquinas, with his Aristotelian bent, the perspective of today’s
Process thinkers; nevertheless, no one more than the Process
theologian will appreciate the merit of viewing “ institution ”
in terms of law as revealed in experience.®* Thomas’s law has
a dynamism that commends it beyond the static essentialism
characterizing the Thomism of a later era; it escapes as well,
as I have said, the merely factual nature of institution. And
let me insist that the intent of these observations is neither
to build an apology for a supposed golden age of theology nor
to extol the genius of Aquinas but rather to offer the hopefully
useful reflection that our present-day views of authority in
the Church were in some way parallelled and are therefore
seconded in Aquinas’s thought. Then as well as now, God is
seen as revealing himself in the flux of human experience. As
it is the experience of the Church today that a consciousness of
the Spirit at work in the whole Church needs to be reinforced,
so it was the Christian experience of the late Middle Ages that
a consciousness of the Spirit’s presence in authority needed to
be strengthened. One need emphasizes charism, the other in-
stitution.

Each emphasis has its hazards. We have been able to point

help in understanding the state of thought about the Church in St. Thomas’s day.
See Congar on the mystique of authority and on political theology in Problems
of Authority, pp. 189-48; also, “ The Idea of the Church in St. Thomas Aquinas,”
in The Mystery of the Church (London, 1960), pp. 97-117.

18 See E. H. Schillebeeckx, O.P., “ The Second Vatican Council,” in The Layman
in the Church and Other Essays (New York: Alba House, 1963), pp. 7-32. The
majority-minority tension at the Council, thinks Schillebeeckx, was not so much
a progressive-conservative tension as an existentialist-essentialist one, where pastoral
experience encountered and resisted inclinations to articulate the faith more ex-
actly in definitions (pp. 9-10).
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to a “Hierarchology ” as the danger of stressing the institu-
tional dimension of the Church. But long ago the great Thomist
Cajetan was also able to unmask a tendency that thought of
charism as “more spiritual” than legitimate authority.*®

Today we broaden the notion of charism, moving away from
an extrinsicist view of the relation of nature and grace as two
separate layers of our being; so that what is broadened is our
concept of the scope of God’s salvific action in the human race.
The roots of this thought are what is referred to as Transcen-
dental Thomism.* Catholic insights on the relation of grace
and nature, says Rahner, resemble the thought of St. Thomas
more closely than they resemble later theologizing. We repeat
Thomas’s concept of a “ desiderium naturale visionis beati-
ficae ”—an expression that witnesses to an era which not only
antedated more precise terminology but also thought more
deeply about uncreated grace than did post-Tridentine the-
ology.” But if we should discover in ourselves an inclination
to oppose charism to institution, considering one as the touch-
stone of the Spirit to the excluding or diminishing of the other,
will we not have discovered how dimly possessed is the insight
in the strength of which we broaden the sense of charism?

Conclusion

The following assertions may sum up our presentation: (1)
There are useful associations to be made concerning the fact
that Aquinas treats our present-day dichotomy of charism
and institution under the rubrics of gratuitous grace and law.
(2) He does not separate the institutional form of authority
from other gifts of the Spirit. The model may be found in the
Scriptural text which presents the charisms (1 Cor. 12-18) ; this
model is St. Paul himself, who takes his stand, not on his juri-

1% See Garrigou-Lagrange, Grace, pp. 162-63.

2% See a brief discussion of the meaning, origins, and recent history of Transcen-
dental Thomism in Gregory Baum, Man Becoming: God in Secular Experience (New
York: Herder and Herder, 1971), pp. 25-27.

21 This summarizes a reflection of Karl Rahner in Nature and Grace (New York:
Sheed and Ward, 1964), pp. 119-22.
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dical rights but on his spiritual gifts.?®> (3) In the Summa the
description given of charism is more restrictive than in our
time. In this Thomas is led by the cautions of St. Paul to the
Corinthian Church and by the experience of the medieval
Church. (4) Both charism and institution are given for the
community. They stand in balance, not in antagonism. Both
are manifestations of the one Spirit.

EMERO STIEGMAN

Saint Mary’s University
Halifax, Nova Scotia

22This is the reflection of Congar in Problems of Authority, p. 121.



TRANSUBSTANTIATION *

(5

that he has given to it the bodily presence of his Only Son,

may we not conclude that he will love the world enough
to leave to it the bodily presence of this same Only Son? From
the opposite point of view, when the intellect acknowledges the
mystery of the Incarnation, yet takes exception to the belief
of Chalcedon, how could it reject the mystery of the Eucharist,
but fail to challenge the teaching of Trent?

IF IT IS TRUE that God has loved the world so much

I. The Why of Transubstantiation

“The bread that I shall give is my flesh,
for the life of the world.” (John 6:51)
1. Scripture sees in the death of Jesus the supreme sacrifice,
in which the redemption of the world is accomplished: “He
gave himself for us as an offering and a sacrifice to God ” (Eph.
5:2) “He has offered one single sacrifice for sins, and then
taken his place forever at the right hand of God ” (Heb. 10:12) .
“ We were reconciled to God by the death of his Son” (Rom.
5:10). “ God has reconciled all things through him, in making
peace through the blood of his Cross” (Col. 1:20). The re-
demptive sacrifice extends to all men of the past and the future;
it saved the preceding ages by anticipation: the divine helps
were offered to each person in view of the future sacrifice of
the Cross. And by derivation it saved the ages that followed
it: the divine helps are now given through the completed sac-
rifice of the Cross. “And when T am lifted up from the earth,
I shall draw all men to myself ” (Jn. 12:32) .
2. Into this sacrifice men are asked to enter: mnot indeed
to increase its value, which is infinite, but to receive from it its
purifying power.

* Summa Theol., 111, q. 75, a. 2.

734
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Fundamentally, we enter into participation of the sacrifice
of Jesus by the assent of faith and love—of the great love which
is charity. And, where the Gospel has not been preached, that
can take place in a most hidden way; as soon as a heart opens
in secret to the predisposing and redemptive lights of the Cross.

But the express intention of God, as manifested in Scripture,
is especially to invite all men to a visible and cultural participa-
tion in the sacrifice of the Cross, a participation in no way
destined to dismiss faith or love, but rather to draw their unitive
capabilities to the highest degrees.

In the Old Law there existed a form of sacrifice to which the
Jews united themselves, not simply by intention but even more
by the personal eating of the vietim, to signify that one was
offering himself together with victim. “Those who eat the
sacrifices are in communion with the altar” (I Cor. 10:18).
Such sacrifices were called “ sacrifices of communion.”

3. The sacrifice of the New Law is to be of this kind. The
Savior’s intention is clear. There is nothing fortuitous in the co-
incidence of the Last Supper with the Jewish Feast of Passover.
It means that the Jewish Passover must give way to a more
mysterious Passover that it was prefiguring. The Jewish Pass-
over was the sacrificial offering of a lamb to which one united
himself by eating it, in recognition of God’s goodness in deliver-
ing his people from the captivity of Egypt so as to enable them
to enter the Promised Land. It prefigured the sacrificial offering
of Christ, the spotless Lamb (I Peter 1:19). To this sacrifice
we are united by communion, and by it mankind is delivered
from sin and introduced to the peace of God. The Council of
Trent tells us that, after having celebrated the ancient Pass-
over, Christ instituted the new Passover: “in memory of his
passage from this world to the Father, when he redeemed us
by the shedding of his blood, he rescued us from the power of
darkness, and brought us into his kingdom ” (Denz.-Sch. no.
1741) . The connection between the Last Supper and the Jewish
Passover is clearly indicated in Scripture. At nightfall Jesus
said to his disciples: “T have longed to eat this passover with
you before I suffer” (Lk. 22:15). And St. Paul exhorts the
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Corinthians to purify themselves from sin at the approach of
the festival of Passover: “for Christ, our Passover, has been
sacrificed ” (I Cor. 5:7)

But is a “sacrifice of communion ” possible, when the Lamb
has taken the place of the lamb?

4. We are coming close to the answer to the question we
have raised, that of the why of Transubstantiation. There is
but one sacrifice through which we may be saved, and that
is the bloody sacrifice of the Cross. It had already begun when
Jesus instituted the Last Supper, “ on the night in which he
was betrayed ” (I Cor. 11:28) . It was completed on the Cross,
where “ all is accomplished ” (Jn. 19:30). At the Last Supper,
in order that the Apostles might unite themselves to this sacri-
fice, not only by faith and love but even more by partaking of
the victim, Jesus deliberately makes himself mysteriously
present under the appearances of bread and wine and gives him-
self to them as food. He wishes to be eaten by the Apostles
at the very moment of his great desire to save the world by his
sacrifice; at the very moment in which he is being consumed
by the fire he wishes to light on the earth (Lk. 12:49). And
he who eats a desire is consumed by this desire; he who eats
fire is consumed by the fire.

5. The sacrifice by which all mankind is redeemed is a
“ sacrifice of communion.”

It continues from the Last Supper to the death on the Cross.
At the moment of the Last Supper we are shown how we can
participate in it by consumption of the victim. At the moment
of the death on the Cross we see in what we are participating
by consuming what is concealed under the appearances of bread
and wine.

“The Lord’s Banquet,” yes, but one calculated to immerse us
actively in “ the Lord’s Sacrifice.”

II. Transubstantiation
“ Do this as a memorial of me.” (Lk, 22:19)
1. The holy Council of Trent teaches and professes “ that,
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after the consecration of the bread and wine, our Lord Jesus
Christ, true God and true man, is contained truly, really, and
substantially under the likeness (specie) of these sensible
things. There is actually no contradiction between the fact
that our Lord is forever seated at the right hand of the Father
in heaven according to the manner of existence natural to him,
and the fact that for us, nevertheless, he is, in numerous other
places, sacramentally present in his substance, according to
a manner of existence that we scarcely find words to express,
but which our understanding, enlightened by faith, can at the
same time acknowledge, and which we must firmly believe to
be a thing possible to God ” (Denz.-Sch. no. 1636) . And this
is the corresponding canon, promulgated on the same date,
October 11, 1551: “If anyone should deny that in the Sacra-
ment of the most holy Eucharist are contained truly, really,
and substantially, the body and blood, soul and divinity of our
Lord Jesus Christ, and consequently the whole Christ, but if
one declares that they are present only by sign or figure or by
power, let him be anathema > (ibid., no. 1651).

2. We are speaking of one single Christ, present in heaven
after the Ascension under his proper and natural appearances,
who, without leaving heaven, or changing in any way, or
losing any of his splendor, makes himself present, as he does
here below under the very humble appearances of bread and
wine, when the words of consecration are pronounced. We in-
sist on this point: it is accomplished without his leaving
heaven. To imagine Christ departing from heaven in order to
make himself present in the small hosts consecrated by the
priest would lead us to manifest impossibilities. But would
departure be the only manner of arriving really at a place
where one was not formerly present?

8. There does exist a most mysterious way that would per-
mit a being, without undergoing a shadow of change, to arrive,
in a most profound manner, where he had not been previously.
It i1s primarily thus that God makes himself present in his
creation, the Word in the Incarnation, the Holy Spirit in justifi-
cation. Let us examine this manner of presence rather briefly.
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God was not in the world before the world existed. Divine
omnipotence was necessary in some fashion to draw the world
out of nothingness; it is still necessary to maintain the world
in existence. What a reality is this creative and conservative
presence of God to the world! It operates without the possi-
bility of the slightest ripple appearing in the Ocean of the
divine Being. The world began in dependence on God, and
God in no way depends upon the world; the theologians express
this by stating that there is a real relation of dependence of the
world on God, but that the opposite is not true. We can under-
score the freedom and generosity of God’s initiative by stating
that he has created by an act of his omnipotence; but, in order
to remind ourselves that this act has changed nothing in him,
we must have recourse to some sort of image as: God has,
as it were, summoned the world to himself; he has, so to speak,
breathed it forth out of nothingness.

A parallel of this is to be encountered in the mystery of the
Incarnation. Without leaving the right hand of the Father,
the Word was made flesh, so that he might dwell among us;
he made his own the human nature that was formed in the
womb of the Virgin Mary. Preexisting together with the
Father, he begins to exist outside the Father, without changing,
in a human nature, by drawing this human nature to himself,
by assuming it—the term employed by theology—in such a
way that it is he, the Word, who really, personally, will be
born, crucified, who will rise in this human nature,

This is the only means in which the mystery of the Incarna-
tion is rendered possible; and it is not at all as a contradiction
of this truth that in the Creed we acknowledge that the Word,
“for us and for our salvation, came down from heaven.”
Rather, it is to glorify the utter freedom of his initiative and
to adore with St. Paul the humiliations which it will entail
(Phil. 2:5-8).

Finally, there is the further parallel in the mystery of justifi-
cation. When a man passes from the life of sin to the life of
grace, the Holy Spirit descends on him, the divine Persons draw
near him: “If anyone loves me . . . my Father will love him,
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and we shall come to him and make our home with him > (Jn.
14:23) What a transformation this works in the heart of this
man! But the change takes place only in him: if from within
your boat you pull on the mooring rope, you may believe that
the cliff is approaching you.

A presence of creation in the universe, a presence of in-
dwelling in souls and in the Church, a presence of Incarnation
in Christ, head of the Church: these three presences are
thoroughly real, but in each the change is uniquely that of
things to God, and not inversely. One who has not reflected
on these three mysteries is incapable of understanding anything
of the mode of Christ’s presence in the Eucharist.

4. For,—and herein lies the mystery proper to the Eucha-
rist—when the words of consecration are pronounced, Christ,
seated at the right hand of the Father, becomes wholly present
here below—in his body, his blood, his soul and divinity—
without any change of his being, but with the sole, utterly
profound, change into him of bread and wine.

“'The Lord Jesus, on the night he was betrayed, took bread,
and, after he had given thanks, broke it and said: °This is
my body, which is for you; do this as a memorial of me’” (I Cor.
11:23-24) . The whole of divine omnipotence brings about what
the words signify. What was bread becomes the body of the
Lord Jesus, who, on the evening of the Last Supper, offered
himself in the redemptive sacrifice which then began, of that
Jesus who now sits in the glory of the Father: his body is in-
dissolubly united to the divine Person, it is the body of the
Word incarnate.

If we were to delimit the translation as narrowly as possible,
we would have: ““This is the very body of mine . . . This is
the very blood of mine. . . .” It is folly to separate, in the
Eucharist as in the Incarnation, bodily presence and personal
presence.

The literal sense of the words demands that what Jesus
presents to his disciples should no longer be bread but only
his body. Yet nothing is changed as far as appearances go: this
is a truth of experience. Weight, color, taste, resistance to
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touch, properties and functions, remain the same. The senses
that perceive only phenomena continue without deception to
perceive bread and wine; but to these appearances is com-
municated a new, non-perceptible, reality, of which faith alone
permits us to be aware, namely, that the power of the words
of consecration has not annihilated but rather converted the
bread and wine into the body and blood of Jesus.

Let us consider for a moment the things about us. To us
they appear structured. Under the empirical activities which
manifest them exteriorly in space and time and by which they
affect our senses, the human intellect spontaneously discerns
what is its proper object, namely, being, substance, the existing
subject which sustains them. These empirical activities are
by nature inseparable from the subject that they disclose; but
they are distinct from it, they, are not confused with it. Only
an intervention of the Omnipotence by which all things have
been made could disunite them. And this miracle is precisely
what occurs in the Eucharist.

What is it then that takes place at the moment of con-
secration? The empirical activities, the externals, or the
sensible appearances of bread are not touched. The inmost
being of the bread—of this mixture which is bread—is detached
from it by the effect of divine omnipotence, so as not to be
annihilated but “ changed,” *“ converted ” into the body of the
Lord, who, according to the manner of existence that is proper
and natural to him, dwells unchanged in heaven, but who, by
this fact, is moreover made present under the borrowed ap-
pearances of bread. There are not two Christs, but two modes
of presence of the one Christ: one * natural,” in the glory of
heaven, the other ““ sacramental, under the veil of the externals
or empirical activities of bread. “This,” which WAS bread, IS
now the body of the Lord. And what enveloped the bread, now
envelops the body of the Lord. Only the veil of the appearances
separates us from the radiance of his glory.

5. There is, at the end of the Mass in the Coptic rite of
Alexandria, the following solemn profession of faith in the Real
Presence:
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“Amen, Amen, Amen, I believe, I believe, I believe. To the
last breath of my life, I will confess that this is the life-giving
body of your Only Son, our Lord and our God, of our Savior
Jesus Christ. He has taken this body from our Lady and our
Queen, the most pure Mother of God. He has united it to his
divinity without mingling, fusion, or alteration. . . . I believe
that his divinity has never, for a single instant, been separated
from his humanity. It is he who is given to us for the remission
of sins, for eternal life and eternal salvation! I believe, I be-
lieve, I believe that all this is true!”

6. For one who rejects transubstantiation and affirms the
persistence of the bread, what are the words of consecration
going to signify? Their sense will no longer be: “ This, which
was bread, s my body,” but: “This, which is bread, which
remains bread, is my body; ” ““ This, which I hold in my hands
to offer to you, TOGETHER WITH my body, are both ONE.”
According to this view, the body of Christ, superimposed on
the bread, in some manner affects it, “eclipses > it, “ takes it
to itself,” fuses togther with it, is identified with it. How are
we to understand this identification?

Luther understood it in a real way: the very body of Christ
suffuses itself within the bread, is encountered under every frag-
ment of the bread: “Although the body and the bread are two
different natures, each directed to itself, and although, when
they are separated from one another, the one certainly is not
the other, when they are reunited and become a new complete
being, they lose their differences in all that pertains to this new,
unique, being. . . . For now it is no longer a simple matter of
bread in the oven, but of bread-flesh, bread-body, that is, of
bread become one single sacramental thing with the body of
Christ.” *

For Calvin, the bread is here below, and the body of Christ
is in heaven. Their identification can thus be only one of the

2 Oeuvres, VI, pp. 127-8 (Labor et Fides: Genéve, 1969). This treatise: Confession
about the Last Supper of Christ, which dates from 1528, “constitutes the last
word of Luther in his controversy with Zwingli and his school,” ibid, p. 7.
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order of sign— (before the reredos of Griinewald at Colmar you
say to me: Behold, Christ in glory.) Calvin writes: “ We must
not seek Jesus Christ, insofar as he is man, anywhere but in
heaven; nor dare we seek him in any other way but in spirit
and faith. Hence, it is a wicked and perverse superstition to
enclose him under the elements of this world. Therefore we
reject as bad expositors of Seripture those who rigorously insist
on the literal sense of these words: This is my body, this is
my blood. For we hold as generally known that these words
must be interpreted sanely and with discretion: that is, that
the names of what the bread and wine signify are attributed
to them. And this view must not be found novel or strange,
that, by a figure called metonymy, the sign bears the name of
the truth of which it is a figure, seeing that such modes of speak-
ing are more frequent in Scripture.” ®

It is Luther, even more than the Catholics, whom Calvin
blames in this matter: *“ But we do not consider it less of an
absurdity to enclose Jesus Christ under the bread, or to conjoin
him to the bread, than to say that the bread may be transub-
stantiated into his body.” * It detracts from the heavenly glory
of Christ,” and from his Ascension.®

7. In its second Canon, the Council of Trent has rejected
the thesis which claims “ that, in the Holy Sacrament of the
Eucharist, the substance of bread and wine remains together
with the body and blood of our Lord Jesus Christ, and which
denies this marvelous and singular conversion of the entire sub-
stance of the bread into the body and the entire substance of

2 Accord passed and concluded touching the matter of the Sacraments between
the Ministers of the Church of Zurich and Master John Calvin, Minister of the
Church of Geneva, August 1, 1549, in Recueil des Opuscules (Gendve, 1566), p.
1142.

* Ibid.

5 Ibid.

¢ “Far from resting on an identity between sign and signified, the Sacrament
of the Eucharist adds to the relation between sign and signified the relation of
cause to effect and assumes the intervention of the First Cause, who produces
the most radical change that can be conceived, a change that attains to being as
being.” J. Maritain, Signe et Symbole, in Quatre Essais sur Uesprit dans sa con~
dition charnelle (Paris, 1939), p. 89.












































































































































































































































































































































































































































































































































































































































































































































































































