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Love of Neighbour In St Augustine
preparation for the essential oment of oOVvVe for God?

Definition of approaches and
Ihe psychologıcal and ontologıcal approaches
TIhe ex{its of ascent and descent

Confrontation ıth the
Love for neıghbour Step (“gradus’) love fOor (J0d

“Gradus”
Vinculum:

Supreme Good: private OFr common ?
Love for neighbour : he gifl! of God?

Love fOor neighbour d level ın Augustine’s schemes of the spiırıtual lıfe
Love for ne1ghbour d Virtuous actıon cleansıng the CVC and the eagr for
contemplatıon
Love for ne1ghbour d destined be rewarded Dy God

88|
Love for neıghbour d WIngs for rsıng (J0d

Love for neıghbour 15 NnOL INeTE preparatıon for love for God
LoOove ıtself makes God present
TIo Oove the neıghbour 1S LO follow in Christ’s [oOt-steps
Love for neıghbour Oes NnOT dısappear In terna!| lıfe

OVe of neighbour has role play wıthın the and flow
of OVvVe G0d

whatever else (other than (0d hımself) that OUT
mınds that it m1g be ove should be drawn the SdIne goaltowards IC the ole elan of OUT OVe 18 runnıng. Whoever
therefore loves h1ıs neıghbour rıghtly OUg act ın hıs regard In
such WdYy that the neıghbour hımself INaYy also Oove G0od wıth q]]
the heart, ql the soul, and all the mınd. For, lovıng the ne1ıghbour 4S
hımself 1n hıs WAdY, person draws all the OoVve he has for hımself
and for the ne1ıghbour into that OVEe for (God IC permıitsriıckle be led off from tself, for by thıs turnıng dWaVY 1t WOU be
dımınıshed

De Doctrina Christiana 1,43 (CSEL 380,19) P 1BB 32,18Love of Neighbour in St. Augustine  A preparation for or the essential moment of Love for God?  I. Definition of approaches and contexts  A. The psychological and ontological approaches  B. The contexts of ascent and descent  I  Confrontation with the texts  A  Love for neighbour as a step (*“gradus”) to love for God  J Gradus”  2. “ Vinculum”  3. Supreme Good: private or common?  4. Love for neighbour: the gift of God?  B  Love for neighbour as a level in Augustine’s schemes of the spiritual life  (@  Love for neighbour as virtuous action cleansing the eye and the heart for  contemplation  D  Love for neighbour as destined to be rewarded by God  E  I  Love for neighbour as wings for rising up to God  Love for neighbour is not a mere preparation for love for God  A. Love itself makes God present  B. To love the neighbour is to follow in Christ’s foot-steps  C. Love for neighbour does not disappear in eternal life  Love of neighbour has a role to play within the movement and flow  of love to God.  whatever else (other than God himself) that suggests to our  minds that it might be loved should be drawn to the same goal  towards which the whole &lan of our love is running. Whoever  therefore loves his neighbour rightly ought to act in his regard in  such a way that the neighbour himself may also love God with all  the heart, all the soul, and all the mind. For, loving the neighbour as  himself in this way, a person draws all the love he has for himself  and for the neighbour into that love for God which permits no  trickle to be led off from itself, for by this turning away it would be  diminished !).  *) De Doetrina Christiana 1,43 (CSEL 80,19) = 1,22.21 (CC 32.18. ML 34.27): “  sed quidquid aliud diligendum venerit in animum, illuc rapiatur, quo totus dilectionis  impetus currit. Quisquis ergo recte proximum diligit, hoc cum eo debet agere, ut etiam ipse  toto corde, tota anima, tota mente diligat Deum. Sic enim eum diligens tamquam seipsum,  totam dilectionem sui et illius refert in illam dilectionem Dei, quae nullum a se rivulum duci  extra patitur, cujus derivatione minuatur”’. Similarly, De Doctrina Christiana 1,58 (CSELsed quı1dquıd alıud dılıgendum venerıt iın anımum, iılluc raplatur, qUO dılectionıs
impetus currtiıt. QuIi1squıis CIgO ecie proximum dılıgıt, hOcC CUu y ut et1am Ipse
[0118 corde, tota anıma, LOta dılıgat Deum. SIC enım CUu dılıgens Lamquam se1psum,

dılectionem Sul el ıllıus refert In ıllam dılectionem Del1. QJUaC nullum rıyvulum uCI
XIra patıtur, CUJus deriıvatiıone mıinuatur”. Sımıiularly, De Doctrina Christiana 1,58



Canning

If Aalıy OVEe WEeTC seek M ıts OW WAdY, 1fs OW COUISC outsıde
the STiream of OVve for God, then the latter WOU NnOT be complete and
total AdSs the precept requıres. But, i undıvıded attention (J0d 1S the

vıtam c& intel-ıdeal pPropose: “"omnNneSs cogıtationes
lectum’” *) then. ONEC W In 1ts realısatıon Dy lovıng (10d INOTIC

ully, 111 rea] attention noTt necessarıly be dıstracted {rom the nel1gh-
bour? Indeed, al early of growth, OVe of ne1ıghbour m1g be
quıte indıspensable for the blossomıng of OVe for God: wıthout ıt ONEC

WOU find and continue the ng path 1C ea God
Once (J0d has been reached., however. ONCC the condıtion has fulfilled ıts
DUTIDOSC, INa Yy 1t then be regarde: INOTC ıghtly ASs of lesser iımportance?
When INan has mounted God. INaAaY the ladder, of IC the
ne1ghbour (Or Oove of ne1ghbour) 1S envisaged ASs ONC of the, sımply
be dıscarded? Is Ove for neıghbour Just stepping-stone OVe for (30d
hıch Cal be eft behind and forgotten when ave COIMNC God? If
love of ne1ghbour INAd Y be understood OVe for God In 1ts Infancy, hat
11l become of it when W INan has put AWaVY the thıngs of child?
Or perhaps, conversely, the 1S father tO the IMNan, al that 1s best In
the child MOST ully developed iın adulthood Is 1t imagınable that, bDy
allowıng iıtself be carrıed into and along wıth the sStrong Current of Oove
for God., OVve fOr ne1ghbour INaYy be strengthened and enhanced rather
that dıluted and dımınıshed ?

ere 1S WaY of approachımneg Ove psychologıically that 1T
d Ne s  O OW happıness, dS desıre and strıving for the
enjJoyment of God. Summum Bonum and heata VIta. On the other hand,
Oove Can be understood ethically and ontologically d obedience the
Eternal LAaW, (G0d himself, and conformıty the Ordo that 1S the
frult of creat1on. Both these approaches ATC employe DYy
Augustine, but there 1s SOINC C  V  Y amongst scholars concerning
theır relatıon each other, and about which has the hand In
Augustine’s hought It 1s noTt OUT intention into thıs question AS

ole here: but detaıl SOTIIC of the charaecteriıstics of both general
schemas, the psychological and the ontologıcal-ethical, and examıne
In which INanneTr and what extent these features AdICc reflected ın those

/e 221472 “"“Cum enım Draecurrat ılect10 Del, eı1usque
dılectionis modus praescr1ıptus ıta ut Cefiera In Ilum confluantR. Canning  Ifany love were to seek to go its own way, to steer its own course outside  the stream of love for God, then the latter would not be complete and  total as the precept requires. But, if undivided attention to God is the  9 C“  ,‚  omnem vitam  99 SC  ,  omnem intel-  ideal proposed — ‘“omnes cogitationes  lectum””?) — then, as one grows in its realisation by loving God more  fully, will real attention not necessarily be distracted from the neigh-  bour? Indeed, at an early stage of growth, love of neighbour might be  quite indispensable for the blossoming of love for God; without it one  would never find and continue on the right path which leads to God.  Once God has been reached, however, once the condition has fulfilled its  purpose, may it then be regarded more lightly as of lesser importance?  When man has mounted up to God, may the ladder, of which the  neighbour (or love of neighbour) is envisaged as one of the rungs, simply  be discarded? Is love for neighbour just a stepping-stone to love for God  which can be left behind and forgotten when we have come to God? If  love ofneighbour may be understood as love for God in its infancy, what  will become of it when a grown man has put away the things of a child?  Or perhaps, conversely, the child is father to the man, all that is best in  the child most fully developed in adulthood. Is it imaginable that, by  allowing itself to be carried into and along with the strong current oflove  for God, love for neighbour may be strengthened and enhanced rather  that diluted and diminished?  There is a way of approaching love psychologically that portrays it  as a means to one’s own happiness, as desire and striving for the  enjoyment of God, Summum Bonum and beata vita. On the other hand,  love can be understood ethically and ontologically as obedience to the  Eternal Law, God himself, and conformity to the ordo rerum that is the  fruit of God’s creation. Both these approaches are employed by  Augustine, but there is some controversy amongst scholars concerning  their relation to each other, and about which has the upper hand in  Augustine’s thought. It is not our intention to enter into this question as  a whole here, but to detail some of the characteristics of both general  schemas, the psychological and the ontological-ethical, and to examine  in which manner and to what extent these features are reflected in those  80,23) = 1,26,27 (CC 32,21-22. ML 34,29): ‘‘Cum enim praecurrat dilectio Dei, eiusque  dilectionis modus praescriptus appareat ita ut cetera in illum confluant ...”.  ?) See De: Doctrina: Christiana 142 (CSEL 80,19) = 1.,22:21: (CC 32/17:18: ML  34,27). See also Holte’s commentary, op. cit., p. 254.See De Doctrina Christiana 1,42 E  8 2,.17-18

See also Holte’s COomMmentarTYy, C: 254



Love of Neighbour IN N Augustine

Augustinian that deal ıth OVve for ne1ghbour explıicıtly ASs

preparatıon fOr, OT AS moment of. OVve for (j0d
second palr of poss1ıbly conflicting. possıbly complementary

15 involved ın thıs discussion. When OVve for ne1ıghbour 15
deser1bed d d step (“gradus’)  V that ea beatıtude, ASs WIngs
enablıng us LO take 1g God, fınd ourselves ın context of ascent,
of moral purıfıcatıon for the Vis1ıon of (J0d But when DECISON,
obedience what he has discerned of Od’s 11] In the ACCC°S$5

contemplatıon 1C al grants hım In thıs time of pılgrimage, ıIn
hıs actıve ıfe wıth OoOVve the ne1ıghbour, the cContext has changed ONC

of descent. Do the of ascent and descent merely stand s1ıde Dy
sıde In Augustine’s treatment of Oove fOor ne1ıghbour? Do they contradıct
OT complement each other? Thıs LOO 111 be tested agalnst the
Augustinıan ATIC concerned ıth In thıs chapter

DIEFINITION PPROACHES AN

The psychological and ontological approaches
For the per10d 38 6-400 (jJunnar ultgren 1ın hıs work, Le commande-

Mentl d’amour chez Augustin®), g1ves SUMMAAaTLY of what he VIEeWS A [WO
dıfferent of ratio (as dıstingulshe: from auctoritas) provıde
mot1ivatıon for respondıng the commandment of love: thıs 1S COIMN-

taıned ın hıs Ir chapter entıitled : 0 D motifs psychologiques e1

ontologiques du commandement d’amour ” (p 18-5 Both tendencıes Call

be traced back the earlıest Cassıcı1ıacum works. The eudaımonı1ıstic
scheme of man’s aspıratıon for hıs OW happıness motıvatıng the
philosophical search for wısdom (sapientia and truth AaPPCATS In De Beata
Vıta and Contra Academicos. On the other hand., In De Ordine, the
ontological and thıcal iframeworks e INOTEC dominant, the key
eing ordo, disciplina and lex Ir hold the order ere elow, 1t 111
lead us God; ıf no(t, 11] nOL reach God ‘ .) Thıs argumentatıon
ınvolvıing the [WO tendencıes 1S urther advanced ıIn the antı-Manıchean
wrıtings. In De Moribus Ecclesiae Catholicae happıness (beata VLEA) 1s

(CGJunnar ultgren, O commandement d’amour chez ugustin. Interpretation
philosophique e| theologique d apres les ecrits de la periode 386-400, Parıs. 939

De Ordine 927 0373439 32,990) Ordo eST. qUECIM 81
tenuerımus In vita, perduce ad deum, QUCIN 181 tenuerımus ın vita, 1O0O  — perveniemus ad
eum  LA For the Cassıcıacum per10d, SCC (junnar ultgren, CI 8-28



Canning

Iınked wıth the dea of relatıng all thıngs man’s hıghest g00d
Summum Bonum) and of chinging ıt ıth perfect love. Man’s desıre
for hıs OW beatıtude hım OVve God, hıs hıghest g00d But what

hım Oove the lesser eing that 18 hıs neighbour”? In the
eudaımonıistic scheme it Can only be that such OoOve has value in
promoting the lover’'s OW OVve for (G0od and hereby in helping hım LO
achleve happıness But, accordıng ultgren, there 15 kınd of OVe
for neıghbour ıIn Augustine 1C envisages bringing advantage tO others
Dy WdY of increasıng theır OVve for G0d Ratio 1s utterly unable find d

psychologıcal motivatıon for such love; Augustine 1n place in the
eudaımonıistic scheme fOor hıs form of OVve for ne1ghbour®). However.,
ratio has another strıng 1ts bow 1:e the Ordo created Dy (Gj0d who
1S Summum Bonum and whose commandment of OVe MaY be understood
AS “the eternal a.W” 7) Ceertaıiın J]ready quoted ın Chapter One dIC

used illustrate thıs sıde of the question But ultgren detects ere the
of auctoritas the Chriıstian Scriptures al in the Summum

Bonum AdSs eıng also the Deus creator) already influencıng the WaY ratio
draws the order of values and man’s place ın it”) He concludes In fact
that “auctoritas makes ıts influence felt in oblıgıng ratıo deal ıth
problem (LE OVve of neıghbour) hat remaıns ırresolvable ıf ON persIısts
In retaınıng eudaımonıistic scheme. We CVCMN are to that ıt 1$
precısely because auctoriıtas prevented hım from Judıng the problem that
Augustıine continued make ıt object of hıs speculatıons in hıs later
works” 10)

ultgren, CIl “Une fO1S Ju«C Ia beatıtude possession du souveraın
1en ete presentee, a1nsı UJUC ans le De Moribus, le but souveraın de la morale
qu«C l’on affırme YJUC |'amour de Dieu est le seu] chemın quı DuIsse la beatıtude, la
question de la necessıte de |’amour du prochaın onfond forcement la question de
Sa VOIT S] forme d’amour favorıise entrave |’amour de Dieu ant qu’aspıration la
beatıtude  7

Ibid., &} * Dans la conception de |’amour d’Augustın, OUS
Jement revelateur pDar excellence de l’ımportance qJUC | ' auctoritas presente malgre Out

ans IA  laboratıon de conception, est le role qu y Joue | amour du prochain. es
bon TO1 qQu«C l’on pDeuL soulıgner qu«c le schema eudemonıiste ans lequel ugustın H Yn
premier lieu d’ıntroduire | amour, est le cadre quı convıent le mO1Ns |’amour du
prochaın’”.

Ibid., 36-49, especılally 45-49
L.e De Quantitate Anımae 34,78 (ML 32. De Musica<(ML 82

De Diversis OQuaestionibus 85, 35:2 ( 44A .52 9  ' Contra Aaustum
Manichaeum 222} 28 25/1,621-622. 42,418-419).

Hultgren, CIt., 48-49
10) Ibid., “°L/’auctoritas faıt sentir SO  — influence oblıgeant la Fratio

S’Occuper d’un probleme quı reste insoluble S1 l’on persiste s’en  14 tenır schema



OVe of Neighbour IN Augustine

The CONLTOVETISY proper arlses when the question 15 as1 of
these [W approaches 18 INOTITC fundamental Augustine’s hought the

psychological, seekıng relate the OoVve commandment-to the human
desıire for hbeata Vita, OT the ontological-ethical, 1Ca base it

the ordo The OpIN10NS of proponents of the Varlıous pomts of
VIEW ıll be dduced ıIn the actual discussıon of partıcular Augustinıan

1S of interest, however, note Hultgren’'s posıtion al thıs poımnt.
For hım, CVOI though hey AT nOoTL essentlially opposed each other.
there 1$ possıble agreement between the psychologiıcal and
ontological-ethical schemas. Looked al ıIn ONC WaY Augustine’s ethıc 15
eudaımonIist1ic; ın another, insofar AS Ordo represents d moral law, 1t 1$
ethıc of duty 11) Clearly thıs ısplays quıte d dıfferent outlook that
maıntaıned DYy Ragnar whose insıstence the structural COI -

respondence between the dıfferent levels of objects and the dıfferent
functions of the soul d imperatıve for DIODCI understandıng of
Augustine’s dilectio ordinata Was outlıned In Chapter One For (8)  ©:
therefore, the psychologıcal and ontological-ethical approaches
into harmon10us ole The ordo and the dıfferentiated ynam-
1sSm of the soul AIC ın CONCert

The of ascent and descent

FOr LOO the weıght of auctorıtas (especılally ıIn the dea of
CONLINUOUS creat1on) in the determinatıon of the methods and directions
of ratiıo 15 far INOTIC decıisıve than ultgren had een willıng OW Thıs
1S partıcularly clear ın Holte’s discussıon of the cCon of ascent and
descent. In general, when, 1ın obedience the dıvıine law, VIrtuOUS
actıon 1S performed, C act of Ove fOr ne1ıghbour which redounds
hıs materı1al and spirıtual benefit, Can spea of conftiext of descent L e
from God INa  - TIhe descent context has much ın COMMMON wıth the

eudemonıiıste. Nous OSCIONMNS meme ıre qu«c 8  est precısement quc |’auctoritas
l’empechaıt d’eluder le probleme qUC Augustın continue d’en faıre l’objet de SCS

speculatıons ans SCS ulterieurs . Overall, however, ultgren o€es nOTL SCC the
Aauctoritas idea of creation d exercising determinıng inf{luence Augustine’s ethıc ere
1S nothıng specıfically Chrıistian in the psychologıcal-ontologıcal dıscussıion. Ratıo only
allows the iıdea of creation play the role of the condıtiıon of existence of the ordo Ferum

and of the desıre for happıness, but ese follow theır OW aws O realıte, est la ratio
quı domiıne ans la formatıon theorıque de la conception d’Augustin, CCS schemata
permettent guere commandement d’amour d’obtenir gaın de cause ” (p 56)

ll) Ibid.,
12) See ©: Cil:. 256, 259 and 269



Canning

°ordo praecipiendt. When, the other hand. DAy attention the fact
that g0o0d actıon of thıs SOTT 15 equaliy beneficıal the (QHE who
accomplıshes ıt. A In CONTLEeXT of ascent 12 from INa  —$ (G0d The
ascent Context 15 elated the ‘ordo faciendt'. In the followıng D
both ATeC present together

When cshow compassıon DCISON and AIC mındful of hıs
interests do hıs advantage and 1t 15 thıs ook Out for But
LE | Ön t know hOow such actıon benefits ourselves also. For (J0d
o€es NnOLT leave unrewarded the Compassıon sShow the needy
NOow, OUT reward 1S that INAYy eNJOY Hım perfectly and
that q]] of us wh eN]JOY Hım INaYy perfectly eN]JOoYy ONEC another ıIn
Him ).

But CAall DCISON genumely COMNCEIN hımself wıth the real interests of
another when he knows CVCN ıf nOoL how that (GJ0d 1S goling reward
hım fOor hıs g00d actıon? Is there NnOTL really opposıtion ere between
Ne..s  @ OW advantage and that of the other”? Does thıs double aspect of
descent and ascent NnOL introduce A ambıgulty that reveals basıc
contradıction, In such WdY that the other’s benefit ıll ultımately be the
loser?

olte resolve thıs dıfficulty Dy indıcatıng the phılosop-
1Ca foundatıons of ascent and descent In the mutual dependence of the
actıve and the contemplatıve lıves 14) On the ONC hand, Augustine’s NCO-

Platonıc background mposed upDON hım the demand for moral purıfi-
catıon preparatory contemplatıon of the truth; thus, virtue 1 COIMN-

1dered condıtıon fOor contemplation * >). On the other hand, ıIn Contra
Academicos, the actıve lıfe 1s concelıved 4S dependent the contemplat-
1ve lıfe. thus, virtue 1S nOot possıble untıl knowledge of the truth has een
attaıned *°). It Was thıs dıalectic that led Augustine assent fully
TASLIAN auctoritas, the truth incarnate'). DCISON Ca belıeve the

13) De Doctrina Christiana 1,706 50,2/-28) $ GE 3226
“(Cu1lus au 105S5 miseremur, CUul consulımus. ad e1us quıdem utilıtatem ıd facımus,
CamyqyucC intuemur: sed nesSCIO quomodo et1am nOsiIra f1t CONSCYUCNS, C: CAd M1S-
er1icordıam QUamı ımpendımus egent]1, sıne mercede 1910) relınquıt |Jeus. Haec autem INEICOCS
INa est uL 1DSO perfruamur, quı fruımur, nobıs et1am Invicem iın 1PSO
perfruamur”.

14) B: C 280-28 1
15) E K Verhehjyen0 Flements d’un commentaıre de la Regle de saınt

Augustin. VI Par les praecepla vivendı la spiırıtalıs pulchrıtudo. Pythagore le De Ordıne
de saınt Augustın Sa Regle  27 ıIn Augustiniana, X11 (1972) 469-510

16) Ontra Academicos s  S 637372 29,54 2:951) ..  quı nıhıl
approbat, nıhıl agıt””.

D? (: C 0 CH:, 89-93 and S0231



OVe Q} Neighbour IN Augustine

truth he 1s unable intellectually And belıeving he Cal eg1in
aCcTt and acquıre vırtue. Thıs virtue ın turn purıfies hım morally for the
VISION of God, for the full contemplatıon of wısdom and truth

When INan submıts hımself {O (G0d and Hıs law In the obedience of
al the 200d act1ons he performs MaYy be A the frulnt of
descending Ove Vırtue In actıon accomplıshes the 11] of (J0d and ulfıls
the relatıve ends assıgned Dy Hım creation 5W ıts Varlıous levels: through
lıving virtuously, therefore, INa  — becomes A instrument In the contınu-
OUS creatıve actıvıty of (G0d °“But it 1S precısely In practisıng virtue (LE ın
fulfillıneg the relatıve en that INa  —_ ulfıls the end that (J0d has seit fOr
hım total abandonment (J0d ıIn the form of OVvVe wıth the mind, the
heart,; and the lower soul; ın word. the Frultio Dei In realısıng the
relatıve ends INan also realıses the end DUr excellence‘ Thıs 15 110 A

ascending OVe actıng virtuously PCIrSON purıfies hımself morally and
gradually becomes capable of contemplatıng the truth, of enjJoyıng God
wıth hıs hıghest aculty In thıs cConftext LOO INan CAall be regarde: 4S

collaborator in continuous creatıon. Man works al hıs OW

perfecti0n, but he o€es ıIn accordance ıth the creatıve ıll of (G0od 19)
INdYy be as how ell thıs theory stands when confronted

wıth those In 1C Augustine allows OVve fOor neıghbour be SCCI1

d step (GGod OI be caught into the lıving sStream of love fOr (J0d
The 111 present Ar therefore prıma facie representatıves of the
Confiext of ascent, and of the “ordo faciendt 1C from the
ne1ghbour God erfe 15 question, however, noTt only of the orıgın
and nature of thıs9 but also of ıts CONSCHUCNCECS. Tom both
polnts of V1eW ATC inevıtably brought face face ıth the Context of
descent, of the “Oordo praecipiendt .

CCONFRONTATION WITH IHE

oug there ıll inevıtably be SOINC overlappıng, for the sake of
clarıty the 11l be ea wıth under the followıng eadıngs: OVe for
ne1ıghbour d “gradus” OVve for God: A eve in Augustine’s schemes

IB) Ibid., 280 ‘*“Maıs c’est Justement exercant la quc | homme remplıt la
fın JUC Dieu s’est proposee DOUT Ju1, |’abandon otal Dieu SOUS la forme de |’amour de
V’esprit, du CCOUI ei de |’ame inferjeure, mol la fruitio Dei En realısant les 1Ns relatıves
”’homme realıse aussı la fın supreme .

19) Ibid. 281
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of the spiırıtual lıfe: ASs virtuous act1ıon cleansıng the CYVC and the heart for
contemplatıion; AS destined be rewarded Dy God: d wIings for rısıng

God Unless otherwise indicated, the eXiIs 1ll be presented in
chronological order.

OVve for neighbour ”N i step (*“*gradus’’) love for God

In the per10d priıo0r 396 thıs image of the Step OCCUTI'S al least
four times. On ONEC OCCasıon 1t 15 complemented DYy that of the cradle The
much quoted 1ın thıs regard d1C those of De Moribus Ecclesiae
Catholicae:

(4) 1S iımpossıble that ONEC should love God and NOT love oneself
In fact, only he wh loves (30d knows hHOW OVe hımself. The OnNne
who aCtTts wıth CaIiec en]OYy the SUDICHC and irue g0o0od has
sufficıent OoOve fOor hımself. Sınce thıs 200d 1s God. 4S what ave
been sayıng shows, wh Cal ou that the lover of (G0d loves
1mse ug there then be bond of OVe people?
Most assuredly there oug be. and such bond that CannoTt
belıeve that there 18 an Y step OoVve for God nullus certior
gradus ad UMOTYEM Dei) than the OVve (charitas) of ONC DCISON
towards another 20)
(Z) And 1f cannot attaın Z00d things wıthout first ceasıng
do eviıl, acts of OVe for ne1ıghbour dIC SOTT of cradlie fOor OVe
God, such that, Ssince “love of ne1ıghbour oes noTt do evıl” (Rom
13 10), INaYy rse from thıs hat has een sald : “WC NOW that
for those wh OVe G0d all thıngs 1ssue in g d„ (Rom 86.:28) 77

As far ASs (1) 1s concerned, there has eeCn tendency aCCepL
translatıon of the ınal 1C CONVCYS the unfortunate idea of
OoVve fOr neıghbour merely AS hoilst OVve for (0d C O certes ıl le
faut, ıl est ol qu il peul AVvOolLr de egre DIus certain, DOUF
s elever l’amour de Dieu, qUE la charite de l’homme l’egard de

De Moribus Lecelesiae Catholicae (ML 82 331 ““Non enım fıer] potest
se1psum, quı Deum dılıgıt, NO  — dılıgat 1IMO eIO solus novıt dılıgere, quı Deum dılıgıt.
Sıquidem lle satıs dılıgit, quı sedulo agıt, ut e1 eCIO perfruatur [0)418)] quod S1
nıhıl est alıud quam Deus, sicut wie QuaCl dıcta Ssunt docuerunt, qu1s cunctarı potesl, quın
SS6 quı amator est Dei? Quıid inter 1PSOS homines nullumne SS5C amoTISs vinculum
debet? Imo ecIO ıta et, uLt nullus certi1or gradus ad ATINOTIECTIN Del fıer1 credatur.

homıinıs homınem charıtas””. (T C'ontra Adimantum
42,136-137) ate 394 A.D.) ab  Diılectio DroxX1im1ı Certius gradus est qad dılectionem De1”

21) Ibid., 3 (ML 321352 S1 ad ona perveniıre 11O  — 1S1 mala
operarı destiterımus, ista SUNtT quası cunabula charıtatis Del., quıbus dılıgımus DroXIimum ;
ut quon1am dılecti0 proX1ım1ı malum 10  n operatur, 1NC ad iıllud ascendamus quod dietum
e8S1. SCLMUS quoniam diligentibus Deum OMNLA procedunt INn honum (Rom 28)0
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l’homme’” **), My objection 1S “"DOUF « ’elever ’amour de Dieu  29 AdSs

renderıng “ gradus ad AMOTeM Dei for it 1K070 easıly Pr  S that OVe
fOor ne1ghbour 1s merely Step of the kınd Dy which ONC clımbs hıgher
thıngs. The impression therefore Can VeETIY easıly be g]ven that ONC SCS

the ne1ighbour for nes  2 OW advantage, 1le neglecting .the PDCISON
hımself who 15 Just steppıng-stone. Thıs Samnec version (“"pour « ’elever
l’amour de Dieu’') has made earlıer AaDPCAIalNc® ın the work of (junnar
ultgren wh: SCCS thıs representation d S assıgnıng rather negatıvely
subordinate role Oove of ne1ghbour, A ıf it WCIC Just the human
preparatıon for OVve of the dıvıine. OI' AdSs ıf ıt had INOTEC ın COININON

ıth the rejection of worldly thıngs than ıth human relationship*°).
The image of the cradle 1ın (2) 15 seemıngly ODCN sımılar
interpretation.

ere 1s certamnly noft sufficıent evidence show hat thıs 1eW of
the early Augustine 15 quıte Incorrect ; but Varıous indıicatıons al least call
fOor ıts refinement. Firstly, how 1S the stepping-stone (“gradus’) be
rıghtly understood? econdly, 15 Augustine’s insıstence bond
(**vinculum’) amongst human beings really Just SOD OoOve of
ne1ghbour wıthout anı Y irue understandıng of the depths of human

22) French translatıon Dy Roland-Gosselın in (huvres de Saint Augustin
(Bıblıotheque Augustinienne, l Parıs. 1949, 209 hıs rendering iın en VeTr wıthout
question DYy Dany Dıdeberg, Sarmnt ugustin 2| la premiere epitre de Saint Jean. UYne theologie
de [’agape, Parıs. 1975, 1 38, wh elaborates: r  au lendemaın de convers1on, 1]
consıderait |’amour du prochaın unec DITODIC de I' homme, egre DOUT
v’elever l’amour de Dıieu. de SV exercer‘ .

23) ultgren, CIt,. ““On LTOUVE, et: devant U1lc assoclatiıon
defectueuse ei de DCU de consistance., Cal 11 est manıfest quc |amour du prochaın quC l’on
aSSOCIE a1nsı |’amour de Dıeu ne Justifie pomt le 110 d’amour, etan donne qu'’ıl est CONCU
negatıvement |’absence de la malveıllence de la [USC mechante (cf. De Moribus
1,26,49), ei qu/’’ıl merıte meme pas a  etre appele du prochain, Car 11 n Yy pomnt
question de VECC le prochaın tel On peut CNCOIC demander COMMeNtT 11
est possıble de faıre |’amour du prochaın reduıt uUnNn«Cc forme d’abstinence du mal un«ec

sıtuation tellement part par rapport A4dUuUX autres formes d’abstinence JUuUC l’on pulsse
ffirmer qu’'1 Deut QVOIT de egre plus certaın DOUT s’elever |’amour de [Dieu JUC Ia
charıte de ”’homme ’egard de |I’homme‘.

See for DITECUTFSOTI of the posıtıon stated Dy Dıdeberg, H.. 138, that for
the NO CONVvert Augustine, love of ne1ıghbour Was .9  une DIODIC de I'homme ':

(c’est-a-dıre, du prochaın) princıpe apparaılt ans le De MOFIDUS entierement
subordonne la harıte de Dieu ei qu'ıl Nn Y constıtue qu un egre SUur[ la ole quı mene

harıte Aux VCUX d’Augustin, la dıfference entre |’amour de Dıeu |’amour du
prochaın resiıde ecC1 qucC |’amour de Dıeu ans s()  — STa de perfection tOut A moOo1ns

est | cguvre du Saınt-Esprit Dar mysterieux cie de grace divine, tandıs qu«c
|’amour du prochaın peut tre realıse Dal ”’homme ul-meme el s’eleve Jamaıs au-dessus
de la sphere humaıne”.



Canning

interchange? Thırdly 1S the SUDICIHNC and ITE g00d DCISON seeks {O

en]JOoYy ıIn ovıng (J0d A private prossession A g0o0d chared iın COINMMON

wıth others? ourthly, 18 OVve for ne1ghbour Just the fine product of
human effort, and In al q ] the gıift of G0od?

“°Gradus”

For Anders Nygren, °love ne1ıghbour 15 the ladder whıich
Can Göod *) WOU SCCIN, thereiore. that OVe
ne1ghbour, the neighbour hıimself, 1S be pıctured ASs Tung the
ladder, the ladder tself. of man’s ascent (J0d The “"gradus” that 1$
OVve fOor neighbour WOU provıde the MOST SECHTE oot-ho hıgher
thıngs. But paralle tex{i from another work datıng from the Sd_I1llec

per10d provıdes d plausıble alternatıve VIEW. peakıng of the levels
of the greatiness of the Ssoul, Augustine places specı1al emphasıs the
fourth LO the effort of purıfiıcatiıon ..  exX QUO honitas InCIpLt . The
dıspos1ıt1ons of thıs evel Can be deseribed In Gl the Golden ule
and the inJunction obey the authorıty and the bıddıng of WISsSe 198919  -

TIhus OC 1S led knowledge of the truths preache' Dy the church

which) cCannot be understood unless PCISON takes determıined
stand the fourth of these levels, and, preserving goodness
and acquırıng the fitness and strength percel1ve them, he examınes
all these truths OIlC Dy OMNC, MOST carefully and mMmOst Jjudıici1ously. FOr
each of these evels has dıstinct beauty of ıts OW and these levels
(gradibus) WOU do letter call ACIS (actus)  25)

Ragnar perce1ves these “Oradus , evels of created realıty havıng
theır OW dıistinct goodness and beauty, as relatıve ends be
complıshed, ASs act10ons beautiıful accordıng LO theır OW kınd, and
destined ın provıdence be performe DYy INan ıIn hıs actıve 1ıfe
Man therefore partıcıpates ıIn realısıng plan fOor Hıs creat1on. In

24) Nygren, gape and Eros, 55 Nygren’s ıllustrative ofte the sentence
quoted, 552° ote assembles the arsena| of the hat 111 be ea ıth ın hıs
sect10n.

25) De QOuantitate Anımae 34,78 (ML 2,1078) u& 181 quıisque In ıllorum septem
quarto gradu fortıter y pletatemque custodiens, ad Gc percıplendo sanıtatem
robur COMPDAaTANS, inquırat omn1a siıngıllatım, dılıgentissıme sagacıssıme : NamMyu«c ıllıs
omnıbus gradıbus inest dıistincta el proprıia pulchrıtudo, quoOs AaCTIUS melıus appellamus .
Englısh translatıon ase'! hat of Joseph ran, In S Augustine, The Greatness of
he Soul. he Teacher (Ancılent Christian Wrıters, Westmuinster. Maryland-London,
1949, 108-109
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performıing 200d actıon DEISON produces something beautıful of 1ts
kınd accordıng d graduated scale: and, ıIn thıs WAaY, becomes charer In
Od’s continuous creatlon. At the LOp of the scale of gz00d and beautıful
acti1ons DCISON Can accomplısh ıIn the realm of creation 1s OVe for
ne1ghbour s1 Dy sıde wıth legıtimate OVe of sel) - 9). NO other human
aCcCT 111 INOTC surely OPCN Out nto Ove for God Thıs st1il MnNESs of
AaSCENT context, but nOoTl such that the AÄCI of OVe fOor ne1ghbour 15
necessarıly eva4mıe DYy eing educed d practice ground,
oreplay, d HICI steppiıng-stone Oove for G0d Not only has thıs AYe

beauty of 1fs OW 1C (0d intends be realısed. Dut. SInCce 1t 1S ın the
soul’s W hat the act1ons correspondıng its levels all be AT
work simultaneously “ ’), 1t 1S NnOT unthinkable that the 12 and quıet
strengt of the hıgher aCTIS, LE tranquuillıty, inıtlatıon, and contemplatıon,
m1g reflect back and fortify the virtuous aci Dar excellence 16 1S
OVe fOr the neıghbour. In fact, when OUT strugglıng companıon souls ATC

helped ASs they oug be, MaYy perceive (G0d Hımself workıng
hrough 28)

No INOTC han thıs image of OVe for ne1ghbour ASs SOKAAdUS: should
be envısıoned exclusıvely iın the ascent CONTLeEeXT should ıt be concelived ds

contaınıng only features of the psychologiıcal approach, 1C 1ın the
ove commandment the human desıre fOr heata ViIta. ere 1$
ordered hıerarchy of realıty and law demandıng respect for it. If, Out of
regard fOor thıs hıerarchy, PDCISON wıshes be uly devoted God,
cling Hım In submıiıssıon Hıs Jaw, then there 1s WaYy of omng
thıs than DYy obeyıng the precept {O OVe the ne1ıghbour ASs hımself.

The sou] eeps order 1ın lovıng wıth 1ts ole self what 1S above
ıtself, that 1S, God, and ıIn lovıng 1ts companıon souls AS itself.
Indeed. Dy the streng of thıs OVe the soul g1ves order lower
thıngs, and 1s noTLt ullıed Dy themLove of Neighbour in St. Augustine  15  performing a good action a person produces something beautiful of its  kind according to a graduated scale, and, in this way, becomes a sharer in  God’s continuous creation. At the top of the scale of good and beautiful  actions a person can accomplish in the realm of God’s creation is love for  neighbour (side by side with legitimate love of self)?°). No other human  act will more surely open out into love for God. This still rings of an  ascent context, but not such that the act of love for neighbour. is  necessarily devalued by being reduced to a means, a practice ground,  foreplay, a mere stepping-stone to love for God. Not only has this act a  beauty of ıts own which God intends to be realised, but, since it is in the  soul’s power that the actions corresponding to its seven levels all be at  work simultaneously *”), it is not unthinkable that the light and quiet  strength of the higher acts, 1.e. tranquillity, initiation, and contemplation,  might reflect back on and fortify the virtuous act par excellence which is  love for the neighbour. In fact, when our struggling companion souls are  helped as they ought to be, we may perceive God Himself working  through us?®).  No more than this image of love for neighbour as ‘“gradus’”” should  be envisioned exclusively in the ascent context should it be conceived as  containing only features of the psychological approach, which links the  love commandment to the human desire for beata vita. There is an  ordered hierarchy of reality and a law demanding respect for it. If, out of  regard for this hierarchy, a person wishes to be fully devoted to God, to  cling to Him in submission to His law, then there is no surer way of doing  this than by obeying the precept to love the neighbour as himself.  The soul keeps order in loving with its whole self what is above  itself, that is, God, and in loving its companion souls as itself.  Indeed, by the strength of this love the soul gives order to lower  things, and is not sullied by them ... When we love our neighbour as  much as is commanded, this love becomes for us the surest step  (certissimus gradus) to being constantly intent upon God. And not  ?°) R. Holte, op. cit., p. 278-279. The author is here also depending on De Diversis  Quaestionibus 83, q. 30 (CC 44A ,38-40. ML 40,19-20) i.e. Utrum omnia in utilitatem hominis  creata sint, which he quotes at length.  27) De Quantitate Animae 35,79 (ML 32,1079): ‘““Quaerimus quippe de animae  potentia, et fieri potest ut haec omnia simul agat, sed id solum sibi agere videatur quod agit  cum difficultate, aut certe cum timore. Agit enim hoc multo quam caetera attentior””.  ?8) Ibid:, 34,78: (ML-32;1078): *  opem ferendam esse sciamus, ita ut hoc ipsum  cum bene agitur, Deum per nos agere intelligamus”.When OoVve OUT ne1ghbour d$S
much A 1s commanded, thıs OVve becomes for us the Ssurest Step
(certissimus gradus) eing constantly ıintent uUuDON God And not

26) olte CLt.: DE DE Ihe author 1$ ere IN depending De Diversıs
OQuaestionibus 44A ‚ 38-40 40,19-20) 1.e Utrum OMNILA IN utilitatem homintis
Crealta Sint, which he quotLes length.

27) De QOuantitate Anımae 359 (ML 32,1079) “Quaerıimus quıppe de anımae
potentla, fıer1 potest ut aeC omn1a sımul agal, sed ıd solum s1b1 videatur quod agıt
C4 dıfficultate. aut certe CUu timore. Agıt enım hoc mu UUa CcCaeltiera attent10

ZB) Ibid., 34, 78 2,1078) b&

OPDCIN ferendam 6SSE SCIAMUS, ıta hoc 1Ipsum
C ene agıtur, Deum pCI NOS intellıgamus’”.
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only do submuıt Hıs rule., but also PDICSCIVC OUT OW order,
unshaken and Surfe .

In ıne wıth the texti from De Ouantitate Anımae quoted above, AI

Justifıed in regardıng the Step ( OrQduS: ) AT eing constantliy intent
uDON » ere In De Musıca A A act (“ E} ringıng beauty and
g0oodness 1fs OW eve] of creation In accordance ıth ıll
Maiıntainıng the equılıbrıum of order ın hımself Dy assenting
commands, PCISON WOU remaın unshaken and SUTEC ıIn hıs capacıty
accomplısh that goodness (30d intends for hım and for created realıty,
princıpally hıs ““companıon SOW18S. . Shortly pr10r the DASSaRc quoted
above Augustine had noted that the DCISON who 1S noTt refers q]]
the harmonıies elated souls connected wıth hıs OW ..  not {O hıs OW

prou superlorıty but the advantage (utilitas) of those souls hemsel-
ves  ” The VECLY least that Cal be saıd then 15 that Augustine oes not
intend. In usıng the step-1ımage, imply in anı y WdYy d Drou: dısregard fOor
the g00d of others;: for hım the step-ımage Call be coherently reconcıled
wıth seekıng others’ advantage. Moreover, however, ıf ATC ng in
readıng the Step-LeXTs in De Moribus, Contra Adimantum and De Musica
In the 1g of De Ouantitate Anımae)s explanatıon of “OTQdUS: d

ACIUS ' then it 11] be clear that the “gradus” OVe for ne1ghbour, intent
uDON the other’s 200d, ın these 1S the mMoOst beautiful of aCTts that Call

be accomplıshed in accordance wıth 11] 1ın the realm of Hıs
97 ßcreation. Furthermore. thıs “gradus OVEe for neighbour Can

ex1Ist siımultaneously wıth the highest acl, contemplatıon, and ın the aCcT
of OVEe fOor neıghbour (G0d Hımself Canl be perceived workıng hrough us

Much of hıs 1S explıcıt only in De QOuantitate Anımae, but ıt oe€es noTL
conflıct ıth the OgI1IC of the other ave looked at, and
therefore there 1S compellıng [CASON {O xclude thıs interpretation ın
favour of accepting “gradus” OVe for ne1ghbour sımply d purely
human step 1 1$ dıscardabile ONCC 1t has served 1fs PUuUTDOSC of
ringıng us God As d1iscover, the implıcatıons of the

29) De Musıca e  M (ML 32:.1187) .  lene ordınem, se1psa toOtLa dılıgens quod
SE ıd est Deum. SOCI1AS anımas anquam se1psam. Hac quıppe dılectionis virtute

inferıiora ordıinat, NEC ab inferi1oribus sordıdatur dılectione DroxX1m1
quanta praecıpitur, certissımus gradus f1t nobıs, ut inhaereamus Deo, eit NO enecamur
tantum ordınatıone ıllıus, sed nOstrum et1am ordınem inconcussum cerLumque teneamus’ .

30) Ibid., (ML B  &. "omnesque ıllos quı de adjuncetis anımıs
Operantur NO  — ad superbam excellent1am SUalll, sed ad ipsarum anımarum utilıtatem
redigıit””.
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66“ gradus actus” aXIs. the embracıng of the CONLEXTIS of ascent and

descent, foreshadow Augustine’s later development.

Vinculum ”

Oug there then be bond (vinculum) of OVve people?
Most assuredly there oug be17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.But has Augustine iın mınd only
the SOrTt of relatıonshıp — hardly worth the NaIinec Ads ultgren 32)

that refraıns from harmıng another and that 1S destined be
superseded when OVve for goodness (LE G0Od) 111 ave the
Cradie )7 Elsewhere in De Moribus Augustine speaks of t1es between
human beings that both In ep and ın extient ATIC uncompromiısıngly
actıve and posıtıve. Sınging the pralses of the catholıc church, he
addresses her

YOou unıte brother brother in rel1g10us bond (vinculo)
and closer than that of [070] 117e preserving the t1es of nature
and choice, yOU bınd together 1ın mutual]l OVve a]] wh AIC elated DYy
1r and al those elated DYy marrlage17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.In recollection of theır
first paren(ts, yOU Jo1n cıtiızen cıtızen. natıon natıon, and al]
people {O ONC another, nOoT merely In soclety, but ın kınd of
brotherhood 34)

The COININON orıgın of human beings makes them brothers ONC

another:;: mutual OVEe fortıifies these natural on and also deepens
famıly t1es: it teaches rıght WaY of actıng in regard pEerSsoN In
CVCIY sıtuatlion. Given thıs TOQA and nuanced appreclatıon of human
relatıonshıps, 1t 18 hard imagıne that 1ın the cContext of the Same work

31) De Moribus LEcclesiae C'atholicae 8l (ML 32,1331) Quıd inter 1DSOS
homınes nullumne PE aMOTIS vinculum debet? Imo CTO ıta17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.32) ultgren, OD Cl17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.| amour du prochaın UJUC l’on aSsocle a1nsı
|’amour de Dieu ne Justıfie pomnt le NO d’amour. etan donne qu''ıl est negatıvement

|’absence de la malveıllance de la [USC mechante (cf. De Moribus 26,49)17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.33) De Moribus Ecclesiae Catholicae 9  &. (ML 475 332} “Et S1 ad ona pervenıre
1910)8! DOSSIMUS 1S1 mala operarı destiterımus, ista SUnNTL quası cunabula charıtatıs Del. quıbus
dılıgımus proximum17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.34) De Moribus Ecclesiae C’atholicae A (ML 321336): Iu fratrıbus ratres
relıg10n1s vinculo firmıore arctiore QUaln sanguınıs nectIs. Iu generI1s
propinqultatem el affınıtatıs necessitudiınem., servatıs naturae voluntatısque nex1ibus. mufua
charıtate constringı1s {Iu C1ves CIv1Ibus, gentes gent1ibus, el DTOTSUS homiınes primorum
ntum recordatıone., 10 socletate tantum, sed quadam et1am fraternıtate conjungıs17  Love of Neighbour in St. Augustine  9866  “gradus  7  actus’”” axis, the embracing of the contexts of ascent and  descent, foreshadow Augustine’s later development.  2 Vinculum  ‘“Ought there then to be no bond (vinculum) of love among people?  Most assuredly there ought to be ...”’*!). But has Augustine in mind only  the sort of relationship — hardly worth the name as Hultgren suggests ??)  — that refrains from harming another and that is destined to be  superseded when love for goodness (i.e. God) will have outgrown the  cradle *3)? Elsewhere in De Moribus Augustine speaks of ties between  human beings that both in depth and in extent are uncompromisingly  active and positive. Singing the praises of the catholic church, he  addresses her :  You unite brother to brother in a religious bond (vinculo) stronger  and closer than that of blood. While preserving the ties of nature  and choice, you bind together in mutual love all who are related by  birth and all those related by marriage ... In recollection of their  first parents, you join citizen to citizen, nation to nation, and all  people to one another, not merely in society, but in a kind of  brotherhood ... ?*)  The common origin of human beings makes them brothers to one  another; mutual love fortifies these natural bonds and also deepens  family ties; it teaches a right way of acting in regard to every person in  every situation. Given this broad and nuanced appreciation of human  relationships, it is hard to imagine that in the context of the same work  31) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): *“Quid inter ipsos  homines nullumne esse amoris vinculum debet? Imo vero ita debet ...”.  32) G. Hultgren, op. cit., p. 32: *... ’amour du prochain que l’on associe ainsi.ä  l’amour de Dieu ne justifie point le nom d’amour, etant donne qu'il est concu negativement  comme l’absence de la malveillance et de la ruse mechante (cf. De Moribus 1,26,49) ...”.  33) De Moribus Ecclesiae Catholicae 1,26,50 (ML 32,1332) : “Et si ad bona pervenire  non possimus nisi mala operari destiterimus, ista sunt quasi cunabula charitatis Dei, quibus  diligimus proximum ...”.  34) De Moribus Ecclesiae Catholicae \,30,63 (ML 32,1336): ‘Tu fratribus fratres  religionis vinculo firmiore atque arctiore quam sanguinis nectis. Tu omnem generis  propinquitatem et affinitatis necessitudinem, servatis naturae voluntatisque nexibus, mutua  charitate constringis ... Tu cives civibus, gentes gentibus, et prorsus homines primorum  parentum recordatione, non societate tantum, sed quadam etiam fraternitate conjungis  ...”. English translation: Donald A. Gallagher and Idella J. Gallagher in Saint Augustin,  The Catholic and Manichaean Ways of Life (The Fathers of the Church, 56), p. 48. I have  altered the translation slightly.Englısh translatıon: Donald Gallagher and I[della Gallagher ıIn Saint Augustin,
The Catholic and Manichaean Ways of Life Ihe Fathers of the Church, 56), 48 ave
altered the translatıon slıghtly.



18 Canning

A author WOU have prescınded from it entirely and pare oWn OVe
for ne1ghbour d 80 KK mechanısm for protecting the other from the
destructive OWS of I Y wıckedness. Is 1t notLt INOTEC probable that. GVn al
thıs early 5 such attentive COMHGELN and extensive brotherhood AT

hat Augustine envisages when he speaks of the OVve of ONC DEISON
towards another, the bond of OVe IN people IC makes us able
“believe that there 1S step (LE act) OVve Or God,)? Indeed.
such OVe eals wıth the ne1ghbour ..  1ın such WAaY that he 00 INAdy OVve
GOöd wıth perfect löve.?°)

Moreover and here introduce idea prompte Dy later
but ST1 noOoTt otally Out of the question ASs d possıbly COrrect WaYy of
understandıng communıon human beings (*“vinculum') AS the
MOST perfect ACT (u  dus” 1.e act) openıng Out nto Oove for God. ıIn De
Moribus m1g noTt the and the self-g1ving called fOr ın
developıng the on of mutual OVve ıIn brotherhood be the ullest human
image and foretaste of the total gıft of self (G0od ca for ıIn the
commandment? Does communlon human beings nOT rıng (10d
NCAaTCeT us by offeriıng experlence of attention and tellowshıp that
mMmoOost closely resembles what OVEe for (0d 111 be In knowiıng
happıness ın the unıty of fraternal OVe AIC nNnOTL in the est possıble
WdY inıti1ated into ongıng for the ulness of that JOYV ın God? In thıs
INANNCI, therefore, WOU ave ..  begın from the second OoVe for
ne1ghbour) ın order arrıve al the first OoVe for God). . . Otherwise

WOU ave human feelıng for what the first coul and lıttle
effective promıise of delıght that coul attract us DUISUC ıt Speakıng ın
407 of that inexhaustıble fraternal OVe DYy 1CcC he COU Na h1s
audıence had een enthralled, Augustine asks: qu al OUT insatıable Oove

elıghts us 110 whiıle dIC pılgrıms the WdY, what ıll be OUT

rejolcıng when ave eached the father-landDE
35) ‘“Imo CIO ıta ebet. ut nullus certlor gradus ad 4IN OTECM De1l fler1 credatur.

QUam homi1nıs CI ga homınem charıtas”.
36) De Moribus Ecclesiae Catholicae } (ML 32.1531): A makes it clear

hat somethıng INOTEC han the absence of arm IS requıred DYy Ove of neıghbour: w . id
agendum Cu DroX1mo esSLT, HOC est ıpse et1am perfecto am dılıgat Deum .

37) Sermo 265,9 (ML 38.1223):; “ secunda incıpıtur, ad prımam
pervenlatur . 1$ be noted that both of ese ATC gıfts of the Sd_Illec Spirıt

4° In Toannıs Epistolam, r 10.7 35.2059): *C] SIC 1105 eliecta peregr1inos (1.e
ota dılect10 sıne satıetate), In patrıa quomodo gaudebimus W Ibid., Fr Dr (ML
35,2016) Modo (T fıde vides. {uUuncC CU specıe videbis S1 enım A4AINamus Cu 1O  —;

videmus. quomodo amplectemur CUu viderımus? Sed ubı 1105S5 debemus exercere* In
fraterno’”.
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In the bond between human beings ASs Augustine later evelops It,
therefore., there ATC elements both of law and order (the double COIMN-

mandment 1C ın ınkıng the dıfferentiated dynamısm of the soul wıth
the hıerarchy of the Ordo M, ca fOor total self-g1ving) and of the
ongıng hat the delıght of the pılgrım In the OVe of hıs brethren IMaYy
OPCH Ouft nto the rejolcıng of eıng embraced Dy (30d when He 15 SCCI In
the father-land For the presentT, however, ıt 1S sufficıent LO have noted
that the “yinculum between human beings which makes us able
°helıeve that there 1s step OVe for G0d’ 1S nOoTL dS of
posıtıve Content A ayıng emphasıs the fact that 1t 1$ “Step”
somethıng else INdYy al first inclıne us 1ın ven in De Moribus the
“ yvinculum ADPCAaIS A4Ss mutual OVe and brotherhood, In 16 ONne’s
intention fOr the other 1S that ‘“he LOO INAaY OVe (30d wıth perfect OVe  95 If
the bond INdYy be elleve: be Step for God, ıt INAYy be elleve':

be fOor the ne1ıghbour LOO0O In the comıng chapters,s the
posıtıve meanıng f the “yvinculum between human beings ın the post-De
Moribus Augustine ll AaPDPCAr ıth greater clarıty al Varlıous Stages it
May be bearıng ONC another’s burdens, OT enJoyıng ONEC another ıIn unıty
of heart and miınd, 0)8 g1VviIng OUT l1ves for the other such that the
kınd of relatıonshıp envisaged ın ““ yinculum  Er d  gradus” OVve of ne1ighbour
evıdently becomes INOTE worthy of the Nainec than ultgren consıders.
ultgren ın fact g1ves 1imıted statement of the dıistinction between OVEe
fOr neıghbour (the avoldance of eV1I and OVve fOr (30d the attaınment of
200 INOTEC independent weıght than 1t deserves. The “ yinculum: -
“"gradus” AS it ıll certamly become In Augustine MaYy be able tO be
elleve! be aCct openıng Out into total OVe for God, act which
NOT only FCEDPFESCHTS the actıve 1ıfe al ıts hıghest evel, but 7 1S itself
enriched when DCISON 1s ASs intent ASs poss1ıble God ın thıs ıfe and
pertected when (30d 15 contemplated face face In the exXt

Supreme 00d private common ?

What 1S the nature of the SUDICHIC and Irue g00d that PCISON wh:
has sufficıent OVe for hımself ACTS wıth CAaLe enjo0v2) What 1S the
g00d ın 1C q]] thıngs 1ssue for those wh ove God?*°) Reconnoıitring
In the Context reveals hat ıt 1s noTt be construed d private possession

39) De Moribus Ecclesiae Catholicae $ (ML 32:13319; ““Sıquidem Jlie satıs
dılıgıt, quı sedulo agıt, ef Cr perfruatur ONOLove of Neighbour in St. Augustine  D  In the bond between human beings as Augustine later develops it,  therefore, there are elements both of law and order (the double com-  mandment which, in linking the differentiated dynamism of the soul with  the hierarchy of the ordo rerum, calls for total self-giving) and of the  longing that the delight of the pilgrim in the love of his brethren may  open out into the rejoicing of being embraced by God when He is seen in  the father-land. For the present, however, it is sufficient to have noted  that the ‘vinculum” between human beings which makes us able to  ‘“believe that there is no surer step to love for God’”’ is not as empty of  positive content as laying emphasis on the fact that it is a ‘“step”” to  something else may at first incline us to think. Even in De Moribus the  “yinculum” appears as mutual love and brotherhood, in which one’s  intention for the other is that ““he too may love God with perfect love”. If  the bond may be believed to be a step for me to God, it may be believed  to be so for the neighbour too. In the coming chapters, moreover, the  positive meaning of the ““ vinculum”” between human beings in the post-De  Moribus Augustine will appear with greater clarity at various stages — it  may be bearing one another’s burdens, or enjoying one another in unity  of heart and mind, or giving up our lives for the other — such that the  kind of relationship envisaged in ‘“ vinculum””-““gradus” love of neighbour  evidently becomes more worthy of the name than Hultgren considers.  Hultgren in fact gives a limited statement of the distinction between love  for neighbour (the avoidance of evil) and love for God (the attainment of  good) more independent weight than it deserves. The ‘“vinculum’’-  “gradus” as it will certainly become in Augustine may be able to be  believed to be an act opening out into total love for God, an act which  not only represents the active life at its highest level, but which is itself  enriched when a person is as intent as possible on God in this life and  perfected when God is contemplated face to face in the next.  3. Supreme Good : private or common?  What is the nature of the supreme and true good that a person who  has a sufficient love for himself acts with a care to enjoy?*°) What is the  good in which all things issue for those who love God?*°) Reconnoitring  in the context reveals that it is not to be construed as a private possession  39) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331); “Siquidem ille se satis  diligit, qui sedulo agit, ut summo et vero perfruatur bono ...”.  40) Jbid., 1,26,50 (ML 32,1332), quoting Rom. 8.28.40) Ibid., s (ML 321332 quoting Rom 8 28
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merıted fOor hıs OW enjoyment Dy the PCISON wh had een solıcıtous
keep hıs love In order.

NOw YOU Ove yourse in salutary INanNnnNel if yOUu OVve (J0d INOTEC
than yourse There{fore., what yYOU do YOUTF OW behalf, YOU
must do also fOor yOUur neighbour:; that 1S 5SdYy, yOUu should deal] ıth
hım ın such WdY that he LOO INaY OVe God wıth perfect OVve For
YOU do nNnOT Ove hım d yourse ıf yOU do nOL strıve ead hım
towards that which yOU yourse dIC setting yOUI COUISC And thıs 15
the (IE g00d that 1S nOoTt dimınıshed Dy the multıtude strıving tO
reach it wıth VOod).

TIhe SUDICIMNE and irue g00d 1S therefore also the COININON 200d Anders
Nygren remarks of the texti quoted above ın 1C OVe ne1ighbour 15
called cradle of OVe God**) “"Che sayıng of Paul In Rom V, 28,
that al] thıngs work ogether for g00d them that OVe od/’, Augustine
interprets INCan that everything and ere primarıly Oove
ne1ıghbour SCIVCS d the attaınment of theır .  bonum the

-VISION and enjoyment of (j0d. ) But the ° bonum 15 nNnOTL theıirs alone: 1t
1S also that of the ne1ıghbour hey OVe ASs themselves. Ihe SUDICHEC g0o0d
1S noTL object that excludes others from IN Y enjoyment of 1t, 0)8

from theırs:; the
galın, ıf all the levels of the soul from vitalısatıon contemplatıon

Call be al work sımultaneously“**), COUu nOTL the g00d (*“Dbonum ,
attaıned al the hıghest eve be understood ASs dıffusiıve of ıtself throug-
hout the other evels? If, Augustine Was wrıte in the letter TO
(cırca 4A12 A.D.), happıness and goodness stem from the SdIne SOUrce - ?),
O€es ıt noTt follow hat heightening of the former, when 1t 1S sought in
the eterna|l (G0od where ıt 1S ruly be found, fosters the development of
the latter the advantage of ne s neıghbour? ““ These g00d people (LE
those seekıng happıness ın od) SCCIMN spread Sma com({ort about
them., CVecCcn In thıse

41) De Moribus Ecclesiae Catholicae 9  y (ML &2  - °° Te autem 1psum
salubrıter dılıg1s, S1 plus QUaM te dılıgıs [DDeum. Quod CI gO ag1s um, ıd agendum Cu

prox1mo 6S} hOocC esL, 1pse et1am perfecto dılıgat Deum. Non enım CUu dılıg1s
lanquam teıpsum, S1 NO  — ad 1d bonum ad quod 1pse tendis, adducere satagıs Illud est enım
1N1UIMMM bonum, quod omnıbus ecum tendentıbus NO  >; f1ıt angustum .

42) Ibid. al (ML 213323
43) Nygren, Agape and Lros, 352
44) De Quantitate Anımae 35,79 (ML 32,1079).
45) Epistola 9  9 44 .43 33,495) ""Nam ınde NECCESSC est f1at OMO

beatus. nde fıt bonus’.
46) Epistola F&  . 44,43 3,495) *H omınes autem ON1 ın hac ıta

videntur praestare 1NON solacıa .



Love of Neighbour INn St Augustine

Love for neighDbour : the gift of God?

Augustine certamly consıdered OVe fOr ne1ghbour ASs A gift of (G0d
al least from the time of hıs commentar the letter the (jalatıans
(395 A.D.), and poss1ıbly earlier. But 18 there nothing al all indıcate
that (G0od m1g play SOMNEC role in Oove fOr ne1ıghbour SVEeEnNn dSs SOOIN A De
Moribus? Is ove for ne1ghbour only the ACt DTrODPCI INan preparatory

love for (J0d which in 1ts MmMoOost perfect form from G0d
1imse Is human actıvıty 1n OVve fOr ne1ghbour SCCIl AS independent
factor, conditio SINE qUUd NON, of the divıne actıvıty which ea the

accomplıshment of love fOor God*')? Is the ONC graced, the other

ungraced”? We ave already read ın De Moribus:Love of Neighbour in St. Augustine  Z  4. Love for neighbour : the gift of God?  Augustine certainly considered love for neighbour as a gift of God  at least from the time of his commentary on the letter to the Galatians  (395 A.D.), and possibly earlier. But is there nothing at all to indicate  that God might play some role in love for neighbour even as soon as De  Moribus? Is love for neighbour only the act proper to man preparatory  to love for God which in its most perfect form emanates from God  himself? Is human activity in love for neighbour seen as an independent  factor, a conditio sine qua non, of the divine activity which leads to the  accomplishment of love for God*7)? Is the one graced, the other  ungraced? We have already read in De Moribus: *... the main point to be  held to is this, that no one should think that while he despises his  neighbour he will come to beatitude and to the God whom he loves”. The  immediate continution of this text is:  Would that it were as easy to take care of one’s neighbour or to  avoid injuring him as it is for the kind-hearted and well-instructed  individual to love him. But here good-will alone does not suffice, for  it is a work demanding great understanding and prudence, which no  one can exercise unless they be given to him by God, the fountain of  all good*8).  This is not a completely unambiguous acknowledgement that love for  neighbour is the work of grace, but it is to say that human beings (even  goodwilled, kind-hearted, well-instructed individuals) are not capable of  it without a gift of some kind from God by which they are endowed with  great understanding and prudence. Likewise, in De Quantitate Animae,  God can be perceived acting through us when we love the neighbour as  we should*°). And surely love for the neighbour as for the self does rise  47) Cfi‘ G. Hultgren; op. eit.; p- 70-71;  48) De Moribus Ecclesiae Catholicae 1,26,51 (ML 32,1332): “Atque utinam ut facile  est bene instituto et benigno diligere proximum, ita facile esset vel consulere, vel nihil  nocere. Non enim ad haec satis est voluntas bona, sed opus est magna quadam ratione  atque prudentia, qua nemo uti potest, nisi Deus, ille fons omnium bonorum, it tribuerit”.  English translation: The Fathers of the Church, vol. 56, p. 41 (with slight changes).  49) De Quantitate Animae 34,78 (ML 32,1078): *... opem ferendam esse sciamus, ita  ut hoc ipsum cum bene agitur, Deum per nos agere intelligamus”. In view of what follows it  i.e. “neque quidquam nobis proprium indicemus inanis gloriae cupiditate decepti, quo uno  malo a summo in ima demergimur”, Hultgren, op. cit., p. 73-74, does not consider this text  as‘“l’expression d’une comprehension reelle de l’action cachee de Dieu sur l’amour humaine.  Mais elle n’est qu’une autre expression de l’idee que tout depend de Dieu le createur et son  röle est de garder l’homme de la superbia et de la tentation de se refuser de glorifier Dieu.  Elle a donc pour mission d’orienter l’amour du prochain vers l’amour de Dieu comme sonthe maın pomt be
held 1s thıs, that ONC should 1ın that whıiıle he despises hıs
ne1ighbour he 11l COMNC beatıtude and the God whom he loves’. TIhe
immediate continution of thıs text 15

10101 that it WEIC d CaAS Y take CaIrec of one’s neighbour OT

aVvO1d injJurıng hım d ıt 1s for the kınd-hearted and well-instructed
indiıvidual ove hım But here go0od-wiıll alone o€es not suffice, for
it 1s work demandıng gre. understandıng and prudence, 1C
ONeC Call exerclise unless they be given hım DYy God, the fountaın of
all g00d“*®).

Thıs 1s nOTt completely unamb1ıgu0us acknowledgement that Ove fOr

ne1ghbour 1s the work of9 but it 1S 5>Sd y that human beings (even
goodwilled, kind-hearted, well-iınstructed indıvıduals) ATC NnOT capable of
ıt wıthout gift of SOMNEC kınd from (30d Dy 1C hey AIC ndowed wıth

understandıng and prudence. Likewise, ın De Ouantitate Anımae,
God Can be perceived actıng through us when ove the ne1ghbour AS

should*?). And surely OVve fOr the ne1ighbour ASs fOr the self o€es rse

4'7) r Hultgren, CLE} 70-71
48) De Moribus Ecclesiae Catholicae. (ML 32:4332) “Atque utiınam ut facıle

est ene instituto benigno ılıgere proximum, ıta facıle esse vel consulere, ve] nıhıl
NOCEIC Non enım ad aeC satıs est voluntas bona, sed ODUS est Magna quadam ratiıone

prudentıa, qua CeINO ut] pDOotesL, 181 Deus, lle fons omnıum Donorum, it triıbuerıt .
Englısh translatıon: The Fathers of he Church, vol 56, WI1 slıght changes)

49) De Quantitate Anımae 34,78 (ML 32,.1078)Love of Neighbour in St. Augustine  Z  4. Love for neighbour : the gift of God?  Augustine certainly considered love for neighbour as a gift of God  at least from the time of his commentary on the letter to the Galatians  (395 A.D.), and possibly earlier. But is there nothing at all to indicate  that God might play some role in love for neighbour even as soon as De  Moribus? Is love for neighbour only the act proper to man preparatory  to love for God which in its most perfect form emanates from God  himself? Is human activity in love for neighbour seen as an independent  factor, a conditio sine qua non, of the divine activity which leads to the  accomplishment of love for God*7)? Is the one graced, the other  ungraced? We have already read in De Moribus: *... the main point to be  held to is this, that no one should think that while he despises his  neighbour he will come to beatitude and to the God whom he loves”. The  immediate continution of this text is:  Would that it were as easy to take care of one’s neighbour or to  avoid injuring him as it is for the kind-hearted and well-instructed  individual to love him. But here good-will alone does not suffice, for  it is a work demanding great understanding and prudence, which no  one can exercise unless they be given to him by God, the fountain of  all good*8).  This is not a completely unambiguous acknowledgement that love for  neighbour is the work of grace, but it is to say that human beings (even  goodwilled, kind-hearted, well-instructed individuals) are not capable of  it without a gift of some kind from God by which they are endowed with  great understanding and prudence. Likewise, in De Quantitate Animae,  God can be perceived acting through us when we love the neighbour as  we should*°). And surely love for the neighbour as for the self does rise  47) Cfi‘ G. Hultgren; op. eit.; p- 70-71;  48) De Moribus Ecclesiae Catholicae 1,26,51 (ML 32,1332): “Atque utinam ut facile  est bene instituto et benigno diligere proximum, ita facile esset vel consulere, vel nihil  nocere. Non enim ad haec satis est voluntas bona, sed opus est magna quadam ratione  atque prudentia, qua nemo uti potest, nisi Deus, ille fons omnium bonorum, it tribuerit”.  English translation: The Fathers of the Church, vol. 56, p. 41 (with slight changes).  49) De Quantitate Animae 34,78 (ML 32,1078): *... opem ferendam esse sciamus, ita  ut hoc ipsum cum bene agitur, Deum per nos agere intelligamus”. In view of what follows it  i.e. “neque quidquam nobis proprium indicemus inanis gloriae cupiditate decepti, quo uno  malo a summo in ima demergimur”, Hultgren, op. cit., p. 73-74, does not consider this text  as‘“l’expression d’une comprehension reelle de l’action cachee de Dieu sur l’amour humaine.  Mais elle n’est qu’une autre expression de l’idee que tout depend de Dieu le createur et son  röle est de garder l’homme de la superbia et de la tentation de se refuser de glorifier Dieu.  Elle a donc pour mission d’orienter l’amour du prochain vers l’amour de Dieu comme sonOPCIMN ferendam CSSC SClIAMUS, ıta
hOocC 1psum C ene agıtur, Deum pCI NOS intelligamus’”. In 1e6W ofhat ollows 1t

1.e "neque quıdquam nobıs proprıium indıcemus inanıs glorıae cupıdıtate decept1, quUO uUunNO

malo u ın 1ima demergimur”, Hultgren, O, CH 73-14, oes not consıder hıs texti

‘““)’expression Z  une comprehensıon reelle de ”’actıon cachee de [Dieu SUurT |:amour humaıne.
Maıs elle est qu une autr‘ exXxpression de |’ıdee quc tOut depend de [Dieu le createur eit SOIl

role est de garder ”homme de la superbia el de la tentatıon de refuser de glorıfier Diıeu.
Elle ONC DOUI mi1ssıon d’orijienter |’amour du prochaın ecIS |'amour de Dieu SO  —
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above the sphere of the purely human the extient that 1ts m1ss1ıon 1S
dea|] wıth hım in such WdY that he LOO INAaY OVve (J0d wıth BEITEGL
Ove  79 50)

We ave already encountered Augustine’s uncertainty In De
Moribus ASs the PIODCI deseription of the relatıonshıp between OVe fOr
(J0d and ne1ighbour >*). (EeXT urther In thıs SdIiInNne work ATg UCS In
favour of OVe for ne1ıghbour eing INOTEC than unaıded human actıvıty,
but the ambigulty d whether OVe for neighbour 1S being compared
OUT OVe fOor (G0d OT Hıs OVe fOor us remaılns. The {EXT reads:

When thıs human OVve has nourıished and fortified the sou]l clınging
yOUuUT e the church’s) breast and made 1t ready follow God,

and when the dıvıne majJesty has egun revea|! ıtself ın the
CasSsuTre DIODCI INan whıle ınhabıtant of thıs earth, then such
ardent Oove (charitas) 1s engendered, and such ame of dıvine OVe
(amor) bursts or that al VICEeS AIC burned AWAVY and INa  —_ 1S purged
and sanctıfled. The dıvine character of these words then becomes

z | Consumıng ITE  79 eu 4.24); and have COMNIE
Cast fıre upDON the earth” (PK

but ına Quite probably, In 1eW ofer sımılar CONLeEMPOTATY eEXts: 1t 1S the Creator and
provıdent G0d who 1S enviısaged ere But 0e€es thıs necessarıly exclude for Augustıine, H VCH

pr10T 39() anı y real influence of hat (J0d In human oving? oug find time
and agaın In Augustine the declaratıon hat love for ne1ghbour 1$ be orıented (J0d 1ts
g0al, the ınal ntitence quoted from ultgren 15 rather bafflıng In relatıon the exi of De
Ouantitate Anımae 34,78 Ou nOoT the meanıng ere rather be rıght love of neıghbour
involves the recognıtıon hat In 1ts actıon (J0d 1$ workıng through ıta hoc 1psum
En ene agıtur, Deum DCI 910 intellızamus’””); whıle Ove (*°cupıdıtas’”) an
vaınglory would seek claım the credıt for lovıng for themselves (*“nobiıs proprium
vindıcemus’)? In er words, OUT exXi WOU be dealıng ıth the whence of OVve for
ne1ıghbour rather han 1ts whiıther. In order han ONC miıght Ove the ne1ghbour properly, 1t
would pomt AdWdYy {rom self-rellance and the danger of prıde complete self-giving In
God wh 15 be understood AS effecting genulne OoOve of neıghbour through thıs
pomnt 1t would be the self In Its lovıng hat 1$ specıfically orıented (J0d rather than the
ne1ghbour loved

50) De Moribus Ecclesiae Catholicae A  Q (ML 32.:4338): Quod CISO ag1s
ıd agendum CUu prox1mo SSL} hoc CStE: Ipse et1am perfecto AIn dılıgat Deum .

51) Ibid.. S (ML 321 332): Sed nesCIO quomodo aut parıter ista In plenıtu-
dınem perfectiıonemque CONSUrgunNnl, aut inchoatur prıus Del O; prıus perficıtur
DroX1m1. incıpıendum enım C1ıt1us fortasse In dıvına charıtas rapıt, sed facılıus mınora
perficımus’”. Does ‘*“dıvına charıtas” refer OUT OVve for (G0d hıs OVve for us?

52) De Moribus LEcclesiae Catholicae A (ML SZ:1354) I1am CIO Cr 2eC
humana dılecti10 inhaerentem uberıibus tu1s nutrıverıt, roboraverıt anımum, sequendo
Deo factum idoneum : ubı eJus majJestas parte quanila hominı. dum terrae uJus
ınhabıtator esL, sufficıt, aperıre coeperI1t ; tantus charıtatiıs ardor innascıtur, ei tantum
dıvını amoTrTIs consurgıt incendium, exustis omnıbus VIt1S, ei homiıne purgato
sanctıfıcato. satıs qJUam dıvıine dıctum sıt EgZ0O SUM I@NLS eu 4.24)
z Ignem venl milttere IN mundum (Lk 2.49) ° Englısh translatıon (wıth slıght modif1-
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Human OVve makes the soul ready follow God: it brings the materı1als.
d it WEIC, from 1Cc dıvıne OVe Can aM or But note that the soul
nourıshed and fortified Dy human Ove 1s pıcture, clinging the breasts
of the church In theDprecedıing OUT texi 1t 1$ precisely the church
that teaches and ffects thıs human Ove A 50 recollection of theır first
parents, yYOU O® the hurch) Jo1nLove of Neighbour in St. Augustine  23  Human love makes the soul ready to follow God; it brings the materials,  as it were, from which divine love can flame forth. But note that the soul  nourished and fortified by human love is pictured clinging to the breasts  of the church. In the passage preceding our text it is precisely the church  that teaches and effects this human love: ‘In recollection of their first  parents, you (i.e. the church) join ... all men to each other, not merely in  society, but in a kind of brotherhood”’; the church teaches what is due to  each and every person °°). And this sensitivity to human reality taught by  the church can stem only from the understanding and prudence that are  the gift of God, not from the sheer determination of human will°*).  Indeed, there is much spiritual and moral suffering that human beings  can do nothing to relieve unless humanity is graced with a real and  salutary hope of well-being.  ... a great number and variety of spiritual maladies are cured only  by an extraordinary and ineffable remedy. And if this medicine were  not sent by God to the peoples, there would be no hope of  salvation, so unrestrainedly do they continue to sin. Even the health  of the body, if you wish to trace things to their cause, can only be  explained as coming from God, to whom we must attribute both the  being and the well-being of all things°°).  The human love, therefore, that prepares the soul for the ardour of  divine love, is already dependent on God for its being, its well-being, and  its sagacious and effective exercise. Far more than ‘““mortal affection”” is  intended. The materials brought by refined and skillful human love to  the engendering of divine love are already seen as gifts of God. Besides,  we are faced once again with the difficulty of knowing whether the fire of  divine love (‘“divini amoris””) that is lit when contemplation in faith and  the action of human love embrace refers to our love for God or to His  cation): The Fathers of the Church, vol. 56, p. 48-49. Cf. Retractationes L65 (CSEL  36/2,31-32) = 1,7,5 (ML 32, 593) where, out of fear for a possible Pelagian misinterpre-  tation of this passage, sanctification is said never to be perfectly realised here below.  53) De Moribus Ecclesiae Catholicae 1,30,63 (ML 32,1336).  5#)) Tbid., 1.26,51(ME 32,1332): “Non ;enim ad haec (i.e. taking care of the  neighbour) satis est voluntas bona, sed opus est magna quadam ratione atque prudentia,  qua nemo uti potest, nisi Deus, ille fons omnium bonorum id tribuerit”.  55) De Moribus Ecclesiae Catholicae 1,28,55 (ML 32,1333): *... multimodi varlique  morbi animorum, magna quadam et prosus ineffabili ratione sanantur. Quae medicina nisi  divinitus populis mitteretur, nulla spes salutis esset, tam immoderata progressione pec-  cantibus: quanquam et illa corporis, si altius rerum originem repetas, non invenitur unde  ad homines manare potuerit, nisi a Deo, cui rerum omnium status salusque tribuenda est”.  English translation: The Fathers of the Church, vol. 56, p. 43; but I have changed “sent to  the people of God” to ‘““sent by God to the peoples”.al LLECN each other; noTt merely In
soclety, but 1ın kınd of brotherhood’: the church teaches what 15 due
each and PCISON 53) And thıs sensit1ivıty human realıty taught DY
the church Can stem only from the understandıng and prudence that ATC

the gıft of God, noTt from the sheer determinatıon of human will :
Indeed, there 1s much spirıtual and moral suffering that human beings
Call do nothıing relleve unless humanıty 15 graced wıth real and
salutary hope of well-being.Love of Neighbour in St. Augustine  23  Human love makes the soul ready to follow God; it brings the materials,  as it were, from which divine love can flame forth. But note that the soul  nourished and fortified by human love is pictured clinging to the breasts  of the church. In the passage preceding our text it is precisely the church  that teaches and effects this human love: ‘In recollection of their first  parents, you (i.e. the church) join ... all men to each other, not merely in  society, but in a kind of brotherhood”’; the church teaches what is due to  each and every person °°). And this sensitivity to human reality taught by  the church can stem only from the understanding and prudence that are  the gift of God, not from the sheer determination of human will°*).  Indeed, there is much spiritual and moral suffering that human beings  can do nothing to relieve unless humanity is graced with a real and  salutary hope of well-being.  ... a great number and variety of spiritual maladies are cured only  by an extraordinary and ineffable remedy. And if this medicine were  not sent by God to the peoples, there would be no hope of  salvation, so unrestrainedly do they continue to sin. Even the health  of the body, if you wish to trace things to their cause, can only be  explained as coming from God, to whom we must attribute both the  being and the well-being of all things°°).  The human love, therefore, that prepares the soul for the ardour of  divine love, is already dependent on God for its being, its well-being, and  its sagacious and effective exercise. Far more than ‘““mortal affection”” is  intended. The materials brought by refined and skillful human love to  the engendering of divine love are already seen as gifts of God. Besides,  we are faced once again with the difficulty of knowing whether the fire of  divine love (‘“divini amoris””) that is lit when contemplation in faith and  the action of human love embrace refers to our love for God or to His  cation): The Fathers of the Church, vol. 56, p. 48-49. Cf. Retractationes L65 (CSEL  36/2,31-32) = 1,7,5 (ML 32, 593) where, out of fear for a possible Pelagian misinterpre-  tation of this passage, sanctification is said never to be perfectly realised here below.  53) De Moribus Ecclesiae Catholicae 1,30,63 (ML 32,1336).  5#)) Tbid., 1.26,51(ME 32,1332): “Non ;enim ad haec (i.e. taking care of the  neighbour) satis est voluntas bona, sed opus est magna quadam ratione atque prudentia,  qua nemo uti potest, nisi Deus, ille fons omnium bonorum id tribuerit”.  55) De Moribus Ecclesiae Catholicae 1,28,55 (ML 32,1333): *... multimodi varlique  morbi animorum, magna quadam et prosus ineffabili ratione sanantur. Quae medicina nisi  divinitus populis mitteretur, nulla spes salutis esset, tam immoderata progressione pec-  cantibus: quanquam et illa corporis, si altius rerum originem repetas, non invenitur unde  ad homines manare potuerit, nisi a Deo, cui rerum omnium status salusque tribuenda est”.  English translation: The Fathers of the Church, vol. 56, p. 43; but I have changed “sent to  the people of God” to ‘““sent by God to the peoples”.number and varıet y of spirıtual maladıes AdIC cured only

DY extraordınary and iıneffable remedy. And if thıs medicıne WEIC

NOL sent Dy (GJ0d the peoples, there would be hope of
salvatıon, unrestraınedly do they continue SIN ven the health
of the body, ıf yYOU wısh thıngs theır Can only be
explaıned d S comıng from God. whom Must attrıbute both the
eing and the well-being of al things??).
Ihe human love, therefore., that FCDAaICSs the soul fOr the ardour of

dıivine love, 15 l]ready dependent (0d fOr ıts eing, 1ts well-being, and
ıts Sagacl10us and effective exerclse. Far LINOTC than °*mortal affection” 15
ıintended. TIhe materı1als brought DYy efined and skıllful human Ove
the engenderıing of dıvıne ove AIC lready SCCI] d g1 of God Besıdes,

AT ACE ONCC agaın wıth the dıfficulty of knowing whether the fiıre of
dıvıiıne Oove (**divinı amoriSs’) that 15 lıt when contemplatıon iın al and
the actıon of human love embrace refers OUT Oove fOr God OI Hıs

catıon): 'he Fathers of he Church, vol > 48-49 CH Retractationes k6
36/2,31-32) LD 3: 593) where., Out of fear for possıble Pelagıan misınterpre-
tatıon of hıs DaAsSsSagC, sanctıficatıon 1S sa1d be perfectly realısed ere el0OW

53) De Moribus Ecclesiae Catholicae 8 (ML 21336}
54) Ibid., (ML 32,:1332) “Non enım ad AheC (1.e takıng CaIrec of the

ne1ghbour) satıs est voluntas ONa, sed ODUS est Maghna quadam ratiıone prudentıla,
UUa CcINO ut1 potestT, 181 Deus, lle fons omnıum bonorum ıd triıbuerıt .

55) De Moribus Ecclestiae Catholicae C (ML 2.:4333)Love of Neighbour in St. Augustine  23  Human love makes the soul ready to follow God; it brings the materials,  as it were, from which divine love can flame forth. But note that the soul  nourished and fortified by human love is pictured clinging to the breasts  of the church. In the passage preceding our text it is precisely the church  that teaches and effects this human love: ‘In recollection of their first  parents, you (i.e. the church) join ... all men to each other, not merely in  society, but in a kind of brotherhood”’; the church teaches what is due to  each and every person °°). And this sensitivity to human reality taught by  the church can stem only from the understanding and prudence that are  the gift of God, not from the sheer determination of human will°*).  Indeed, there is much spiritual and moral suffering that human beings  can do nothing to relieve unless humanity is graced with a real and  salutary hope of well-being.  ... a great number and variety of spiritual maladies are cured only  by an extraordinary and ineffable remedy. And if this medicine were  not sent by God to the peoples, there would be no hope of  salvation, so unrestrainedly do they continue to sin. Even the health  of the body, if you wish to trace things to their cause, can only be  explained as coming from God, to whom we must attribute both the  being and the well-being of all things°°).  The human love, therefore, that prepares the soul for the ardour of  divine love, is already dependent on God for its being, its well-being, and  its sagacious and effective exercise. Far more than ‘““mortal affection”” is  intended. The materials brought by refined and skillful human love to  the engendering of divine love are already seen as gifts of God. Besides,  we are faced once again with the difficulty of knowing whether the fire of  divine love (‘“divini amoris””) that is lit when contemplation in faith and  the action of human love embrace refers to our love for God or to His  cation): The Fathers of the Church, vol. 56, p. 48-49. Cf. Retractationes L65 (CSEL  36/2,31-32) = 1,7,5 (ML 32, 593) where, out of fear for a possible Pelagian misinterpre-  tation of this passage, sanctification is said never to be perfectly realised here below.  53) De Moribus Ecclesiae Catholicae 1,30,63 (ML 32,1336).  5#)) Tbid., 1.26,51(ME 32,1332): “Non ;enim ad haec (i.e. taking care of the  neighbour) satis est voluntas bona, sed opus est magna quadam ratione atque prudentia,  qua nemo uti potest, nisi Deus, ille fons omnium bonorum id tribuerit”.  55) De Moribus Ecclesiae Catholicae 1,28,55 (ML 32,1333): *... multimodi varlique  morbi animorum, magna quadam et prosus ineffabili ratione sanantur. Quae medicina nisi  divinitus populis mitteretur, nulla spes salutis esset, tam immoderata progressione pec-  cantibus: quanquam et illa corporis, si altius rerum originem repetas, non invenitur unde  ad homines manare potuerit, nisi a Deo, cui rerum omnium status salusque tribuenda est”.  English translation: The Fathers of the Church, vol. 56, p. 43; but I have changed “sent to  the people of God” to ‘““sent by God to the peoples”.multıimodiı varıque
morb] anımorum, quadam prosus 1neffabılı ratiıone sanantu Quae mediıicına 181
dıvınıtus populıs miıtteretur., nu SDCS salutıs eSSEL; tam immoderata progressione DEC-
cantıbus : ]la COTDOTIS, S1 altıus orıginem repelas, NO  — invenıtur nde
ad homiınes INAaNaTe potuerı1t, 1S1 Deo, CUul omnıum Status salusque trıbuenda est  A
Englısh translatıon: he Fathers of the Church, vol 56, but ave changed “"sent
the people of G0d’ LO ""sent DYy God the peoples



Canning

OVe for us OT bath??): eTe Can be ou that OUT OVEe for God 1s
involved in the PTOCCSS Dy 1C VICEeS AIC burned dWAY But when Deut
4 74 1s quoted 6LI (L;e od) consumıng 1re (ZeNLS Consumens)”,
Augustıine al least implıcıtly indıcates that he consıders the ame of
dıvine OVve (*“divini AMOFLS incendium ) 18 be God hımself. Ten
later, ın the Confessiones, thıs 18 quıte unambıguously the Case uo OVve
(amor) SVOT burnıing, quenched! charıty (caritas), INY God, seTt

1re wıth yOUITF 1Ove 2 X
56) In De Moribus LEcclesiae Catholicae (M Z1332. ave SCCIL,

“dıvına charıtas” cOould refer eiıther OTMIC the er. In the unusual comparıson ave
o0oked A In De Doctrina Christiana Lal 80,26-27) (CC 3225 34,32),
however., 1t 1S clear that Ove for neıghbour 1$ cCompared 0od’’s love for

57) Confessiones 10,.29,40 (Skutella D  \O SEL 32,/96) INOT quı
SCIHNDECI ardes NUuNgquUam extinguerI1s, carıtas. Deus INCUS, accende me  Ag Englısh 'ans-
atıon Pıne-Coffin, Saintf Augustine, Confessions, Penguıin, armondsworth, 1961,

233
It would be mistake SUDDOSC that human love and OVve fOor (J0d In Augustine Call

be dıstiınguished the basıs of vocabulary. Already In De Moribus Leclesiae Catholicae
ave met Del MOr and ‘*“dıvına charıtas” cf. e (ML 32,1332)5 ““charıtas" 1.e love
for neighbour, AS the mMoOSstT certaın step Oove for (J0d (““ad aINOTCIMM Der : 9i  f
SZ | 331);and NO “humana dılecti10 ” provıdıng the kındlıng wood. strengthenıing the
soul,. for the ıre of dıvine Ove dıvını amorI1s’””): e  4M (ML 3213579 According the
Confessiones, aM OF Call be identified ıth “Cafıtas: ıth Go0od hımself. On the poin of
Augustine’s vocabulary of Oove Etienne Gilson refers in  sa termınologie flottante  27
““Pour lu124  R. Canning  love for us or to both>°). There can be no doubt that our love for God is  involved in the process by which vices are burned away. But when Deut.  4.24 is quoted: “I (i.e. God) am a consuming fire (ignis consumens)”,  Augustine at least implicitly indicates that he considers the flame of  divine love (““divini amoris incendium’”) to be God himself. Ten years  later, in the Confessiones, this is quite unambiguously the case: ‘O love  (amor) ever burning, never quenched! O charity (caritas), my God, set  me on fire with your love”>7).  5°) In De Moribus Ecclesiae Catholicae \,26,51 (ML 32,1332), as we have seen,  “divina charitas” could refer to either one or the other. In the unusual comparison we have  looked at in De Doctrina Christiana \,72 (CSEL 80,26-27) = 1,30,33 (CC 32,25. ML 34,32),  howenver, it is clear that love for neighbour is compared to God’s love for us.  °7) Confessiones 10,29,40 (Skutella 239. CSEL 33,256. ML 32,796): ‘‘o amor qui  semper ardes et nunquam extingueris, caritas, Deus meus, accende me”. English trans-  lation: R.S. Pine-Coffin, Saint Augustine, Confessions, Penguin, Harmondsworth, 1961,  p.233.  It would be a mistake to suppose that human love and love for God in Augustine can  be distinguished on the basis of vocabulary. Already in De Moribus Ecclesiae Catholicae we  have met ‘“Dei amor”’ and ‘*divina charitas” : cf. 1,26,51 (ML 32,1332); “charitas” i.e. love  for neighbour, as the most certain step to love for God (*ad amorem Dei”’): 1,26,48 (ML  32,1331); and now ‘““humana dilectio”’ as providing the kindling wood, or strengthening the  soul, for the fire of divine love (‘“divini amoris”): 1,30,64 (ML 32,1337). According to the  Confessiones, ‘‘amor” can be identified with ‘‘caritas””, with God himself. On the point of  Augustine’s vocabulary of love Etienne Gilson refers to ‘‘sa terminologie assez flottante”.  “Pour lui ... charitas = dilectio; et dilectio = amor; puis donc qu'il peut y avoir des amours  bons ou mauvais, il doit y avoir des charites bonnes ou mauvaises””: Introduction ä l’etude  de saint Augustin, Paris, 1929, p. 169, n. 2. For a full discussion of the matter, see H.  Petre, Caritas. Etude sur le vocabulaire latin de la charite chretienne, Louvain, 1948, p. 89-  98. Augustine has rescued the word ‘“amor” for the Christian world. In De Moribus  Ecclesiae Catholicae it seems to be used alongside ‘“caritas’”” and “dilectio”” as a synonym:  “Deus cui haerere certe non valemus nisi dilectione, amore, caritate”  1,14,24 (ML  32,1322). Later it is explicitly stated to be a synonym. Cf. In Joannis Epistolam, tr. 8,5 (ML  35,2038) ; Tractatus in Evangelium Joannis 123,5 (CC 36,678. ML 35,1968). The classic text  in this regard is De Civitate Dei 14,7 (CSEL 40/2,13. CC 48,422. ML 41,410-411): ‘““Sed  scripturas religionis nostrae, quarum auctoritatem ceteris omnibus litteris anteponimus, non  aliud dicere amorem, aliud dilectionem vel caritatem, insinuandum fuit””. Nygren reckons  this occurrence a doubtful boon to Christian love, seeing it as the introduction of “eros” to  oust ““agape” from its throne, and he claims that Augustine realised that he had to defend  himself on this account from ‘‘a widespead opinion that this meant a perversion of the  Christian idea of love”: Agape and Eros, p. 557. Ragnar Holte rightly counters that  Augustine in De Civitate Dei, Book 14, is embroiled in a conflict not with other Christian  but with pagan authors. See Beatitude et Sagesse, p. 262-263, especially n. 2. For Holte, “si  Augustin prend ici la defense de l’amor, c’est pour defendre la conception qui voit dans la  vie sensible et corporelle de lI’homme quelque chose de bon en soi...”: /bid., p. 263, n. 2.  Also ““le terme amor est ici utilise par Augustin ä l’appui de sa conception chretienne de la  sanctification comme concernant la totalite de l’homme”: p. 262. The reference in this  latter case is to De Genesi contra Manichaeos 1,20,31 (ML 34,188): “Et haec est hominis  vita beata atque tranquilla, cum omnes motus ejus rationi veritatique consentiunt; etcharitas dilectio:; el dilectio UMOT , DUuI1s ONC qu’ıl peut aVOIlFr des AINOUTIS
ONSs mMauVvals, 11 do1it aVOIr des charıtes bonnes mauvalses’): Introduction "etude
de Saınt Augustin, Parıs, 1929, 169, For full dıscussıon of the mat(ter, SCC
Petre. Caritas. Etude SUur le vocabulaire latın de la charite chretienne, Louvaın. 1948, 89-

Augustine has rescued the word S Pa r ®} f for the Christian WOT| In De Moribus
Ecclesiae Catholicae it be sed alongsıde *carıtas” and ““dılecti10 ” d SYNONYMM
‘““Deus CUul haerere rie 110  . valemus 181 dılectione., carıtate ” 5i (ML
52,1322}3. Later ıt 15 explıicıtly stated be SYNONYIMN. CM In Toannıs Epistolam, ir 8,5 (ML
35,2038) Iractatus IN Evangelium Toannıs 285 (CC 35,1968). The classıc ex{i
In hıs regard 18 De ('ivitate Dei 14,/ 40/2,13 41,410-41 1) Sed
scrıpturas rel1g10n1s nOstrae, qJUarum auctorıtatem ceter1s omnıbus lıtterıs anteponımus, NO  en
alıud dicere amn OTCM, alıud dılectionem vel carıtatem. insınuandum funlt” Nygren reckons
hıs OCCUITIENCE doubtful [070)8! Chrıistian love, seeıng ıt the introduction of YerOs..
ust "agape" from 1ts throne., and he claıms that Augustine realısed hat he had defend
hımself hıs AaCCOUuUnNT Irom a wıdespead opınıon hat hıs an perversion of the
Christian iıdea of ove  27 gape and Eros, 55/ Ragnar olte rıghtly Counters hat
Augustine In De ( 'ivitate Del, Book 1$ embroiled In conflıct NOTL ıth er Christian
but ıth DUAgZUaN uthors See Beatitude el Sagesse, 262-263, especlally FOor ©: ...  Ss1
Augustin pren ICI la defense de | ' amor, est DOUT eiendadre la conception quı o1lt ans la
Vvıie sensıble corporelle de homme quelque chose de bon SO1  y Ibid., 263,
Iso ‘*Je erme est 1C1 utılıse Dar ugustın | appul de SC conception chretienne de la
sanctiıifıcatıon CONCE:  nl Ia otalıte de I’homme)”): 262 Ihe reference In thıs
atter Case 18 De Genesi ”°ONIra Manichaeos s  $ (ML 34,188) “ aeC est homıinıs
ıta beata tranquılla, Cu us eJus ration1ı veritatique consentlunt : el



OVe of Neighbour IN Augustine A

In SUMMAATY, therefore, INaYy that, AdSs CONSCYHUCNCC of thıs
revIieWw of SOMNC of the aspects assoclated In CONTLexT wıth OVve fOor
ne1ıghbour dSs “gradus” OT “ cunabula’” OVve for God, 1t 111 be clear that
these images IC it bears repeatıng, dIC Ooun only In the early
Augustine 0Ug 81011 be understood sımply A4s ıf they referred

the human effort that provıdes INCAalls indıvıdualıstic OVve for
G0od eadıng enjJoyment of Hım Neıther the ne1ghbour NOT Ove for
ne1ghbour 15 but steppıng-stone somethıng grealer, Just IUuNng the
ladder of one’s ascent somethıng hıgher. On the9 the OVe fOr
ne1ghbour ere presented reveals traıts of certaın profundıty that 15
od-endowed and hat dırects others (J0d ASs theır SUDTEMC and irue

g00d

OVE FOR EIGHBOU ÄUGUSTINE’S CHEMES IHE

SPIRITITUAL LIFE

PTE ATIC al least three In 1 Augustine systematıses the
spırıtual ıfe accordıng 1ts Varlous evels (“gradus’’), ONC of 1Cc 15
orme Dy OVe fOor ne1ighbour. We have J]ready become acquaınted
above ıth De QOuantitate Anımae 78-79 thıs texi 1S precede Dy
presentatiıon of the dıfferent levels of greatiness of the human sOou]l
(70-76) OoVve for ne1ghbour the Golden ule makes ıts AaDPCAaAIaANCce
the fourth eve in 16 the soul struggles be purıfie from 1ts
attachment the elıghts of thıs WOT. /3) And specıal emınence 1S
accorded thıs fourth eve

Let us hate nOTL those wh AL rushed Dy VIces, but the VICES
themselves: nOTL sinners, but Just S1NS. We cshould indeed be willing
help CVECIVONC, CVECN those wh ave harmed OI wısh arm us

OT wısh al least that harm befall us Thıs 15 ITue relıg10n, thıs 1$
perfect relıg10n, thıs alone 1s relıgıon. Thanks il the soul whose
greatness 1S the object of OUT eNqUuIrYy 1s made apt be reconcıled
Go0od and makes iıtself worthy of reedom For God. whom ıt 1s
each one’s advantage 5 frees us from all thıngs. The
only perfect reedom 1S be pleasıng hım in serving hım 58)

VOCantiur gaudıa, ei A4INOTES sanct], castı ONn1  K As ave SCEC[MN in the Confessiones,
°amor ” INAYy CVECII be ıdentified ıth (J0d hıimself.

58) De OQuantitate Anımae 34,78 (ML 32.1078).:; Neque VIiUS OPPICSSO>, sed 1psa
vıtıa peCCaNles, sed 1psa peccala oderımus. Omnıbus nım subventum ve debemus,
et1am quı NOS laeserunt, aut laedere, aut Oomnıno ae!l volunt Haec est aeC perfecta,
aecC sola rel1g10 DCI ( UAaIN Deo reconcılıarı pertine ad anımae, de JUa quaerimus,
magnıtudınem, qUua lıbertate dıgnam facıt Na Jle ab omnıbus 1berat, CUl servıre
omnıbus utilıssımum esL, INn CUJuS servıt10 placere perfecta sola lıbertas est  E
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The ne1ighbour tO be OVE: therefore., 1S the mM  9 those wh wısh us ıll
Such ove 1S the sole and indıspensable WadYy reconcılıatıon wıth (J0d
and the ulness of reedom ıIn Hıs servıce. 15 the MOST excellent act of
human detachment from the self-ınterest of mortal affections and
therefore the MOST Ooroug purıfiıcatıon for serving the interests of (30d
wıth that hıghest reedom which In turn unleashes the full capacıtlıes of
al] the other levels of the soul fOor ringıng about the partıcular goodness
and beauty approprIiate them In creatilon. FOor 1t 1S wıthın the

59)soul’s W: that a]] 1ts evels of grealiness be al work sımultaneousliy
Therefore, the hıghest Call retroactıvely influence the other levels,
promoting theır OW dıstinct excellence. Thus, when the soul 15 COIN-

centrated the OVe of ne1ghbour approprıiate the fourth evel
albeıt ıth dıfficulty and fear 1t Cal 1ın fact be actıng ın CONnNcert wıth
contemplatıon 1C enhances the beauty of that OVve Furthermore, In
the secti1on In IC Augustine eals specıfically wıth the seventh evel.
contemplatıon, perhaps MaYy understand d d 85  S form of OVe for
neıghbour the MmMOSstT praıseworthy work of reflecting upDON and COM-

municatıng the truth that 15 learnt In contemplatıon of the Power and
1sdom of the Author of ıfe and which dIiC nourıshed Dy the
chureh *). Thıs WOU constitute OVe {Or ne1ghbour in NC  S Key

In 3094 Augustine 1s S1VINg hıs interpretation of the beatıtudes
proclaımed ıIn the Lord’s SCTINON the d handed OoOWn Dy
Matthew 5.3-10 He 1n that the e1g assert10ons correspond the

which ead ONC happıness: (1) Blessedness beg1ins ıth umilıty:
‘“hblessed AL the DOOT ın spirıt ”” ; (2) The study and knowledge of the
Scriptures requıres the ocılıty and meekness of fılıal love ("DIELIAS )::
blessed ATC the meek : (3) Understandıng how ONC 1S eitere Dy S1NS
and attachment lower thıngs ea Jamenting one’s OSS of the
SUDTCIMMEC g00d essed AL they who mourn ; (4) struggle 1s requıred

extricate oneself irom worldly entanglement; therefore, ONC needs
hunger and thırst for what 15 ng and have the COUTALC ear the
paın of relınquishıng the pleasures that keep ONC from it essed AIC

those wh hunger and thırst for what 1s Neht (5) But the struggle ıll
be successful unless DCISON 1S helped Dy OINCOMNC greater than

59) Ibid. 35.79 (ML 32:1079} “Quaerımus quıppe de anımae potentla, fler1 potest
2eC Oomnı1a siımul agal, sed ıd solum s1bı videatur quod agıt C124 dıfficultate. aut

CcE CUu timore. Agıt nım hOcC multo quam Cae attentilor”.
bO) Ibid., 33,76 32.10779: ""tIractare au AC dıspensare commode., laudıs

charıtatıs plenıssımum est  27
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himself. ‘ Therefore: ITrue prudence 1S help those weaker than ourselves
in atters In 16 ATC the ILIOLG powerful, ıf wısh be al: Dy
OINCONC INOIC powerfu than outselves . %J. Thıs corresponds the
beatıtude. essed ATIC the mercıful : hey have cshown them  93
(6) Thıs 18 the of purıty of heart IC strengthens the soul fOr
contemplatıon of the SUDTEMCEC 200d; the intellect 15 DUIC and SCICNEC

AaCCOUNT of 1ts undısturbed CONSCIOUSNESS of havıng done g00d work :
blessed ATC the DUIC ın Neart * (# ınally, the seventh maxım 1S
wısdom iıtself 1t 1S the contemplatıon of truth, makıng the ole INan

peacefu and takıng the ıkeness of God ° essed the CC-
makers they be called SOIS of €%)

But thus SCCI1N ave eached the goal wıthout takıng the eıghth
beatıtude into consıderatıiıon al all In fact: 1t 15 be lınked wıth the first
because both of them contaıns the promıise, ..  for theırs 1S the kıngdom of
heaven . The eıghth maxım 15 blessed AIC those wh AIC persecuted In
the of right  Yı Wıth thıs the whole PTOCCSS 15 sa1d egıin AaNCW the
eıghth sShows and recommends hat has een completed ; “"commencıng
agaın, AS it WETIC, Irom the beginnıng, (1t) makes known and represents
what 15 perfect that others LOO IMaY COIMNC perfection Dy WdYy of these
steps :29). oug OVve for ne1ghbour INMaYy ave appeare somewhat
pale and contrıved ds met it the evel 1E help YOUT weaker
neiıghbour that yOU yourse INaAaYy recelve help from (G0od
yOUT OW weakness and attaın tranquıl contemplatıon of the

bl) De Sermone Domuini IN Monte E 310 GE 35,8 34,1234) *°Bst aute: 1ustum
consılıum, ul quı > potentiore adıuvarı vult. adıuvet ınfırmıorem In qUO est ips}e
potenti0r””. C: 1,4,11 (CC 35,10 34,

62) Ibid., (CGCE 35,8-9 34.1234) ""Postrema est septima Ipsa sapıent1a, ıd est

contemplatıo verıtatıis. pacıfıcans homınem suscıplens simılıtudınem de1Love of Neighbour in St. Augustine  Zl  himself. ‘“Therefore, true prudence is to help those weaker than ourselves  in matters in which we are the more powerful, if we wish to be aided by  someone more powerful than ourselves’””°!). This corresponds to the  beatitude, ‘blessed are the merciful: they shall have mercy shown them”;  (6) This is the stage of purity of heart which strengthens the soul for  contemplation of the supreme good; the intellect is pure and serene on  account of its undisturbed consciousness of having done good work:  “blessed are the pure in heart‘ : (7) * Finally, the seventh maxiım 15  wisdom itself: it is the contemplation of truth, making the whole man  peaceful and taking on the likeness of God’”’°?). ““Blessed the peace-  makers : they shall be called sons of God”.  But thus we seem to have reached the goal without taking the eighth  beatitude into consideration at all. In fact, it is to be linked with the first  because both of them contains the promise, ‘“for theirs is the kingdom of  heaven”. The eighth maxim is: ‘“blessed are those who are persecuted in  the cause of right’”’. With this the whole process is said to begin anew: the  eighth shows and recommends what has been completed; ‘“ commencing  again, as it were, from the beginning, (it) makes known and represents  what is perfect so that others too may come to perfection by way of these  steps’”’°?). Although love for neighbour may have appeared somewhat  pale and contrived as we met it on the fifth level—i.e. help your weaker  neighbour so that you yourself may receive help from God to overcome  your own weakness and to attain to tranquil contemplation of the  °1) De Sermone Domini in Monte 1,3,10 (CC 35,8. ML 34,1234) : “Est autem iustum  consilium, ut qui se a potentiore adiuvari vult, adiuvet infirmiorem in quo est ips}e  potentior”. Cf. 1,4,11 (CC 35,10. ML 34,1234-1235).  62) /bid., (CC 35,8-9. ML 34,1234): “Postrema est septima ipsa sapientia, id:est  contemplatio veritatis, pacificans totum hominem et suscipiens similitudinem dei ...”.  °3) J/bid., (CC 35,9. ML 34,1234): ‘“Octava tamquam ad caput redit, quia consum-  matum perfectumque ostendit et probat ... Septem sunt ergo quae perficiunt ; nam octava  clarificat et quod perfectum est demonstrat, ut per hos gradus perficiantur et ceteri,  tamquam a capite rursus exordiens’”’. Different English translators have come up with a  variety of possibilities for interpreting this text. Two of them challenge the meaning we  have chosen: (1) John J. Jepson in Ancient Christian Writers, No. 5, Cork, 1948, p. 18,  offers: “Seven in number, therefore, are the things which lead to perfection. The eighth  maxim throws light upon perfection and shows what it consists of, so that, with this maxim  beginning again, so to speak, from the first, the two together may serve as steps toward the  perfection of the others also”. (2) Denis J. Kavanagh O.S.A. in The Fathers of the Church,  vol. 11, Washington, 1951, p. 26, translates: ‘*Therefore, there are seven maxims which  constitute perfection, for the eighth starts anew, as it were, from the very beginning: it  clarifies and approves what is already complete. Thus, all the other grades of perfection are  accomplished through these seven”.63) Ibid. (GE 35,9 34,1234): “Octava L(amquam ad redit, qula CONSUNM-

matum perfectumque Ostend1 probatLove of Neighbour in St. Augustine  Zl  himself. ‘“Therefore, true prudence is to help those weaker than ourselves  in matters in which we are the more powerful, if we wish to be aided by  someone more powerful than ourselves’””°!). This corresponds to the  beatitude, ‘blessed are the merciful: they shall have mercy shown them”;  (6) This is the stage of purity of heart which strengthens the soul for  contemplation of the supreme good; the intellect is pure and serene on  account of its undisturbed consciousness of having done good work:  “blessed are the pure in heart‘ : (7) * Finally, the seventh maxiım 15  wisdom itself: it is the contemplation of truth, making the whole man  peaceful and taking on the likeness of God’”’°?). ““Blessed the peace-  makers : they shall be called sons of God”.  But thus we seem to have reached the goal without taking the eighth  beatitude into consideration at all. In fact, it is to be linked with the first  because both of them contains the promise, ‘“for theirs is the kingdom of  heaven”. The eighth maxim is: ‘“blessed are those who are persecuted in  the cause of right’”’. With this the whole process is said to begin anew: the  eighth shows and recommends what has been completed; ‘“ commencing  again, as it were, from the beginning, (it) makes known and represents  what is perfect so that others too may come to perfection by way of these  steps’”’°?). Although love for neighbour may have appeared somewhat  pale and contrived as we met it on the fifth level—i.e. help your weaker  neighbour so that you yourself may receive help from God to overcome  your own weakness and to attain to tranquil contemplation of the  °1) De Sermone Domini in Monte 1,3,10 (CC 35,8. ML 34,1234) : “Est autem iustum  consilium, ut qui se a potentiore adiuvari vult, adiuvet infirmiorem in quo est ips}e  potentior”. Cf. 1,4,11 (CC 35,10. ML 34,1234-1235).  62) /bid., (CC 35,8-9. ML 34,1234): “Postrema est septima ipsa sapientia, id:est  contemplatio veritatis, pacificans totum hominem et suscipiens similitudinem dei ...”.  °3) J/bid., (CC 35,9. ML 34,1234): ‘“Octava tamquam ad caput redit, quia consum-  matum perfectumque ostendit et probat ... Septem sunt ergo quae perficiunt ; nam octava  clarificat et quod perfectum est demonstrat, ut per hos gradus perficiantur et ceteri,  tamquam a capite rursus exordiens’”’. Different English translators have come up with a  variety of possibilities for interpreting this text. Two of them challenge the meaning we  have chosen: (1) John J. Jepson in Ancient Christian Writers, No. 5, Cork, 1948, p. 18,  offers: “Seven in number, therefore, are the things which lead to perfection. The eighth  maxim throws light upon perfection and shows what it consists of, so that, with this maxim  beginning again, so to speak, from the first, the two together may serve as steps toward the  perfection of the others also”. (2) Denis J. Kavanagh O.S.A. in The Fathers of the Church,  vol. 11, Washington, 1951, p. 26, translates: ‘*Therefore, there are seven maxims which  constitute perfection, for the eighth starts anew, as it were, from the very beginning: it  clarifies and approves what is already complete. Thus, all the other grades of perfection are  accomplished through these seven”.Septem SUnt CIO JQuaC perficlunt ; 11a Octiava
clarıfıcat quod perfectum est demonstrat, ut DCIL hOs gradus perficlantur et ceter]1,
amquam capıte [ UTSUS exordıiens”. Dıfferent Englısh translators ave COINC ıth
varlety of possıbılıties for interpreting hıs Tex i Iwo of hem challenge the meanıng
ave chosen: (1) John Jepson ıIn Ancıentl Christian W rıters, No Cork., 1948,
Offers: “Seven ın number,. therefore, ATC the thıngs which lead perfection. IThe eıghth
maxım throws 1g uUuDON perfection and ShOows hat it consısts of, that, ıth hıs maxım
beginnıng agaın, spea fIrom the first, the [WO together IMNaYy toward the
perfection of the others Iso  Ar (2) Denıs Kavanagh (358 in The Fathers of the Church,
vol I: Washıngton, 1951, 26, translates ‘T herefore, there AIC SCWV| maxıms which
constıtute perfection, fOor the eıghth starts W, AS ll WETIC, from the \A beginning: 1t
clarıfıes and AaDDIOVCS hat 18 already complete. TIhus, all the er grades of perfection d1C

accomplıshed through ese seven .
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truth 64) the ast word has nOoT een sa1d about it there The goodness
fOr which ONEC has ungere and thırst, and wıth the help of (J0d
labori0ousliy eached ın peacefu contemplatıon of the truth, 15 destined
manıfest iıtself for the sake of others, Evecn be trıed and tested theır
behalf. that hey LOO INAaY become of and seft Ouft the Irue

path holiness. heightened understandıng of how ONEC human being
Can help and cshow another 1S NO possıble: SVCNMN suffer
persecution In Order tOo make known and A example of the WdY

irue goodness. Furthermore. for q ]] those followıng the WdY of
beatıtude, 1t Cal be SCCI1 al Step d the work of the Holy SpiMt).
OVve fOor neıghbour 1Ss therefore concelived 1ın thıs L{EeXT AS the Spirıt s work.

OQur interpretation 1S, of COUISC, ase the readıng of ““ceterL' AS

.  other people 1E those nNnOoL present al the the John
Jepson, however, has perhaps glımpsed d possı1ıbılıty 1C 1S NOT alıen
the hought of Augustine, ın translatıng: eıghth maxım throws 1g
upDON perfection and chows what 1t consısts Öl. that, wıth thıs maxım
beginning agaıln, speak, from the fırst, the [WO ogether INaAaY SCIVC

TIhe former 1s LNOTIC plausıble han the latter ıf ““ceter1 ” 1S be understood As
“maxıms” ‘“grades of perfection . Francıne Cardman., however, In Jaroslav Pelıkan
(edıtor), he Preaching of Augustine. “OQur Lord'’s Sermon ON the Mount’ , Phıladelphıia,
973 9, has “Seven In number, then, ATEC the thıngs whiıich rıng perfection ; an the
eighth iıllumınates anı DOoIMNtS Ouft hat 1$ perfect, s hat through ese others m1g
also be made perfect, startıng 11CC INOIC, spea from the beginning”. 1S dıfficult
find an y grammatıcal Justıfiıcatıon for ımplyıng hat the “exordiens” phrase qualıifies
‘“ceter1” (ın hıs other people) rather han “octava . But belıeve hat the translatıon
of ‘“ceter1” A other peO 18 INOIC probable han Jepson’'s vVers10n. FOTr, the beginnıng
of 13i Augustine makes dıstıncection between Ose wh: WeTC present lıstening Jesus’
maxıms the an those wh WEIC absent WOU be Orn ater What ıt
Oown 1S that the statements of Matt 5.3-10 WETC dırected toward mankınd In general,
VCcCn though obvıiousliy NOL all WEIC presentL; whereas, from 514 (**Blessed ll yOu be when
INECN revıle and perseculte 4 8} whıiıle Jesus dırects hıs words specıfically Oose
present, hıs O€es NnOT I[1NCAan that the absent NS WEIC excluded The ontent of the fınal
beatıtude ofthe first Ma 3{10) an the 1rs of the second (DA l 1$ the SaJmMıe

persecution In the of rıght All. both present and absent. who follow the
perfection, 11] be persecuted. But how A1IC ose ‘““others” wh: WEeIC nOotL present al the
SCTINON ONM the mMOUnNT, OMMEC perfection Dy WdYy of ese SLCDS, unless those wh WEOTC

present, through practising the eıghth beatıtude of the first blessed Ad1C Ose who
ATC persecuted , which corresponds the fırst of the maxıms specıfically dırected Ose
wh: WEeTC present), ““make known and represent hat 15 perfect””?

64) ÖOr, thıs 15 formulated slıghtly earlıer '*Beatos SSC 1C1 quı subvenıunt m1ser1s,
quon1am e1s ıta rependitur, ut de miser1a lıberentur ”: De Sermone OMINI INn Monte 127
CC 35.5 34,1232)

65) De Sermone Domuinıiı INn Monte 1,4,11 (TE 35,9 34,1234): “Vıdetur CTZO mıhı
et1am septiformi1s operatıo spiırıtus sanctı. de UUa Esa1as loquitur, hıs gradıbus sentent11sque
congruere .
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AdS steps toward the perfection of the others also 0} On thıs reckoning,
obtainıng the kıngdom of God, 16 15 the promıse assoclated wıth
both the eiıghth and the first beatıtude, 18 nNnOoT end that has risen above
and has nothing INOTEC do wıth the other evels Rather. ıt LOO, In
bringing the soul back umlıilıty, d Step towards the perfection
of the other levels of meekness, mournıng, COUTASLC, towards
others, purıty of heart, and contemplatıon of the truth As far d

towards others, Ove for neıghbour, 1$ concerned, thıs perfection of the
other levels COUu ell INCcCAan nolt only that mercıful OVe fOr ne1ıghbour
DIOVCS 11CC agaın be step purıty of neart, contemplatıon of the
truth, and the obtamıng of the kıngdom through persecutlion, ıIn which
the perfection achıeved 15 shown and recommended; but also that, when.
In contemplatıon of the truth, the ole PCISON has been made peacefu
and has taken the image of God. OVe for ne1ıghbour ıtself 1S perfected
al ıts OW eve In obedience the contemplatıve ICasOonN the actıve ıfe
of OVe fOor neıghbour 1s fully ree chare In continuous creation
Dy perfectly realısıng the goodness and beauty approprıiate 1fs
domaın

The 6M PaAssascCl, from De Doctrina Christiana, SEeis Out the
dısposıtions requıred for the study of Sacred Scripture. The DS
correspond 2r0SSOoMOdoO those indıcated above In De Sermone Domuiniı
IN Monte®®). (1) Timor Dei ONC seeks recognise Od’’s will : the
hought of OUT mortalıty and future ea MnNgs about crucıfixion of
pride; (2) Pıetas : ıth the meekness of respectful OVe OTMNEC egards the
wısdom of Scriıpture A super10r nes OW. (3) Scientia : Everyone
devoted 18 the study of the Sacred Scriıptures traıns hımself 18 Ilınd iın
them nothıng else EXCEDL that God 1S be OVeEe!l fOr hıs OW sake and the
ne1ıghbour for the sake of God Indeed, (30d 1$ be OVe: wıth all the
heart, all the soul. and all the miıind, whıiıle the ne1ghbour A oneself. In
thıs WdY OUT entire OVe for OUT ne1ıghbour and for ourselves 1S be

66) John Jepson, C
67) See Oontra Faustum Manichaeum Z 28 25/1,621-622.

419 . . inque 1psa ratıone, UJUaAC partım contemplatıva, partım act1va, Drocul! dubıo0
contemplatıo praecellıt. In hac Nnım ei 1imago de1 estT, Ua DCT 1ıdem ad specıem reformamur.
Actıo ıtaque rationalıs contemplatıon! ratıonalı oboediere Quapropter homiını1s
act1o serviens el servient! deo refrenat mortales delectationes Cas cohercet ad
naturalem modum melıora iınferiorıbus ordınata dılectione praeponens’”. NSee Iso e

3 I 261,.278-279
68) De Doctrina Christiana 80,37-39) ‚/,9-11 (CC 2,36-38

34,39-40).
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orlıented Göd - ) But, embroiled In OVe of attachment temporal
thıngs, that 15 SdVYV, Ove far removed from that prescribed DY the
Scrıptures, d PDECTSON 1S forced IHNOUTN AA w hıs (4) Fortitudo
but there 1S hope In the lament. Callıng dıvine help that despaır INAYy
nOot crush Uus, egın hunger and thırst for what 1s Ng 76 that OVe
for G0d and for the ne1ghbour commended by the double command-
ment) Thıs involves turnıng WdYy from all death-dealıng infatuatıon wıth
the temporal OVe fOor the eternäl, for the unchangeable Irıune God:
(5) Consiılıuum misericordiae

When, ASs ell ASs he Can, he has observed thıs (LE the eternal and
unchangeable) gleamıng irom d dıstance, and has plaınly perce1ved
that he CannoTt ear that 1g because of the weakness of his VIS1ION,
he 15 al the step., that 1S, the prudence of Here he purıfies
hıs soul. 1C 15 ın SOINC dısarray and revolt agalnst tself, {irom the
blemishes contracted because of ıts cravıng for lower thıngs. 1S
ere hat he dılıgently practises Ove for hıs neighbour and perfects
hıimself In 1t NOw, full of hope and wıth renewed V1gOuUr, when he
has COIMNC AS far d lovıng hıs he Nses the s1xth Step30  R. Canning  oriented to God”°?). But, embroiled in a love of attachment to temporal  things, that is to say, a love far removed from that prescribed by the  Scriptures, a person is forced to mourn over his sorry state ; (4) Fortitudo :  but there is hope in the lament. Calling on divine help that despair may  not crush us, we begin to hunger and thirst for what is right (i.e. that love  for God and for the neighbour commended by the double command-  ment). This involves turning way from all death-dealing infatuation with  the temporal to love for the eternal, for the unchangeable Triune God;  (5) Consilium misericordiae :  When, as well as he can, he has observed this (i.e. the eternal and  unchangeable) gleaming from a distance, and has plainly perceived  that he cannot bear that light because of the weakness of his vision,  he is at the fifth step, that is, the prudence of mercy. Here he purifies  his soul, which is in some disarray and revolt against itself, from the  blemishes contracted because of its craving for lower things. It is  here that he diligently practises love for his neighbour and perfects  himself in it. Now, full of hope and with renewed vigour, when he  has come as far as loving his enemy, he rises to the sixth step ’°) ...  (6) ““ Zpsum oculum purgat quo videri Deus potest” : however, so long as  we walk by faith and not by sight, truth is encountered through a glass  darkly. Still,  at this level, a person so cleanses the eye of his heart that he does not  put even the neighbour himself before the truth, nor does he  compare them with each other; because this is the case with the one  he loves as himself, it is to be the case with himself too. Therefore,  the holy man will be so sincere and pure of heart that he will not be  turned away from truth either by a desire to gratify men or by a care  to avoid whatever inconveniences disturb this life. Such a child of  God rises to wisdom, which is the last and seventh step, and this he  enjoys with calm and tranquillity /!).  °2) 1bid.. 2,18(CSEL®80,38) = 2,7,10 (CC 32.37. ML 34:39): ‘ Nam ın eo se exercet  omnis divinarum scripturarum studiosus, nihil in eis aliud inventurus quam diligendum  esse deum propter deum et proximum propter deum, et illum quidem ex toto corde, ex tota  anima, ex tota mente, proximum vero tamquam se ipsum, id est, ut tota proximi sicut etiam  nostri dilectio referetur ın deum”.  70) Jbid. 2.21:22 (CSEL. 80.39) = 2111.(CC 3238. ML 34.40);: "Quam ubı  aspexerit, quantum potest, in longinqua radiantem, suique aspectus infirmitate sustinere se  illam lucem non posse persenserit ; in quinto gradu, hoc est in consilio misericordiae, purgat  animam tumultuantem quodammodo atque obstrepentem sibi de appetitu inferiorum  conceptis sordibus. Hic vero se in dilectione proximi graviter exercet, in eaque perficitur. Et  spe iam plenus atque integer viribus, cum pervenerit usque ad inimici dilectionem, ascendit  in sextum gradum ...”.  7%) Jbid., 2,23 (CSEL 80:39) = 2,7.11(CC 32,38. ML 34,40): ‘In hoc autem gradu(6) “"Ipsum oculum pPurgal GUO Videri Deus potest‘ however, long aAs

alk DY al and nOoT Dy S12 truth 1s encountered hrough glass
darkly

al thıs evel., PCISON cleanses the CYC of hıs heart that he does NOTL
put CVvVen the neighbour hımself before the truth, 1OT oes he
COMPDAIC them wıth each other:;: because thıs 1S the CdSC wıth the ONC
he loves AS hımself, 1t 1s be the CdSC wıth hımself LO  ®} Therefore.
the holy INan 111 be incere and DUIC of heart that he 11] NOT be
turned AWAaVYV from truth eiıther DY desıre gratify INnen OT DY CaiIc

avo1d whatever inconvenlences dısturb thıs lıfe Such chıl of
God rses wısdom. 1C 1Ss the ast and seventh Step, and hıs he
eN]JOYS ıth calm and tranquıullıty. .
69) Ibid., 2,18 Z O K RNa “"Nam In exercet

OmMnı1s dıvyvinarum scrıpturarum stud10sus, nıhıl In e1Is alıud inventurus QUaM dılıgendum
ESSC eum propter eum proximum propter deum., ıllum quıdem [0118 corde. tota
anıma., ota mentite., proximum 6rö L(amquam 1IpSum, ıd esL, ota DroxX1m1] sıcut et1am
nostrIı dılect10 referetur In eum  98

70) Ibid., B Z A ( 32,38 uam ubı
aspexerIıt, um pOoTLeESL, In longınqua radıantem, Su1que aspectus infırmıtate sustinere
ıllam I|ucem NON persenserI1t ; ıIn quınto gradu hoc est ın consılıo miser1ıcordiae, purgat
anımam tumultuantem quodammodo obstrepentem S1b1 de appetitu inferiıorum
conceptIis sordıbus. Hıc( In dılectione DroX1Im1 graviıter GXETGEL: In perficıtur.
5SDC 1amM plenus nteger virıbus. CUu pervener1ıt ad Inımıcı dılect1ionem. ascendıt
ın sextum gradum30  R. Canning  oriented to God”°?). But, embroiled in a love of attachment to temporal  things, that is to say, a love far removed from that prescribed by the  Scriptures, a person is forced to mourn over his sorry state ; (4) Fortitudo :  but there is hope in the lament. Calling on divine help that despair may  not crush us, we begin to hunger and thirst for what is right (i.e. that love  for God and for the neighbour commended by the double command-  ment). This involves turning way from all death-dealing infatuation with  the temporal to love for the eternal, for the unchangeable Triune God;  (5) Consilium misericordiae :  When, as well as he can, he has observed this (i.e. the eternal and  unchangeable) gleaming from a distance, and has plainly perceived  that he cannot bear that light because of the weakness of his vision,  he is at the fifth step, that is, the prudence of mercy. Here he purifies  his soul, which is in some disarray and revolt against itself, from the  blemishes contracted because of its craving for lower things. It is  here that he diligently practises love for his neighbour and perfects  himself in it. Now, full of hope and with renewed vigour, when he  has come as far as loving his enemy, he rises to the sixth step ’°) ...  (6) ““ Zpsum oculum purgat quo videri Deus potest” : however, so long as  we walk by faith and not by sight, truth is encountered through a glass  darkly. Still,  at this level, a person so cleanses the eye of his heart that he does not  put even the neighbour himself before the truth, nor does he  compare them with each other; because this is the case with the one  he loves as himself, it is to be the case with himself too. Therefore,  the holy man will be so sincere and pure of heart that he will not be  turned away from truth either by a desire to gratify men or by a care  to avoid whatever inconveniences disturb this life. Such a child of  God rises to wisdom, which is the last and seventh step, and this he  enjoys with calm and tranquillity /!).  °2) 1bid.. 2,18(CSEL®80,38) = 2,7,10 (CC 32.37. ML 34:39): ‘ Nam ın eo se exercet  omnis divinarum scripturarum studiosus, nihil in eis aliud inventurus quam diligendum  esse deum propter deum et proximum propter deum, et illum quidem ex toto corde, ex tota  anima, ex tota mente, proximum vero tamquam se ipsum, id est, ut tota proximi sicut etiam  nostri dilectio referetur ın deum”.  70) Jbid. 2.21:22 (CSEL. 80.39) = 2111.(CC 3238. ML 34.40);: "Quam ubı  aspexerit, quantum potest, in longinqua radiantem, suique aspectus infirmitate sustinere se  illam lucem non posse persenserit ; in quinto gradu, hoc est in consilio misericordiae, purgat  animam tumultuantem quodammodo atque obstrepentem sibi de appetitu inferiorum  conceptis sordibus. Hic vero se in dilectione proximi graviter exercet, in eaque perficitur. Et  spe iam plenus atque integer viribus, cum pervenerit usque ad inimici dilectionem, ascendit  in sextum gradum ...”.  7%) Jbid., 2,23 (CSEL 80:39) = 2,7.11(CC 32,38. ML 34,40): ‘In hoc autem gradu7l) Ibid., 223 Z <ae 32.38 HR  In hOC au gradu
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TIThus (/) Sapientia.
On the evel, Ove fOor neı1ghbour reaches perfection In OVe for

Ne s  YA enemıles. Thıs inspıres us wıth Tres hope and strengthens us wıth
renewed V1gOUT, because, experlencing ourselves apable of and
self-den1ial thıs degree, the rea]l poss1bilıty of lovıng (30d
otally d the commandment feqgulres. certaın order and integrity 1
brought the soul 4C nables it perce1ive the realıty of (G0d and hıs
priorities and demands INOTEC clearly. On the Ssixth evel: it bears pomtıng
Out that, whıle truth 1s be preferred and far outstr1ıps the ne1ghbour
and the self. thıs pre-eminence 1S not attrıbuted LO 1ts super10r capacıty
satısfy OUT desıre for happıness. The 1s rather that oOUg NnOTL
OW OUT heart’'s desıre and OUT actıon in thıs WOT. be diıctated Dy A

desıre tO please others OT ourselves. but only DYy the intention ACi
truthfully and be pleasıng (J0d Only wıth such disposı1t10ns.,
hungering and thırstıng fOor hat 18 Ng do become apable, wıth
od’s help (see under Step (4) above: “"Impetrat edulis precibus CO

solationem divinıi adiutorit””), f genumely fulfiıllıng hıs Ove
the ne1ighbour and hımself. Thıs sıngle-mındedness of intent uDON (0d
111 not OW love be ure asıde seek 1fs OW pleasure OT vanıty,
regardless of truth And 18 nOoTt the w1ısdom. which 11] be the soul’s JOV,
present from the VEILYV beginnıing, instructing 1n the WdYy 16 ea
tself, weanıng the soul progressıively Irom self-seekıng affections, and
encouragıng 1fs growth ın strength and clarıty of visiıon ? FOr the fear of
the Lord (f1ımor Dei), the first Step, 1s J]ready the beginning of wisdom (cf.
Ps 110.10)

OVE FO EIGHBOU ACTION CLEANSING IHE EYE AN THE
HEA FOR ON TEMPLATION

The Cassıcı1ıacum Conversatliıons (386 A.D.) contaın sketch of WdY
of lıfe for those who want contemplate the unalterable law of (10d
INOTC perfectly wıth theır understandıng and observe it INOTEC dılıgently
In theır INanneT of lıving; indeed, ave 1t printed, d 1t WEIC, theır
souls. mong the INalıy exhortatiıons Augustıine makes youths devoted

ıta purgat oculum cordis, verıtatı 1psum quıdem praeferat aut conferat proximum ;
CISO 0l & se1psum, qula CC ıllum quı dılıgıt siıcut se1psum. Erit CISO iste SAancCcLus tam sımplıcı
corde mundato, homiıinıbus placendı studıo detorqueatur VETO, NC

r  DEC devıtandorum quorumlıbet incommodorum SUOTUMN, qUaC aqadversantur U1C
vitae. Talıs fılıus ascendıt ad sapıentl1am, ultıma septima SS ua pacatus
tranquıllusque perfrultur””.



Canning

thıs ““ disciplina’”, IC iıdentified wıth the unalterable law of God.
has both speculatıve and practical aspects.). aATeC the followıng :

In of faults of theır assoclates. let them eıther Cast Out all
OT restraın it that 1t 11] be lıke dısmissed. Let hem ate
ON  @” Let them not be unwillıng GCOÖTrTECI VICES. Let them ake CatTe

especılally noTt be eXCESSIVE In VENSCANCC ÖT stinting 1ın forgıveness.
l et them punısh only what Call be improved, and favour nothıing
that MaYy become Let them regard d theır OW fellow 199018| all
those OVCI whom authorıty has een g]ven them Let them be
obedient that ıt WOU be embarrassıng give them commands. and
let them rule consıderately that ıt becomes pleasure obey
them

Concerning the faults of sStrangers, let hem nOL be troublesome
PCISON whose transgression 15 involuntary. As for enmıities, they

AT aVvOo1d them mMOst carefully, ear them MmMOoOst patıently, and end
them MmMOst speedily. In and dealıng ıth INnen it 1S
enough observe thıs OTNC famılhıar proverb Let them nOT do
AaNnyONC what they woul NnOT have done themselves32  R. Canning  to this ‘“disciplina””, which, identified with the unalterable law of God,  has both speculative and practical aspects ’?), are the following:  In case of faults of their associates, let them either cast out all anger,  or so restrain it that it will be like anger dismissed. Let them hate no  one. Let them not be unwilling to correct vices. Let them take care  especially not to be excessive in vengeance or stinting in forgiveness.  Let them punish only what can be improved, and favour nothing  that may become worse. Let them regard as their own fellow men all  those over whom authority has been given to them. Let them be so  obedient that it would be embarrassing to give them commands, and  let them rule so considerately that it becomes a pleasure to obey  them.  Concerning the faults of strangers, let them not be troublesome  to a person whose transgression is involuntary. As for enmities, they  are to avoid them most carefully, bear them most patiently, and end  them most speedily. In every covenant and dealing with men it is  enough to observe this one familiar proverb: Let them not do to  anyone what they would not have done to themselves ... Let them  desire tranquillity and a definite course for their own studies and for  those of all their associates; and for themselves and for whomsoever  else such things are possible, a good mind and a quiet life 7°).  72) See De Ordine 2,8,25 (CSEL 63/3,164. CC 29,121. ML 32,1006): “Haec autem  disciplina ipsa dei lex est, quae apud eum fixa et inconcussa semper manens in sapientes  animas quası transcribitur, ut tanto se sciant vivere melius tantoque sublimius, quanto et  perfectius eam contemplantur intellegendo et vivendo custodiunt diligentius. Haec igitur  disciplina eis, qui illam nosse desiderant, simul geminum ordinem sequi iubet, cuius una  pars vitae, altera eruditionis est”.  7) De Ordine 2,8,25: ‘In peccatis autem suorum vel pellant omnino iram, vel ita  frenent ut sit pulsae similis. Neminem oderint. Nulla vitia non curare velint. Magnopere  observent cum vindicant ne nimium sit, cum ignoscunt, ne parum. Nihil puniant quod non  valeat ad melius, nihil indulgeant quod vertat in peius. Suos putent omnes, in quos sibi  potestas data fuerit. Ita serviant ut eis dominari pudeat, ita dominentur ut eis servire  delectet. In alienorum autem peccatis molesti non sint invito. Inimicitias vitent cautissime,  ferant aequissime, finiant citissime. In omni vero contractu atque conversatione cum  hominibus, satis est servare unum hoc vulgare proverbium: Nemini faciant quod pati  nolunt ... Optent tranquillitatem atque certum cursum studiis suis omniumque sociorum et  sibi quibusque possunt mentem bonam pacatamque vitam”’. English translation (with  modifications): Robert P. Russell O.S.A., Divine Providence and the Problem of Evil (The  Fathers of the Church, 5), p. 301-302.  L.M.J. Verheijen, ‘“Elements d’un commentaire de la Regle de saint Augustin. VI.  Par les praecepta vivendi ä la spiritalis pulchritudo. ‘Pythagore’, le De Ordine de saint  Augustin et sa Regle”, in Augustiniana, XXI1 (1972) 469-510, attending particularly to the  passage we have quoted and to its conclusion in 2,19,51 (CSEL 63/3,182-183. CC 29,135.  ML 32,1019), states: “Nous voyons donc que ce long passage sur l’ordre ä suivre dans la  quete de Dieu commence par l’enumeration d’un certain nombre de praecepta vivendi, pour  aboutir äa la contemplation de la pulchritudo divine, qui, elle, se revele ä l’äme quand elle estLet them
desıire tranquıillıty and definıte COUISC for theır OW studıes and fOor
those of all theır assoclates: and for themselves and for whomsoever
else such thıngs dIC possıble, g00d mınd and quıiet lıfe ”).

72) See De Ordine 2823 63/3,164 2,1006) ““Haec
dıscıplına 1psa de1 lex SSL. QUaC apud CUu br INnCONCuUusSsa SCIMNDECI INanNneNSs In sapıentes
anımas quası transcrıbıtur. sc]ant Vivere melıus sublımıus, quanto ei
perfectıius .r contemplantur ıntellegendo el vivendo custodıunt dılıgentius. Haec igıtur
dıscıplına eIS. quı ıllam desıderant, Ssıimul geminum ordınem Sequ! iubet. CU1US unNna

DaI>s vitae. altera erudıtion1s est  Aelıt
Sal De Ordine 2,8,25 In peccatıs au SUOTUM vel pellant Oomnın©o Iram., vel ıta

renent Sıt pulsae sımılıs. emınem oderınt ulla vıtla 1918) CUTATIE velınt. Magnopere
Oobservent CUu vindıcant nımıum SIıt. C ignoscunt, Nıhıl punılant quod NO
valeat ad melıus, nıhıl indulgeant quod vertiat In pelus. uUOSs putent ın qU OS s1bı

data fuerıt Ita servıant e1s domıiınarı pudeat, ıta domiınentur ut e1s servıre
electe In alıenorum autem peccatıs molest1 NO sınt Invıto. Inımiıcıtlas vitent cautissıme.
ferant aequlssıme, finıant cıtissıme. In mnı CIO CONILTACTIU conversatıone Cr

hominı1ıbus. satıs est SCIVaTiC NUMmM hOC vulgare proverbium : Nemuin1 acıant quod patı
nolunt32  R. Canning  to this ‘“disciplina””, which, identified with the unalterable law of God,  has both speculative and practical aspects ’?), are the following:  In case of faults of their associates, let them either cast out all anger,  or so restrain it that it will be like anger dismissed. Let them hate no  one. Let them not be unwilling to correct vices. Let them take care  especially not to be excessive in vengeance or stinting in forgiveness.  Let them punish only what can be improved, and favour nothing  that may become worse. Let them regard as their own fellow men all  those over whom authority has been given to them. Let them be so  obedient that it would be embarrassing to give them commands, and  let them rule so considerately that it becomes a pleasure to obey  them.  Concerning the faults of strangers, let them not be troublesome  to a person whose transgression is involuntary. As for enmities, they  are to avoid them most carefully, bear them most patiently, and end  them most speedily. In every covenant and dealing with men it is  enough to observe this one familiar proverb: Let them not do to  anyone what they would not have done to themselves ... Let them  desire tranquillity and a definite course for their own studies and for  those of all their associates; and for themselves and for whomsoever  else such things are possible, a good mind and a quiet life 7°).  72) See De Ordine 2,8,25 (CSEL 63/3,164. CC 29,121. ML 32,1006): “Haec autem  disciplina ipsa dei lex est, quae apud eum fixa et inconcussa semper manens in sapientes  animas quası transcribitur, ut tanto se sciant vivere melius tantoque sublimius, quanto et  perfectius eam contemplantur intellegendo et vivendo custodiunt diligentius. Haec igitur  disciplina eis, qui illam nosse desiderant, simul geminum ordinem sequi iubet, cuius una  pars vitae, altera eruditionis est”.  7) De Ordine 2,8,25: ‘In peccatis autem suorum vel pellant omnino iram, vel ita  frenent ut sit pulsae similis. Neminem oderint. Nulla vitia non curare velint. Magnopere  observent cum vindicant ne nimium sit, cum ignoscunt, ne parum. Nihil puniant quod non  valeat ad melius, nihil indulgeant quod vertat in peius. Suos putent omnes, in quos sibi  potestas data fuerit. Ita serviant ut eis dominari pudeat, ita dominentur ut eis servire  delectet. In alienorum autem peccatis molesti non sint invito. Inimicitias vitent cautissime,  ferant aequissime, finiant citissime. In omni vero contractu atque conversatione cum  hominibus, satis est servare unum hoc vulgare proverbium: Nemini faciant quod pati  nolunt ... Optent tranquillitatem atque certum cursum studiis suis omniumque sociorum et  sibi quibusque possunt mentem bonam pacatamque vitam”’. English translation (with  modifications): Robert P. Russell O.S.A., Divine Providence and the Problem of Evil (The  Fathers of the Church, 5), p. 301-302.  L.M.J. Verheijen, ‘“Elements d’un commentaire de la Regle de saint Augustin. VI.  Par les praecepta vivendi ä la spiritalis pulchritudo. ‘Pythagore’, le De Ordine de saint  Augustin et sa Regle”, in Augustiniana, XXI1 (1972) 469-510, attending particularly to the  passage we have quoted and to its conclusion in 2,19,51 (CSEL 63/3,182-183. CC 29,135.  ML 32,1019), states: “Nous voyons donc que ce long passage sur l’ordre ä suivre dans la  quete de Dieu commence par l’enumeration d’un certain nombre de praecepta vivendi, pour  aboutir äa la contemplation de la pulchritudo divine, qui, elle, se revele ä l’äme quand elle estOptent tranquıllıtatem certum CUTITSUM stud11s SU1S omnıumque SOC1IO0Trum
sıbı quıibusque DOSSsSuntL men tem bonam acalamque vitam . Englısh Tanslatıon (wıth
modifications): Robert Russel]l W Diıvıne Providence and he Problem of Evil (The
Fathers of the Church. 301-302

L.M.J Verheyjyen, ements d’un commentaıre de la egle de saınt Augustıin.
Par les Draecepta vivend]1 la spırıtalıs pulchrıtudo. Pythagore le De Ordıne de saınt
Augustın egle In Augustiniana, 41 (1972) 469-510., attending partıcularly the
Ppassagc ave quoted and ıts conclusıon In 63/3,182-183.

32,1019). states ““Nous VOyONS ONC qJUC long Passagc SUuT ordre sulvre ans la
de [DDieu Dar l’enumeratıon d’un certaın nombre de praeceplta Vivendl, DOUI
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33Love of Neighbour IN SE Augustine
Such style of lıfe growth in the “ disciplina , 1ın the knowledge
of and lıfe accordıng the law of God Fidelıity the famılıar proverb,
the Golden Rule., the applıcatıon of 1C 1S exemplıfıied here In SOINC

detaıl, thus nables INOTEC perfect contemplatıon of the unalterable law
wıth the understandıng and INOTEC ılıgent observance of it ın neSs
anner of lıving The law becomes wrıtten one’s soul, leadıng d

better and hıgher lıfe Contemplatıon of that Beauty, Dy 1e all else in
beautiful. becomes possıble. The conception oun here in De Ordine
OCCUIS L[WO OT three later 1ın INOTEC formalısed ashıon 1n De
Moribus. PCTSON who loves h1s ne1ghbour 11l do all he CAall CNSUTEC

hat the other 1S healthy iın Dody and in soul ; he ıll Lr Yy ead the soul
from coerclıon (**coercitio ‘ ) instruction (“Instructio‘ , from fear of
(j0d OoOve for hım Actıng lıke thıs wıth regard the other constitutes
npDerfeCt moral conduct DY IC that knowledge of the truth, 1C
al OUT inchinatıon draws US; us  ” It 15 be recalle
however. that the g00d 1C ACCTUCS others hrough OUT GATE for
them really from God, the Creator and Savlour  75)‘ In thıs the
OVve fOor ne1ghbour, Dy 1C knowledge of the truth u 9 also
reveals iTraCces of the context of descent : workıng fOor the g00d of others ın
accordance wıth plan and wıth the FEGSOLWLTGEsS he has made
avaılable Thıs marks the beginnıng of evolutıon NVOH De Ordine
which 1S chiefly ascent-mıiınded wıth regard OVve for neıghbour.

The Sermone Domuini IN Monte depıicts for us the incere and DUIC
heart ın which (J0d 1s sought 76) Because OUT hearts AIC hıdden from OUT

ne1ıghbours, it Cal easıly happen that they ATIC dıvided Others INaY be
served ıIn the hope of SOMNC temporal advantage fOor ourselves, wıth the

devenue pulchra, Nous AVO ONC devant OUSs exactement Ia meme Structiure de
pensee JUC ans Ia egle Dal les praecepta Vıtlae la spiritalis pulchritudo ” Verheijjen
detects Strong Pythagorean influence, comıng Augustine Dy WaYy of Varro, these
"praecepta vitae” and the STITruCiure of the MOWV! owards contemplatıon of the
dıvine ““pulchrıtudo” De Ordine. Ihe translatıon of33  Love of Neighbour in St. Augusfine  Such a style of life promotes growth in the ‘*disciplina”, in the knowledge  of and life according to the law of God. Fidelity to the familiar proverb,  the Golden Rule, the application of which is exemplified here in some  detail, thus enables more perfect contemplation of the unalterable law  with the understanding and more diligent observance of it in one’s  manner of living. The law becomes written on one’s soul, leading to a  better and higher life. Contemplation of that Beauty, by which all else in  beautiful, becomes possible. The conception found here in De Ordine  occurs two or three years later in a more formalised fashion in De  Moribus. A person who loves his neighbour will do all he can to ensure  that the other is healthy in body and in soul ; he will try to lead the soul  from coercion (‘“coercitio”) to instruction (““instructio””), from fear of  God to love for him. Acting like this with regard to the other constitutes  ‘“perfect moral conduct by which that knowledge of the truth, to which  alt dur inclination draws us:! comes: to: us’ /*). It-is ıto berecalled;  however, that the good which accrues to others through our care for  them really stems from God, the creator and saviour ’°). In this sense, the  love for neighbour, by which knowledge of the truth comes to us, also  reveals traces of the context of descent : working for the good of others in  accordance with God’s plan and with the resources he has made  available. This marks the beginning of an evolution over De Ordine  which is chiefly ascent-minded with regard to love for neighbour.  The Sermone Domini in Monte depicts for us the sincere and pure  heart in which God is sought ’°). Because our hearts are hidden from our  neighbours, it can easily happen that they are divided. Others may be  served in the hope of some temporal advantage for ourselves, with the  devenue pulchra, belle. Nous avons donc devant nous exactement la meme structure de  pensee que dans la Regle : par les praecepta vitae ä la spiritalis pulchritudo’”. Verheijen  detects a strong Pythagorean influence, coming to Augustine by way of Varro, on these  “praecepta vitae”” and on the structure of the movement towards contemplation of the  divine ‘“pulchritudo” in De Ordine. The translation of ‘*... molesti non sint invito” as ‘““let  them not be troublesome to a person whose transgression is involuntary” is based on  Verheijen, art. cit., p. 494.  74) De Moribus Ecclesiae Catholicae 1,28,56 (ML 32,1334): *“Hi mores sunt optimi,  per quos nobis etiam ipsa provenit, ad quam omni studio rapimur, agnitio veritatis””.  75) Ibid., 1,28,55 (ML 32,1333): ‘*... quae medicina (i.e. disciplina anımi) nisi  divinitus populis mitteretur, nulla spes salutis esset, tam immoderata progressione pec-  cantibus; quanquam et illa (medicina) corporis, si altius rerum originem repetas, non  invenitur unde ad homines manare potuerit, nisi a Deo, cui rerum omnium status salusque  tribuenda est””. The ‘“disciplina animi”” consists of ‘““coercitio”” which implies fear and  “instructio”” which implies love: 1,28,56.  7°) De Sermone Domini in Monte 2,22,75-76 (CC 35,173-175. ML 34,1303-1304).molest1 918}  - sınt INV1tO ” AS ‘“Jet
hem noTt be troublesome DCISON whose transgression 1$ involuntary ” 1S based
Verhehujen, Art CM 494

74) De Moribus Ecclesiae Catholicae ö (ML 32,1334): Hı sunt Opt1ım1,
DCI QU OS nobıs et1am 1psa provenıt, ad quUam mnı studı0 rapımur, agnıt10 verıtatıs.

75) Ibid., 9  ’ (ML 4241333933  Love of Neighbour in St. Augusfine  Such a style of life promotes growth in the ‘*disciplina”, in the knowledge  of and life according to the law of God. Fidelity to the familiar proverb,  the Golden Rule, the application of which is exemplified here in some  detail, thus enables more perfect contemplation of the unalterable law  with the understanding and more diligent observance of it in one’s  manner of living. The law becomes written on one’s soul, leading to a  better and higher life. Contemplation of that Beauty, by which all else in  beautiful, becomes possible. The conception found here in De Ordine  occurs two or three years later in a more formalised fashion in De  Moribus. A person who loves his neighbour will do all he can to ensure  that the other is healthy in body and in soul ; he will try to lead the soul  from coercion (‘“coercitio”) to instruction (““instructio””), from fear of  God to love for him. Acting like this with regard to the other constitutes  ‘“perfect moral conduct by which that knowledge of the truth, to which  alt dur inclination draws us:! comes: to: us’ /*). It-is ıto berecalled;  however, that the good which accrues to others through our care for  them really stems from God, the creator and saviour ’°). In this sense, the  love for neighbour, by which knowledge of the truth comes to us, also  reveals traces of the context of descent : working for the good of others in  accordance with God’s plan and with the resources he has made  available. This marks the beginning of an evolution over De Ordine  which is chiefly ascent-minded with regard to love for neighbour.  The Sermone Domini in Monte depicts for us the sincere and pure  heart in which God is sought ’°). Because our hearts are hidden from our  neighbours, it can easily happen that they are divided. Others may be  served in the hope of some temporal advantage for ourselves, with the  devenue pulchra, belle. Nous avons donc devant nous exactement la meme structure de  pensee que dans la Regle : par les praecepta vitae ä la spiritalis pulchritudo’”. Verheijen  detects a strong Pythagorean influence, coming to Augustine by way of Varro, on these  “praecepta vitae”” and on the structure of the movement towards contemplation of the  divine ‘“pulchritudo” in De Ordine. The translation of ‘*... molesti non sint invito” as ‘““let  them not be troublesome to a person whose transgression is involuntary” is based on  Verheijen, art. cit., p. 494.  74) De Moribus Ecclesiae Catholicae 1,28,56 (ML 32,1334): *“Hi mores sunt optimi,  per quos nobis etiam ipsa provenit, ad quam omni studio rapimur, agnitio veritatis””.  75) Ibid., 1,28,55 (ML 32,1333): ‘*... quae medicina (i.e. disciplina anımi) nisi  divinitus populis mitteretur, nulla spes salutis esset, tam immoderata progressione pec-  cantibus; quanquam et illa (medicina) corporis, si altius rerum originem repetas, non  invenitur unde ad homines manare potuerit, nisi a Deo, cui rerum omnium status salusque  tribuenda est””. The ‘“disciplina animi”” consists of ‘““coercitio”” which implies fear and  “instructio”” which implies love: 1,28,56.  7°) De Sermone Domini in Monte 2,22,75-76 (CC 35,173-175. ML 34,1303-1304).UJUaC medıcına (LE dıscıplına anım1) 1S1
dıvinıtus populıs mitteretur, nulla SCS salutıs ess! tam iımmoderata progressione DCC-
cantıbus: ]la (medıcına) COTpOTIS, SI altıus orıgınem repetas, 10  —

invenıtur nde ad homiınes INAaNaic potuerIt, 1S1 Deo, Cul OomnNıum STatus salusque
trıbuenda est  LA4 Ihe “dıscıplına anım1" consısts of ‘*coercıti1o0 whıich ımplıes fear an
“instructio0 ” whıch implıes lOve: .

76) De Sermone Domuiniı IN Monte 2,22,75-76 3-1 34,1303-1304)
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intention perhaps that they DTalsSC us and boost OUT Vanıly If WeTITC

DUuL ourselves theır woul nNnOoTL apprecılate eıng helped DYy
OINCONC wh: W ds$S secretly lookıng tO hıs OW interesis rather than OUT

ell eing Therefore the 1ICGTIE and DUIC heart 1C (J0d 15 sought
111 be lıke thıs that whatever ETIVICE ONC renders LO another 111 be done
wıth the intention ıth IC ONC wıshes such C171 VIEC be cshown
LO oneself that 1l nOoT be one wıth the eXpeclation of Saln
temporal advantage’’ ’’) At the S”dmIllec (ime the CYC of the heart 15

equıppe ook al and contemplate ICS OW 1g 78) Regardıng
the Durıty of intention love for ne1ıghbour AdIC remıiınded of the
characterısatiıon of the perfection ol thıs OVve A Oove of CNCIMMNIES 1

such purıfyıng en self that the VISION of (J0d unhındered
Dy dıyıded heart becomes SOTIIIC extent possible ’?) Regardıng the

1g there 15 strıkıng paralle OVe of neıghbour CONTfeXti INOTEC

than LWwenLY five later We ave already had irom
Augustıine cCommentar the gospel of John "Buft because yOU do notL
yvel SE (G0d DY lovıng the ne1ghbour YOU 111 Sallı S11g of Hım By
ovıng yOUI neıghbour yOU cleanse YOUT CYC for the VIS1ION of God A

John 5SdyS clearly SEn YOU do nOTL Oove the brother whom yOU SCC how Cal

yOUu Oove God whom yOU do noTl see‘‘ JIn 20)' 80) lıttle urther
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Therefore Oove the ne1ghbour and consıder the SOUICC of OVe for
neıghbour yourse the extient that YOU ATIC capable of 1l YOU
111 SCC (G0od there egın therefore OVve the ne1ıghbour “°Bre.
YOUTC TEa wıth the hungry, and helter the homeless DOOTI clothe
the DCISON YOU SCC be na and do noTl turn from yOUTr OW
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79) See De Doctrina Christiana R} 39) CC 38 40)
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Love of Neighbour IN Augustine A

(30d then . 1s OoOun and contemplated Dy heart purıfied DY incere lovıng
actıon behalf of others:;: however. thıs happens noTt beyond the
neıghbour, ASs ıf ONEC had surpassed hım ın favour of acquırıng somethıing
better, but In the VE OVve fOr ne1ghbour iıtself (0d 1g d ıts
SOWTCE (J0d then chınes or In OUT g00d ee performed behalf of
others.

The L(EeXT 5f-1 Jn A 4°6 plays vıtal role in thıs reason1ıng: *(J0d 1S
Ove and aAaNnyONC wh lıves ıIn OVe l1ves ın God, and God l1ves ın hım  37 In
conjunction wıth JIn 4.20 it 1S often employe Support the dea of
God comiıing 1g and into human fOCus hrough OVve fOor ne1gh-
bour:*). 1Io complete thıs present FeVvVI1eW of the theme of Ove fOor
ne1ghbour d steadyıng OUT S12 fOor the VIS1ION of God, 1t 15 worth OUT

111e lookıng al SCIINON j 78 MOST authors ate between and
Sermo 126 reflects Jn ST  NO “the Son Can do nothıng Dy hımself: he
Call do only what he SCCS the Father oıng and, 1n ANSWET the
question hat 1t 1S the Son SCCS, concludes that h1s Vis1ıon colncıdes wıth
himself®*). As far AdSs ATIC concerned:

My Ssısters and brothers, the LOrg exhorts us understand that the
VISION of the Word 15 beyond OUT DOWCIS. Because OUT strength 1S
slıght it needs nourıshıng and developıing. ere 1S thıs nourıshment

COMEC from? TOom the commandments. TOM IC command-
ments? °He wh eeps 111y commandments 15 the ONMNC wh lOoves

UAM $ VidertLs nudum, vestl. 'l domesticos SCMINLS ful despexer1S. Facıens autem ista quıd
consequerI1s ? Tunc erumpel velutf mMmatutina Iux [ UQ (Is 58./-8a) |_ UuxX ([ua [Deux [UUS estLove of Neighbour in St. Augustine  35  God then/is found and contemplated by a heart purified by sincere loving  action on behalf of others; however, this happens not beyond the  neighbour, as if one had surpassed him in favour of acquiring something  better, but in the very love for neighbour itself God comes to light as its  source. God then shines forth in our good deeds performed on behalf of  others.  The text of I Jn. 4.16 plays a vital role in this reasoning: ‘“God 'is  love and anyone who lives in love lives in God, and God lives in him”. In  conjunction with I Jn. 4.20 it is often employed to support the idea of  God coming to light and into human focus through love for neigh-  bour®2). To complete this present review of the theme of love for  neighbour as steadying our sight for the vision of God, it is worth our  while looking at a sermon which most authors date between 416 and 418.  Sermo 126 reflects on Jn. 5.19: ‘“the Son can do nothing by himself; he  can do only what he sees the Father doing ...’”, and, in answer to the  question what it is the Son sees, concludes that his vision coincides with  himself®*). As far as we are concerned:  My sisters and brothers, the Lord exhorts us to understand that the  vision of the Word is beyond our powers. Because our strength is  slight it needs nourishing and developing. Where is this nourishment  to come from? From the commandments. From which command-  ments? ‘“He who keeps my commandments is the one who loves  tuam ; si videris nudum, vesti, et domesticos seminis tui ne despexeris. Faciens autem ista quid  consequeris? Tunc erumpet velut matutina Iux tua (Is. 58.7-8a). Lux tua Deux tuus est ...”.  Does the discovery of the source of love coincide with the goal of love’s journey?  Comparing this passage to the following would tempt us to believe that for Augustine  source and goal were one. See /bid., 17,9 (CC 36,175. ML 35,1532): “Diligendo proximum,  et curam habendo de proximo tuo, iter agis. Quo iter agis nisi ad Dominum Deum, ad eum  quem diligere debemus ex toto corde, ex tota anima, ex tota mente? Ad Dominum enim  nondum pervenimus, sed proximum nobiscum habemus. Porta ergo eum, cum quo  ambulas, ut ad eum pervenias, cum quo manere desideras’””. Even before the journey’s end  love’s goal can already begin to reveal itself insofar as it is the source of love for neighbour  which is love’s journey’s hallmark.  82) In Epistolam Ioannis, tr. 9,10 (ML 35,2052) : *“Nam si habeat dilectionem, Deum  videt; quia Deus dilectio est; et purgatur ille oculus magis magisque dilectione, ut videat  illam incommutabilem substantiam, cujus praesentia semper gaudeat, qua perfruatur in  aeternum conjunctis angelis ...””; /bid., tr. 5,7 (ML 35,2016) : ““Dilige fratrem. Si enim  fratrem quem vides dilexeris, simul videbis et-Deum; quia videbis ipsam charitatem, et intus  inhabitat Deus”. Cf. De Trinitate 8,8,12 (CC 50,288. ML 42,958-959): “Fratrem autem  videt humano visu quo videri deus non potest. Sed si eum quem videt humano visu spiritali  caritate diligeret, videret deum qui est ipsa caritas visu interiore quo videri potest ...  83) Sermo 126,15 (ML 38,705) : *... ut non aliud sit Verbum, aliud videre Verbi  Simplex enim aliquid est ineffabili simplicitate ...”.[Does the discovery of the SOUICC of Ove coincıde ıth the g0oal of love’s Jjourney ?
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aeternum conJjunct1is angelısLove of Neighbour in St. Augustine  35  God then/is found and contemplated by a heart purified by sincere loving  action on behalf of others; however, this happens not beyond the  neighbour, as if one had surpassed him in favour of acquiring something  better, but in the very love for neighbour itself God comes to light as its  source. God then shines forth in our good deeds performed on behalf of  others.  The text of I Jn. 4.16 plays a vital role in this reasoning: ‘“God 'is  love and anyone who lives in love lives in God, and God lives in him”. In  conjunction with I Jn. 4.20 it is often employed to support the idea of  God coming to light and into human focus through love for neigh-  bour®2). To complete this present review of the theme of love for  neighbour as steadying our sight for the vision of God, it is worth our  while looking at a sermon which most authors date between 416 and 418.  Sermo 126 reflects on Jn. 5.19: ‘“the Son can do nothing by himself; he  can do only what he sees the Father doing ...’”, and, in answer to the  question what it is the Son sees, concludes that his vision coincides with  himself®*). As far as we are concerned:  My sisters and brothers, the Lord exhorts us to understand that the  vision of the Word is beyond our powers. Because our strength is  slight it needs nourishing and developing. Where is this nourishment  to come from? From the commandments. From which command-  ments? ‘“He who keeps my commandments is the one who loves  tuam ; si videris nudum, vesti, et domesticos seminis tui ne despexeris. Faciens autem ista quid  consequeris? Tunc erumpet velut matutina Iux tua (Is. 58.7-8a). Lux tua Deux tuus est ...”.  Does the discovery of the source of love coincide with the goal of love’s journey?  Comparing this passage to the following would tempt us to believe that for Augustine  source and goal were one. See /bid., 17,9 (CC 36,175. ML 35,1532): “Diligendo proximum,  et curam habendo de proximo tuo, iter agis. Quo iter agis nisi ad Dominum Deum, ad eum  quem diligere debemus ex toto corde, ex tota anima, ex tota mente? Ad Dominum enim  nondum pervenimus, sed proximum nobiscum habemus. Porta ergo eum, cum quo  ambulas, ut ad eum pervenias, cum quo manere desideras’””. Even before the journey’s end  love’s goal can already begin to reveal itself insofar as it is the source of love for neighbour  which is love’s journey’s hallmark.  82) In Epistolam Ioannis, tr. 9,10 (ML 35,2052) : *“Nam si habeat dilectionem, Deum  videt; quia Deus dilectio est; et purgatur ille oculus magis magisque dilectione, ut videat  illam incommutabilem substantiam, cujus praesentia semper gaudeat, qua perfruatur in  aeternum conjunctis angelis ...””; /bid., tr. 5,7 (ML 35,2016) : ““Dilige fratrem. Si enim  fratrem quem vides dilexeris, simul videbis et-Deum; quia videbis ipsam charitatem, et intus  inhabitat Deus”. Cf. De Trinitate 8,8,12 (CC 50,288. ML 42,958-959): “Fratrem autem  videt humano visu quo videri deus non potest. Sed si eum quem videt humano visu spiritali  caritate diligeret, videret deum qui est ipsa caritas visu interiore quo videri potest ...  83) Sermo 126,15 (ML 38,705) : *... ut non aliud sit Verbum, aliud videre Verbi  Simplex enim aliquid est ineffabili simplicitate ...”.Ibid. ir 5 (ML 35:2016): ““Dılıge ratrem. S1 nNnım
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carıtate dılıgeret, videret eum quı est 1psa carıtas 1SU interl10re qQUO vıderı potestLove of Neighbour in St. Augustine  35  God then/is found and contemplated by a heart purified by sincere loving  action on behalf of others; however, this happens not beyond the  neighbour, as if one had surpassed him in favour of acquiring something  better, but in the very love for neighbour itself God comes to light as its  source. God then shines forth in our good deeds performed on behalf of  others.  The text of I Jn. 4.16 plays a vital role in this reasoning: ‘“God 'is  love and anyone who lives in love lives in God, and God lives in him”. In  conjunction with I Jn. 4.20 it is often employed to support the idea of  God coming to light and into human focus through love for neigh-  bour®2). To complete this present review of the theme of love for  neighbour as steadying our sight for the vision of God, it is worth our  while looking at a sermon which most authors date between 416 and 418.  Sermo 126 reflects on Jn. 5.19: ‘“the Son can do nothing by himself; he  can do only what he sees the Father doing ...’”, and, in answer to the  question what it is the Son sees, concludes that his vision coincides with  himself®*). As far as we are concerned:  My sisters and brothers, the Lord exhorts us to understand that the  vision of the Word is beyond our powers. Because our strength is  slight it needs nourishing and developing. Where is this nourishment  to come from? From the commandments. From which command-  ments? ‘“He who keeps my commandments is the one who loves  tuam ; si videris nudum, vesti, et domesticos seminis tui ne despexeris. Faciens autem ista quid  consequeris? Tunc erumpet velut matutina Iux tua (Is. 58.7-8a). Lux tua Deux tuus est ...”.  Does the discovery of the source of love coincide with the goal of love’s journey?  Comparing this passage to the following would tempt us to believe that for Augustine  source and goal were one. See /bid., 17,9 (CC 36,175. ML 35,1532): “Diligendo proximum,  et curam habendo de proximo tuo, iter agis. Quo iter agis nisi ad Dominum Deum, ad eum  quem diligere debemus ex toto corde, ex tota anima, ex tota mente? Ad Dominum enim  nondum pervenimus, sed proximum nobiscum habemus. Porta ergo eum, cum quo  ambulas, ut ad eum pervenias, cum quo manere desideras’””. Even before the journey’s end  love’s goal can already begin to reveal itself insofar as it is the source of love for neighbour  which is love’s journey’s hallmark.  82) In Epistolam Ioannis, tr. 9,10 (ML 35,2052) : *“Nam si habeat dilectionem, Deum  videt; quia Deus dilectio est; et purgatur ille oculus magis magisque dilectione, ut videat  illam incommutabilem substantiam, cujus praesentia semper gaudeat, qua perfruatur in  aeternum conjunctis angelis ...””; /bid., tr. 5,7 (ML 35,2016) : ““Dilige fratrem. Si enim  fratrem quem vides dilexeris, simul videbis et-Deum; quia videbis ipsam charitatem, et intus  inhabitat Deus”. Cf. De Trinitate 8,8,12 (CC 50,288. ML 42,958-959): “Fratrem autem  videt humano visu quo videri deus non potest. Sed si eum quem videt humano visu spiritali  caritate diligeret, videret deum qui est ipsa caritas visu interiore quo videri potest ...  83) Sermo 126,15 (ML 38,705) : *... ut non aliud sit Verbum, aliud videre Verbi  Simplex enim aliquid est ineffabili simplicitate ...”.83) Sermo (ML 8,/05)Love of Neighbour in St. Augustine  35  God then/is found and contemplated by a heart purified by sincere loving  action on behalf of others; however, this happens not beyond the  neighbour, as if one had surpassed him in favour of acquiring something  better, but in the very love for neighbour itself God comes to light as its  source. God then shines forth in our good deeds performed on behalf of  others.  The text of I Jn. 4.16 plays a vital role in this reasoning: ‘“God 'is  love and anyone who lives in love lives in God, and God lives in him”. In  conjunction with I Jn. 4.20 it is often employed to support the idea of  God coming to light and into human focus through love for neigh-  bour®2). To complete this present review of the theme of love for  neighbour as steadying our sight for the vision of God, it is worth our  while looking at a sermon which most authors date between 416 and 418.  Sermo 126 reflects on Jn. 5.19: ‘“the Son can do nothing by himself; he  can do only what he sees the Father doing ...’”, and, in answer to the  question what it is the Son sees, concludes that his vision coincides with  himself®*). As far as we are concerned:  My sisters and brothers, the Lord exhorts us to understand that the  vision of the Word is beyond our powers. Because our strength is  slight it needs nourishing and developing. Where is this nourishment  to come from? From the commandments. From which command-  ments? ‘“He who keeps my commandments is the one who loves  tuam ; si videris nudum, vesti, et domesticos seminis tui ne despexeris. Faciens autem ista quid  consequeris? Tunc erumpet velut matutina Iux tua (Is. 58.7-8a). Lux tua Deux tuus est ...”.  Does the discovery of the source of love coincide with the goal of love’s journey?  Comparing this passage to the following would tempt us to believe that for Augustine  source and goal were one. See /bid., 17,9 (CC 36,175. ML 35,1532): “Diligendo proximum,  et curam habendo de proximo tuo, iter agis. Quo iter agis nisi ad Dominum Deum, ad eum  quem diligere debemus ex toto corde, ex tota anima, ex tota mente? Ad Dominum enim  nondum pervenimus, sed proximum nobiscum habemus. Porta ergo eum, cum quo  ambulas, ut ad eum pervenias, cum quo manere desideras’””. Even before the journey’s end  love’s goal can already begin to reveal itself insofar as it is the source of love for neighbour  which is love’s journey’s hallmark.  82) In Epistolam Ioannis, tr. 9,10 (ML 35,2052) : *“Nam si habeat dilectionem, Deum  videt; quia Deus dilectio est; et purgatur ille oculus magis magisque dilectione, ut videat  illam incommutabilem substantiam, cujus praesentia semper gaudeat, qua perfruatur in  aeternum conjunctis angelis ...””; /bid., tr. 5,7 (ML 35,2016) : ““Dilige fratrem. Si enim  fratrem quem vides dilexeris, simul videbis et-Deum; quia videbis ipsam charitatem, et intus  inhabitat Deus”. Cf. De Trinitate 8,8,12 (CC 50,288. ML 42,958-959): “Fratrem autem  videt humano visu quo videri deus non potest. Sed si eum quem videt humano visu spiritali  caritate diligeret, videret deum qui est ipsa caritas visu interiore quo videri potest ...  83) Sermo 126,15 (ML 38,705) : *... ut non aliud sit Verbum, aliud videre Verbi  Simplex enim aliquid est ineffabili simplicitate ...”.ut 10 alıud sıt Verbum, alıud videre er
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me  27 (Jn 1C commandments?36  R. Canning  me” (Jn. 14.21). Which commandments? ... ‘“A new commandment  I give to you: love one another” (Jn. 13.34). Therefore, sisters and  brothers, let us draw this love from its abundant source; let us  embrace it and let it nourish us. Enter into it in the way you are  capable of doing so. Let love beget you, let it nourish, develop and  strengthen you so that you may see the vision of the Word and so  that you may understand that the Word and what He sees (the  Father, doing) are :one®?)...  The commandment(s) themselves are spiritual food and drink, and the  love that answers to them is itself derived from a source which not only  strenghtens us but even brings us to life. Augustine allows himself to be  guided by the Johannine discourse. The vision of the Word, the Word  himself, which loving one another gives rise to, is that of the Word loving  us and revealing himself to us: ‘“He who keeps my commandments is the  one who loves me ... and I shall love him and show myself to him” (Jn.  14.21) ®°). In other words, the Lord contemplated as the consequence of  our loving action is not something to be grasped as virtue’s prize; rather,  he lovingly offers the vision of himself to those who have proven  themselves begotten by love.  D. LOVvE FOR NEIGHBOUR AS DESTINED TO BE REWARDED BY GoD  This current of thought forms an aspect of the theme that relates  self-love to love for neighbour and love for God. The difficulty concern-  ing this point, raised among others by Josef Brechtken®®), is that  84) /bid.: “Fratres mei, ad hoc exhortatur, ut videamus, videre Verbi ultra vires  nostras esse; quia parvae sunt, nutriantur, perficiantur. Unde? Mandatis. Quibus  mandatis? Qui diligit me mandata mea custodit (Jn. 14.21). Quae mandata? ... Mandatum  novum do vobis, ut vos invicem diligatis (Jn. 13.34). Hanc ergo, fratres, charitatem de  ubertate fontis hauriamus, istam capiamus, in ea nutriamur. Cape per quod sis capax.  Charitas te gignat, charitas nutriat, charitas proficiat, charitas roboret; ut videas videre  Verbi, non aliud esse Verbum, et aliud videre ipsius; sed ipsum quod est videre Verbi, hoc  est Verbum ..  $5) Sermo 126,14 (ML 38,704-705).  $°) Josef Brechtken, Augustinus Doctor Caritatis. Sein Liebesbegriff im Widerspruch  von Eigennutz und selbstloser Güte im Rahmen der antiken Glückseligkeits-Ethik,  Meisenheim am Glan, 1975. See e.g. p. 136 where De Moribus Ecclesiae Catholicae 1,25,47  (ML 32,1331) is quoted: “Diligamus igitur Deum ex toto corde, ex tota anima, ex tota  mente, quicumque ad vitam aeternam pervenire proposuimus. Vita enim aeterna est totum  praemium, cujus promissione gaudemus ...”°. Brechtken adds: ‘‘Der Ansatz ist klar: Hier  steht alles in Übereinstimmung mit dem appetitus-System (cf. p. 3: Wir können diese Ethik  deshalb der Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und  in der so bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-  Ethik bezeichnen), und das ist der Ausgangspunkt für die nun folgende Behandlung von“ HG  S commandment
g1ve YOU OVve ONC another‘” (Jn hereiore. sisters and

brothers, let us TAaW thıs OVe from ıts abundan SOUTCC; let us
embrace it and let it nourısh us Enter nto 1t in the WaY yOU AdICc
capable of oıng Let OVeE ege YOU, let it nourısh, develop and
strengthen yOUu that yOUu INaAY SCC the ViIs1ıOon of the Word and
that yOU INa y understand that the Word and what He SCCS the
Father domg) d1iC ONC 84)

The commandment(s) themselves AIC spirıtual food and rın and the
OVve that ANSWETS them 1S ıtself deriıved from SOUICEC 1C not only
strenghtens us but CVEeEn brings us ıfe Augustine allows hımself be
gulded Dy the Johannıne discourse. TIThe ViIsS1ONn of the Word, the Word
hımself.c lovıng OTIC another g1ves rse 8 1$ that of the Word lovıng
us and revealıng hımself us “He who eeps commandments 1S the
ONC wh loves36  R. Canning  me” (Jn. 14.21). Which commandments? ... ‘“A new commandment  I give to you: love one another” (Jn. 13.34). Therefore, sisters and  brothers, let us draw this love from its abundant source; let us  embrace it and let it nourish us. Enter into it in the way you are  capable of doing so. Let love beget you, let it nourish, develop and  strengthen you so that you may see the vision of the Word and so  that you may understand that the Word and what He sees (the  Father, doing) are :one®?)...  The commandment(s) themselves are spiritual food and drink, and the  love that answers to them is itself derived from a source which not only  strenghtens us but even brings us to life. Augustine allows himself to be  guided by the Johannine discourse. The vision of the Word, the Word  himself, which loving one another gives rise to, is that of the Word loving  us and revealing himself to us: ‘“He who keeps my commandments is the  one who loves me ... and I shall love him and show myself to him” (Jn.  14.21) ®°). In other words, the Lord contemplated as the consequence of  our loving action is not something to be grasped as virtue’s prize; rather,  he lovingly offers the vision of himself to those who have proven  themselves begotten by love.  D. LOVvE FOR NEIGHBOUR AS DESTINED TO BE REWARDED BY GoD  This current of thought forms an aspect of the theme that relates  self-love to love for neighbour and love for God. The difficulty concern-  ing this point, raised among others by Josef Brechtken®®), is that  84) /bid.: “Fratres mei, ad hoc exhortatur, ut videamus, videre Verbi ultra vires  nostras esse; quia parvae sunt, nutriantur, perficiantur. Unde? Mandatis. Quibus  mandatis? Qui diligit me mandata mea custodit (Jn. 14.21). Quae mandata? ... Mandatum  novum do vobis, ut vos invicem diligatis (Jn. 13.34). Hanc ergo, fratres, charitatem de  ubertate fontis hauriamus, istam capiamus, in ea nutriamur. Cape per quod sis capax.  Charitas te gignat, charitas nutriat, charitas proficiat, charitas roboret; ut videas videre  Verbi, non aliud esse Verbum, et aliud videre ipsius; sed ipsum quod est videre Verbi, hoc  est Verbum ..  $5) Sermo 126,14 (ML 38,704-705).  $°) Josef Brechtken, Augustinus Doctor Caritatis. Sein Liebesbegriff im Widerspruch  von Eigennutz und selbstloser Güte im Rahmen der antiken Glückseligkeits-Ethik,  Meisenheim am Glan, 1975. See e.g. p. 136 where De Moribus Ecclesiae Catholicae 1,25,47  (ML 32,1331) is quoted: “Diligamus igitur Deum ex toto corde, ex tota anima, ex tota  mente, quicumque ad vitam aeternam pervenire proposuimus. Vita enim aeterna est totum  praemium, cujus promissione gaudemus ...”°. Brechtken adds: ‘‘Der Ansatz ist klar: Hier  steht alles in Übereinstimmung mit dem appetitus-System (cf. p. 3: Wir können diese Ethik  deshalb der Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und  in der so bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-  Ethik bezeichnen), und das ist der Ausgangspunkt für die nun folgende Behandlung vonand OVve hım and chow myself hım  79 (Jn

85) In other words, the Lord contemplated the CONSCYUCNCC of
OUTr lovıng actıon 1S nOoTt somethıng be grasped ASs virtue’s prıze ; rather.
he lovıngly offers the VIS1ION of hımself those who have DITOVCN
themselves egotten Dy Ove

OVE FOR EIGHRBOU AS (J0D

Thıs Current of hought forms aspect of the theme that relates
self-love tO OVe fOor ne1ghbour and OVe fOor God TIThe dıfficulty COMNCEITIN-

ing thıs poınt, raısed others Dy OSse Brechtken °°): 1$ that

84) Ihid. “"Fratres mel, ad hoc exhortatur,. videamus., videre er Ta vires
NnOSIrTras SS quıa Darvac Sunt, nutriantur. perficlantur. Mandatıs Quıibus
mandatıs? Oul diligit Me mandata Med custodit (Jn Quae mandata?36  R. Canning  me” (Jn. 14.21). Which commandments? ... ‘“A new commandment  I give to you: love one another” (Jn. 13.34). Therefore, sisters and  brothers, let us draw this love from its abundant source; let us  embrace it and let it nourish us. Enter into it in the way you are  capable of doing so. Let love beget you, let it nourish, develop and  strengthen you so that you may see the vision of the Word and so  that you may understand that the Word and what He sees (the  Father, doing) are :one®?)...  The commandment(s) themselves are spiritual food and drink, and the  love that answers to them is itself derived from a source which not only  strenghtens us but even brings us to life. Augustine allows himself to be  guided by the Johannine discourse. The vision of the Word, the Word  himself, which loving one another gives rise to, is that of the Word loving  us and revealing himself to us: ‘“He who keeps my commandments is the  one who loves me ... and I shall love him and show myself to him” (Jn.  14.21) ®°). In other words, the Lord contemplated as the consequence of  our loving action is not something to be grasped as virtue’s prize; rather,  he lovingly offers the vision of himself to those who have proven  themselves begotten by love.  D. LOVvE FOR NEIGHBOUR AS DESTINED TO BE REWARDED BY GoD  This current of thought forms an aspect of the theme that relates  self-love to love for neighbour and love for God. The difficulty concern-  ing this point, raised among others by Josef Brechtken®®), is that  84) /bid.: “Fratres mei, ad hoc exhortatur, ut videamus, videre Verbi ultra vires  nostras esse; quia parvae sunt, nutriantur, perficiantur. Unde? Mandatis. Quibus  mandatis? Qui diligit me mandata mea custodit (Jn. 14.21). Quae mandata? ... Mandatum  novum do vobis, ut vos invicem diligatis (Jn. 13.34). Hanc ergo, fratres, charitatem de  ubertate fontis hauriamus, istam capiamus, in ea nutriamur. Cape per quod sis capax.  Charitas te gignat, charitas nutriat, charitas proficiat, charitas roboret; ut videas videre  Verbi, non aliud esse Verbum, et aliud videre ipsius; sed ipsum quod est videre Verbi, hoc  est Verbum ..  $5) Sermo 126,14 (ML 38,704-705).  $°) Josef Brechtken, Augustinus Doctor Caritatis. Sein Liebesbegriff im Widerspruch  von Eigennutz und selbstloser Güte im Rahmen der antiken Glückseligkeits-Ethik,  Meisenheim am Glan, 1975. See e.g. p. 136 where De Moribus Ecclesiae Catholicae 1,25,47  (ML 32,1331) is quoted: “Diligamus igitur Deum ex toto corde, ex tota anima, ex tota  mente, quicumque ad vitam aeternam pervenire proposuimus. Vita enim aeterna est totum  praemium, cujus promissione gaudemus ...”°. Brechtken adds: ‘‘Der Ansatz ist klar: Hier  steht alles in Übereinstimmung mit dem appetitus-System (cf. p. 3: Wir können diese Ethik  deshalb der Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und  in der so bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-  Ethik bezeichnen), und das ist der Ausgangspunkt für die nun folgende Behandlung vonMandatum
HOVUM do vobis, ul InvIcCem diligatis (Jn Hanc CIgO, fratres. charıtatem de
ubertate fontıs haurl1amus, istam Caplamus, ın nutriamur. Cape DCI quod S1S
Charıtas g1gnat, charıtas nutrıat. charıtas proficlat, charıtas roboret: videas videre
Verbıu, 1918)  ' alıud S5C Verbum alıud videre 1DSIUS ; sed 1psum quod est videre Verbi. hoc
est Verbum36  R. Canning  me” (Jn. 14.21). Which commandments? ... ‘“A new commandment  I give to you: love one another” (Jn. 13.34). Therefore, sisters and  brothers, let us draw this love from its abundant source; let us  embrace it and let it nourish us. Enter into it in the way you are  capable of doing so. Let love beget you, let it nourish, develop and  strengthen you so that you may see the vision of the Word and so  that you may understand that the Word and what He sees (the  Father, doing) are :one®?)...  The commandment(s) themselves are spiritual food and drink, and the  love that answers to them is itself derived from a source which not only  strenghtens us but even brings us to life. Augustine allows himself to be  guided by the Johannine discourse. The vision of the Word, the Word  himself, which loving one another gives rise to, is that of the Word loving  us and revealing himself to us: ‘“He who keeps my commandments is the  one who loves me ... and I shall love him and show myself to him” (Jn.  14.21) ®°). In other words, the Lord contemplated as the consequence of  our loving action is not something to be grasped as virtue’s prize; rather,  he lovingly offers the vision of himself to those who have proven  themselves begotten by love.  D. LOVvE FOR NEIGHBOUR AS DESTINED TO BE REWARDED BY GoD  This current of thought forms an aspect of the theme that relates  self-love to love for neighbour and love for God. The difficulty concern-  ing this point, raised among others by Josef Brechtken®®), is that  84) /bid.: “Fratres mei, ad hoc exhortatur, ut videamus, videre Verbi ultra vires  nostras esse; quia parvae sunt, nutriantur, perficiantur. Unde? Mandatis. Quibus  mandatis? Qui diligit me mandata mea custodit (Jn. 14.21). Quae mandata? ... Mandatum  novum do vobis, ut vos invicem diligatis (Jn. 13.34). Hanc ergo, fratres, charitatem de  ubertate fontis hauriamus, istam capiamus, in ea nutriamur. Cape per quod sis capax.  Charitas te gignat, charitas nutriat, charitas proficiat, charitas roboret; ut videas videre  Verbi, non aliud esse Verbum, et aliud videre ipsius; sed ipsum quod est videre Verbi, hoc  est Verbum ..  $5) Sermo 126,14 (ML 38,704-705).  $°) Josef Brechtken, Augustinus Doctor Caritatis. Sein Liebesbegriff im Widerspruch  von Eigennutz und selbstloser Güte im Rahmen der antiken Glückseligkeits-Ethik,  Meisenheim am Glan, 1975. See e.g. p. 136 where De Moribus Ecclesiae Catholicae 1,25,47  (ML 32,1331) is quoted: “Diligamus igitur Deum ex toto corde, ex tota anima, ex tota  mente, quicumque ad vitam aeternam pervenire proposuimus. Vita enim aeterna est totum  praemium, cujus promissione gaudemus ...”°. Brechtken adds: ‘‘Der Ansatz ist klar: Hier  steht alles in Übereinstimmung mit dem appetitus-System (cf. p. 3: Wir können diese Ethik  deshalb der Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und  in der so bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-  Ethik bezeichnen), und das ist der Ausgangspunkt für die nun folgende Behandlung von85) Sermo (ML 38,7/04-705).

86) ose Brechtken, Augustinus Doctor ( arıtatis. Sein Liebesbegriff IM Widerspruch
Igennutz und selhbstloser Güte IM Rahmen der antıken Glückseligkeits-Ethik,

Meısenheim A Glan, 97/5 See C | 36 where De Moribus Ecclesiae Catholicae -  w
(ML 32 1:33%) 1$ quoted: ‘““Dılıgamus igıtur Deum LOLO corde, tota anıma, tota
S quicumque ad vitam nam pervenıre DropOosulmus. ıta enım aeterna est
praemıum, CUJUS promıiıssıone gaudemus36  R. Canning  me” (Jn. 14.21). Which commandments? ... ‘“A new commandment  I give to you: love one another” (Jn. 13.34). Therefore, sisters and  brothers, let us draw this love from its abundant source; let us  embrace it and let it nourish us. Enter into it in the way you are  capable of doing so. Let love beget you, let it nourish, develop and  strengthen you so that you may see the vision of the Word and so  that you may understand that the Word and what He sees (the  Father, doing) are :one®?)...  The commandment(s) themselves are spiritual food and drink, and the  love that answers to them is itself derived from a source which not only  strenghtens us but even brings us to life. Augustine allows himself to be  guided by the Johannine discourse. The vision of the Word, the Word  himself, which loving one another gives rise to, is that of the Word loving  us and revealing himself to us: ‘“He who keeps my commandments is the  one who loves me ... and I shall love him and show myself to him” (Jn.  14.21) ®°). In other words, the Lord contemplated as the consequence of  our loving action is not something to be grasped as virtue’s prize; rather,  he lovingly offers the vision of himself to those who have proven  themselves begotten by love.  D. LOVvE FOR NEIGHBOUR AS DESTINED TO BE REWARDED BY GoD  This current of thought forms an aspect of the theme that relates  self-love to love for neighbour and love for God. The difficulty concern-  ing this point, raised among others by Josef Brechtken®®), is that  84) /bid.: “Fratres mei, ad hoc exhortatur, ut videamus, videre Verbi ultra vires  nostras esse; quia parvae sunt, nutriantur, perficiantur. Unde? Mandatis. Quibus  mandatis? Qui diligit me mandata mea custodit (Jn. 14.21). Quae mandata? ... Mandatum  novum do vobis, ut vos invicem diligatis (Jn. 13.34). Hanc ergo, fratres, charitatem de  ubertate fontis hauriamus, istam capiamus, in ea nutriamur. Cape per quod sis capax.  Charitas te gignat, charitas nutriat, charitas proficiat, charitas roboret; ut videas videre  Verbi, non aliud esse Verbum, et aliud videre ipsius; sed ipsum quod est videre Verbi, hoc  est Verbum ..  $5) Sermo 126,14 (ML 38,704-705).  $°) Josef Brechtken, Augustinus Doctor Caritatis. Sein Liebesbegriff im Widerspruch  von Eigennutz und selbstloser Güte im Rahmen der antiken Glückseligkeits-Ethik,  Meisenheim am Glan, 1975. See e.g. p. 136 where De Moribus Ecclesiae Catholicae 1,25,47  (ML 32,1331) is quoted: “Diligamus igitur Deum ex toto corde, ex tota anima, ex tota  mente, quicumque ad vitam aeternam pervenire proposuimus. Vita enim aeterna est totum  praemium, cujus promissione gaudemus ...”°. Brechtken adds: ‘‘Der Ansatz ist klar: Hier  steht alles in Übereinstimmung mit dem appetitus-System (cf. p. 3: Wir können diese Ethik  deshalb der Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und  in der so bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-  Ethik bezeichnen), und das ist der Ausgangspunkt für die nun folgende Behandlung vonBrechtken adds “Der Ansatz ist klar Hıer
steht alles In Übereinstimmung mıt dem appetitus-System (ef. Wır können dıiese Ethık
deshalb der Grundstruktur nach, dıe 1m Streben ach der Behebung VoO Seinsmängel und
in der bewiıirkten Glückseligkeıt ıhr Spezıfikum hat, 1m folgenden urz als appetitus-
Ethık bezeichnen), und das ist der Ausgangspunkt fuür dıe UU folgende Behandlung VoO
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Augustinian OVe 15 ultımately t1ed wıth the self. hat CVOCIMN the
such 4S Sermo VE ın 1Cc Augustine ADPCAISs spea of

elfless Oove of neighbour closer examınatıon betray d

preoccupatıon wıth expected reward. Is 1t sensıble, asks Brechtken,
combiıne ove for neıghbour wıth Ove for (30d dS; fOor example, in the
statement of princıple in De Moribus ’‚  ‚ (LE . ONEC should 1ın
that ıle he despises hıs neıghbour he 11l COMIC beatıtude and the
God whom he loves’’)®’) when the danger eXIsts that the former 111
en: ın the sphere of self-ınterested OVEe fOor God, the neglect and
the detriment of the neighbour?®®) TIhe hought of the reward of
happıness for oneself In God., he maıntaıns, WOU dıstract attention
from the ne1ghbour ın hıs OW ng NOow, there 1S denyıng that the
ıdea of beatıtude in (30d d reward 1ın relatıon OVve for ne1ighbour 1S
OUuUnNn:! in Augustine. The question 1S. however, how the g1vIng of the
reward 1s construed and in what precisely it consısts. Is happıness wıth
(J0d Ng that Can be claımed Dy those who practise ove of ne1ghbour?
Does beatıtude ın OVve fOor God f1ow from the practice of OVve fOor
neıghbour d matter of sımple effectiıve causalıty ?

comprehensıve ANSWECI these quest1ons 11l CINCISC only when
the aspect of reward 15 consıdered alongsıde other aSpects of the theme,;
such ASs the relatıon between utl and Ffrul and hat between self-love and
OVve fOor God Let usS, however, make STa Dy ookıng al (27116 OT [W  ]

examples of Augustine’s conception of reward 1ın connection ıth OVve
fOr ne1ıghbour that do notLt specıfically belong under the other eadıngs
under which thıs theme ll be introduced. FoOor quaest10 AI datıng from
the per10 389-3906, those wh ONC another In OVve (eL JIn
bearıng ONEC another’s burdens (ef: Gal 6:2), fulfıl the 1aw of Christ But
thıs Servıice (“officium’”) o€es noTt M4 forever; 1t e4| wıth certainty
that eternal happıness in which there ATC burdens Call be ordered
take al fulfiılment of duty 1S apparently crowned wıth eternal
rehef from duty 89) But Can Oove of ne1ghbour nNnOT thrıve eVeCnNn where
Selbst- und Nächstenlıebe”. FOor Brechtken, therefore. the “nullus cert10or gradus ad
amn OTrem De1”, the bond InNnenNn (De Moribus Ecclesiae Catholicae 1,26,48) 18 en
INCal the Surest path the MOSstT sublıme self-satısfactıon. Ihe psychologiıcal approac
predominates; the ascent ontext 1S all

87) De Moribus Ecclesiae Catholicae y (ML 32.:1332)
88) Brechtken, GE 14937  Love of Neighbour in St. Augustine  Augustinian love is ultimately so tied up with the self, that even the  passages such as Sermo 91,7,9 in which Augustine appears to speak of  selfless love of neighbour prove on closer examination to betray a  preoccupation with an expected reward. Is it sensible, asks Brechtken, to  combine love for neighbour with love for God — as, for example, in the  statement of principle in De Moribus 1,26,51 (i.e. *... no one should think  that while he despises his neighbour he will come to beatitude and to the  God whom he loves’’)?7’) — when the danger exists that the former will  end up in the sphere of self-interested love for God, to the neglect and to  the detriment of the neighbour?®®) The thought of the reward of  happiness for oneself in God, he maintains, would distract attention  from the neighbour in his own right. Now, there is no denying that the  idea of beatitude in God as reward in relation to love for neighbour is  found in Augustine. The question is, however, how the giving of the  reward is construed and in what precisely it consists. Is happiness with  God a right that can be claimed by those who practise love of neighbour?  Does beatitude in love for God flow from the practice of love for  neighbour as a matter of simple effective causality?  A comprehensive answer to these questions will emerge only when  the aspect of reward is considered alongside other aspects of the theme,  such as the relation between ufi and frui and that between self-love and  love for God. Let us, however, make a start by looking at one or two  examples of Augustine’s conception of reward in connection with love  for neighbour that do not specifically belong under the other headings  under which this theme will be introduced. For quaestio 71, dating from  the period 389-396, those who serve one another in love (cf. Jn. 13.34),  bearing one another’s burdens (cf. Gal. 6.2), fulfil the law of Christ. But  this service (“officium””) does not go on forever; it leads with certainty to  that eternal happiness in which there are no burdens we can be ordered to  take up. Faithful fulfilment of duty is apparently crowned with eternal  relief from duty®°). But can love of neighbour not thrive even where  Selbst- und Nächstenliebe”. For Brechtken, therefore, the ‘“nullus certior gradus ad  amorem Dei”, the bond among men (De Moribus Ecclesiae Catholicae 1,26,48) is taken to  mean the surest path to the most sublime self-satisfaction. The psychological approach  predominates; the ascent context is all.  87) De Moribus Ecclesiae Catholicae 1,26,51 (ML 32,1332).  88) J. Brechtken, op. cit., p. 149: *... ob es überhaupt sinnvoll ist, Nächstenliebe so  an die Gottesliebe zu binden, wenn doch schon immer die Gefahr besteht, das die  Nächstenliebe so in die appetitus-Zone der Gottesliebe gerät””.  89) De Diversis Quaestionibus 83, q. 71,1 (CC.44A,200-201. ML 40,80-81) (Date:ob überhaupt sinnvall ist, Nächstenliıebe

dıe Gottesliıebe bınden, Wenn doch schon immer dıe Gefahr besteht, das dıe
Nächstenliebe In dıe appetitus-Zone der Gotteslıebe gerät  22

89) De Diversıis Quaestionibus 55, Fa (CGCo 40,80-81) Date
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there ATC burdens be borne OT duty be done? For the Augustine
of the cCommentar John, IC dates from 407, OVe 11] be INOTE

genulne ıf 1t 1s diırected towards appY PCISON whom have
nothing g1ve  90)_ At least from 407, therefore, burden-free lıfe wıth
God, far from dısadvantagıng the ne1ighbour when thıs duty towards hım
CCaAsSCS, INaYy actually g1ve Nse and [NOIC genumne Oove Later

11l al Varı0us stages adduce urther evidence fOor thıs growth of OVe
for neıghbour when ONEC has gaiıned the reward of knowing and lıving
wıth the (J0d ONC loves. For the PTEeSCNL,; let us take second example
1C Ooffers us Christological perspective the role Augustıine assıgns

the reward for OVEe of ne1ghbour: “by o1ving the needy 111 gaın
OC wh 15 MCH-- Sermo9 post-400 SCITMNON, ENCOUTALCS people
UsSsC the g1 they ave fOr the 200d of others and ear ONEC another’s
burdens: people dIiC exhorted Ove (God gratuıtously and o1ve
generously the neighbour. ven here., however, ose Brechtken
discovers latent COIMCETIN for NesS  z OW gaın 16 for hım vitlates
gratulty and generosıty. TIThe t{exti reads:

Thıs T1S who 1S ONC flesh wıth hıs SDOUSC, the hurch) cshows the
form of slave pılgrıms the INOVC, he the form of (30d
for those wh reach the Journey’s end In the form of slave he
pave the WAdY, ıIn the form of God he kept the fatherland d

1s askıng dea|]l of us understand thıs. but NnOT
belıeve it For “lf yOUu aV nOoL elleve: yOU 11] not understand’’
(Is LAX) Let us then DY al ong d ATC exıles irom
the Lord untıl! ave eached the VIS1ON In which ıll SCC Hım
face face (cE (20r 5.6-7; (ZOT o1ng Dy al let us do
g00d May OUT ove for (0d be gratultous and &@]388 OVe fOor
neıghbour In g00d works. For have nothıng g1ve
God, but because do ave somethıng bestow the ne1ı1gh-
DOUT, DY o1viIng the needy 11l gaın ONC who 1s rich (praestando
indigenti promerebimur abundantem). Therefore. let CVEIVONC who

389-396): ‘““Hulus autem dılection1s officıum eSLT, Invicem nOsiIra portlare. Sed hOC
offiıcıum., quod sempıternum 1NON SSt. perducet Sdllc ad beatıtudınem aeternam, In ua nulla

nosira, JUAC Invicem portare ıubeamur. Nunc GTr CUu ın hac vıta. ıd est. In
hac V1a INvıcem nOsira portemus, ad Ca vitam qUaC care mMnı
pervenıre DOsSsSImMUuUS’”. O I ractatus IN Evangelium Toannıs 9 (CE 35,1532)
Date 418-421) orta CI SO CUu (1e proximum) C qUO ambulas, ut ad Cu perven1as,
Cu JUO INaneTe desiıderas””.

90) In Epistolam loannıs, Ur 65 (ML 35,2038):! “Germanıus 1I1Nas elıcem homınem.
Cul NO es quod Taestes; pDurı0r ille INOT er1t, multoque sincer10Tr”. The [CASON for thıs
IS that the possıble exploıltatıon of the eed of the er 1$ precluded.
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has g1ve others: what he has OVeCeI let hım bestow the
DOOT- un
The explanatıon of the ıdea of reward ın thıs LTEXT ıdea OTIE

might ave thought be EXCIHGE Dy the appeal gratultous OVvVe fOr
(J0d and OVve of ne1ıghbour depends the of
““praestando indigenti promerebimur abundantem: . Does thıs ICa sımply
that Dy showıing generosıty DOOTI PCTSON make rich PDCISON of
hım ? OSS1 INOTEC lıkely solution, however. 15 hat the ONEC wh 1$
rich (*abundantem) refers Chrst**); fOr, earlıer In the SaImnec DaASSapC,
1t 1S sa1d of hım that c.  1ın the form of (G0od he eeps the fatherland d A

treasure ” and “he the form of (J0d fOor those wh reach the
Journey’s end” Chrıst then STOTrES A for pılgrıms,
hiımself ın the form of (G0d Hıs abundance 1S for If thıs 15 S  s ıt 1s nOLT

ımprobable hat the needy DCISON LOO 1S Chfrist. for Christ forms OTMC

flesh wıth hıs SPOUSC the church. and “sShows the form of slave
pılgrıms the Mnmove??). In the visıble form of slave In which he
AaDPCAaIs Christ hımself 18 DOOT and In eed Therefore., the notion of
FrEeECOMPCNSC 1S ere losely assoclated wıth that of al that ıt 15 Christ
who, pavıng the WdY, “ShOows the form of slave pılgrıms ” who AT

able ShOW hım generosıty, and that he 111 TESCET1 VE °“°the form of (30d
fOr those wh reach the Journey’s end : ın other words, al In what
Christ has done, 15 oıng and 111 do, nNnOL ın the eff1caCcy of OUT

beneficence and of duty one PTOCUIC rest and riches In the ViIs1Oon of
hım, provıdes the CoOontiext wıthın which ““galmnıng ONC who 1S rich” and
the he StOres 15 be understood.

But oes nOT anı y ınt of remuneratıon EVCN though the sovereign
91) Sermo .79 (ML 8.371) ate pDOSt-: ; Ipse au quı ostendıt DCI-

egrinantıbus tormam SeTVI, servat pervenient1ıbus formam De1i [Je forma SerV] stravıt viam,
de forma De!l condıdıt patrıam Quıia CIgO multum est ad N OS CaAaDCIC NOC, sed NON est

multum credere hOC Nısı enım credideritis, alt Isalas. HON intelligetis (Is LXX)
ambulemus DCI fidem quamdıu peregrinamur Domino, donec perven1amus ad specıem,
ubı videbimus facıe ad facıem (2 Cor 5.6 7Er (SOT. mbulantes DCI fıdem, ene

In boniıs operıbus gratulta sıt dılect10 Del. benefica sıt dıilect10 DroX1m1. |)eo
nım quod praestemus 918} habemus sed quı1a DroxXx1mo habemus quod praestemus,
praestando indıgenti! promerebımur abundantem nde unusqu1sque quod abet,

>>alterı quı1dquıd plus Jargıatur Inop1
92) hıs exeges1s 1S supported DYy the aAappCaTranNnce of sımılar form in Iractatus IN

Evangelium Toannıs 17,8 (GC 3545319 “ aute qula Deum nondum vides.
diligendo DroXIimum promererI1s QUETIN Videas ; dılıgendo proximum DUrgas oculum ad
videndum Deum  A (My emphasıs).

93) hıs exX1 bears raıts VC. siımılar Oose elucıdated ın Augustine’s USC of Matt
25531046
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reedom of Christ’s actıon OUTI behalf 1S safeguarded sılence all
exhortatıons OVe for God wıthout hought of repayment (“gratulta
dilectio Dei }} gaın ıt 1s question of the Content of the reward. For
Augustine there woul be contradıction between the gratulty of OUT
OoVve fOor (J0d and the reward Ö: hımself he Offers only if WeIC seek
iın (10d somethıng other than himself *: seek uUusc hım for
of OUT OW. Thıs GOod,® 1S not only Summum Bonum but also
Bonum Commune ; therefore. ıt 1S 1n that ‘““gaın OMNC who
1$ rich” Just for ourselves, OT that the burden-free blessedness of the
future ıfe when COINC the God OVe 1S be pıctured
indivıdualistically, wıthout reference others ; ?). Furthermore, the
enjJoyment of God, Ffrul deo, 1S SYNONYMOUS wıth the total gıft of nes ıfe

Hım In al] 1ts diımensions 96) In the blessedness of heaven ıt 111 be
poss1ıble tulfıl the first part of the double commandment ully OVve
(J0d wholly wıth heart: soul and mınd. When ON the (J0d OH6
loves In thıs WdyY, OVe of ne1ghbour 46 OVve for God ..  exX fOoto corde’”)?')
Can only be heightened. Fınally, g1ving hımself d the eternal
reward, the appyY ıfe be fully n]Joyed, 15 the crownıng of h1s OW g1fts
of lıfe and OVe OQur VETIYV g1ving In love, the Outcome ofd 15 the
reward @1S (G0od himself, 1S God s 3).

94) Sermo Ba W (M ““Priımo AdINaTe Deum gratis; aecC est enım pletas: NEC
S1b1 ELE ıllum DONCIC mercedem, qQUuUam llo Ilo enım melıus est nıhıl Et quıd
CaIru pet1 Deo, CUul Deus Ipse vılıs est 7° Other In which the ““gratultous” Ove for
God OCCUTS dIe De Catechizandis Rudibus 2158 (GU 40,34 7-348): In Epistolam
loannıs, UT 9.10 35.2052): Sermo D  7 (ML 38,1472): "Amemus, gratis aINCIMMN uUSs
Deum Nnım AaINamMmus, YUJUO nıhıl melıus Invenımus. psum AdINCINUS propter IpSum, 1105 In
1DSO, amen propter 1ıpsum’””. ; En IN DS (CC 40,1945 37,1745): °° H Ooc est gratıs
s&  3 10  — quası proposıta acceptione mercedis, qula 1psa INECICES (ua Deus ipse erıt

95) See. fOor example, I ractatus INn Evangeliıum Toannıs 6/,2 (CC 35:1812):40  R. Canning  freedom of Christ’s action on our behalf is safeguarded — silence all  exhortations to love for God without thought of repayment (“gratuita  dilectio Dei”)? Again it is a question of the content of the reward. For  Augustine there would be a contradiction between the gratuity of our  love for God and the reward of himself he offers only if we were to seek  in God something other than himself?*), to seek to use him for purposes  of our own. This God, moreover, is not only Summum Bonum but also  Bonum Commune; therefore, it is wrong to think that we ‘‘gain one who  is rich” just for ourselves, or that the burden-free blessedness of the  future life when we come to the God we love is to be pictured  individualistically, without reference to others®°). Furthermore, the  enjoyment of God, frui deo, is synonymous with the total gift of one’s life  to Him in all its dimensions?°). In the blessedness of heaven it will be  possible to fulfil the first part of the double commandment fully: to love  God wholly with heart, soul and mind. When one comes to the God one  loves in this way, love of neighbour (i.e. love for God ‘‘ex toto corde”)?”)  can only be heightened. Finally, God’s giving himself as the eternal  reward, the happy life to be fully enjoyed, is the crowning of his own gifts  of life and love. Our very giving in love, the outcome of which is the  reward of God himself, is God’s?°8).  °*) Sermo 91,3,3 (ML 38,568): “ Primo amare Deum gratis; haec est enim pietas : nec  sibi extra illum ponere mercedem, quam expectet ex illo. Illo enim melius est nihil. Et quid  carum petit a Deo, cui Deus ipse vilis est?””. Other texts in which the “gratuitous” love for  God occursare: De Catechizandis Rudibus 27,55 (CC 46,177. ML 40,347-348) ; In Epistolam  Joannis, tr. 9,10 (ML 35,2052); Sermo 336,2,2 (ML 38,1472): ‘‘Amemus, gratis amemus:  Deum enim amamus, quo nihil melius invenimus. Ipsum amemus propter ipsum, et nos in  ipso, tamen propter ipsum””.; En. in ps. 134,11 (CC 40,1945. ML 37,1745): “Hoc est gratis  arr3er‚ non quasi proposita acceptione mercedis, quia ipsa merces tua summa Deus ipse erit  °°) See, for example, Tractatus in Evangelium Ioannis 67,2 (CC 36,496. ML 35,1812):  “... atque ita Deus erit omnia in omnibus, ut quoniam Deus Caritas est, per caritatem fiat  ut quod habent singuli, commune sit omnibus”. Further examples will be introduced when  this topic is dealt with explicitly.  96)  See R. Holte, op. cit., p. 264: ‘*Les objets auxuels s’adresse l’amour d’“usage”  sont, chez Augustin, entraines dans le mouvement d’ensemble de l’amour de Dieu, ils sont  inclus dans l’acte d’abandon par lequel l’homme se donne soi-meme et tout ce qu’il a recu, en  sacrifice d’action de gräces ä Dieu”. See also p. 277: “C’est mal comprendre la fruitio Dei  augustinienne que de l’interpreter dans un sens trop quietiste ... la fruitio Dei comprend, en  outre, l’amour de la loi, resumee dans les preceptes de l’amour de Dieu et du prochain, elle  implique que l’homme se soumette ä la volonte de Dieu — qui inclut l’amour du prochain,  — qu'’il desire l’accomplir et que, gräce ä la force liberatrice de la verite, il en soit rendu  capable”.  °7) 1bid., p. 254, 256 and 260.  °8) De Doctrina Christiana 1,64 (CSEL 80,24) = 1,29,30 (CC 32,23. ML 34,30):ıta Deus rıt Omnıa IN omn1ıbus, quon1am Deus Carıtas est, DCI carıtatem f1at
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augustinıenne quc de l’'ınterpreter ans SCMHS LTOp quıietiste40  R. Canning  freedom of Christ’s action on our behalf is safeguarded — silence all  exhortations to love for God without thought of repayment (“gratuita  dilectio Dei”)? Again it is a question of the content of the reward. For  Augustine there would be a contradiction between the gratuity of our  love for God and the reward of himself he offers only if we were to seek  in God something other than himself?*), to seek to use him for purposes  of our own. This God, moreover, is not only Summum Bonum but also  Bonum Commune; therefore, it is wrong to think that we ‘‘gain one who  is rich” just for ourselves, or that the burden-free blessedness of the  future life when we come to the God we love is to be pictured  individualistically, without reference to others®°). Furthermore, the  enjoyment of God, frui deo, is synonymous with the total gift of one’s life  to Him in all its dimensions?°). In the blessedness of heaven it will be  possible to fulfil the first part of the double commandment fully: to love  God wholly with heart, soul and mind. When one comes to the God one  loves in this way, love of neighbour (i.e. love for God ‘‘ex toto corde”)?”)  can only be heightened. Finally, God’s giving himself as the eternal  reward, the happy life to be fully enjoyed, is the crowning of his own gifts  of life and love. Our very giving in love, the outcome of which is the  reward of God himself, is God’s?°8).  °*) Sermo 91,3,3 (ML 38,568): “ Primo amare Deum gratis; haec est enim pietas : nec  sibi extra illum ponere mercedem, quam expectet ex illo. Illo enim melius est nihil. Et quid  carum petit a Deo, cui Deus ipse vilis est?””. Other texts in which the “gratuitous” love for  God occursare: De Catechizandis Rudibus 27,55 (CC 46,177. ML 40,347-348) ; In Epistolam  Joannis, tr. 9,10 (ML 35,2052); Sermo 336,2,2 (ML 38,1472): ‘‘Amemus, gratis amemus:  Deum enim amamus, quo nihil melius invenimus. Ipsum amemus propter ipsum, et nos in  ipso, tamen propter ipsum””.; En. in ps. 134,11 (CC 40,1945. ML 37,1745): “Hoc est gratis  arr3er‚ non quasi proposita acceptione mercedis, quia ipsa merces tua summa Deus ipse erit  °°) See, for example, Tractatus in Evangelium Ioannis 67,2 (CC 36,496. ML 35,1812):  “... atque ita Deus erit omnia in omnibus, ut quoniam Deus Caritas est, per caritatem fiat  ut quod habent singuli, commune sit omnibus”. Further examples will be introduced when  this topic is dealt with explicitly.  96)  See R. Holte, op. cit., p. 264: ‘*Les objets auxuels s’adresse l’amour d’“usage”  sont, chez Augustin, entraines dans le mouvement d’ensemble de l’amour de Dieu, ils sont  inclus dans l’acte d’abandon par lequel l’homme se donne soi-meme et tout ce qu’il a recu, en  sacrifice d’action de gräces ä Dieu”. See also p. 277: “C’est mal comprendre la fruitio Dei  augustinienne que de l’interpreter dans un sens trop quietiste ... la fruitio Dei comprend, en  outre, l’amour de la loi, resumee dans les preceptes de l’amour de Dieu et du prochain, elle  implique que l’homme se soumette ä la volonte de Dieu — qui inclut l’amour du prochain,  — qu'’il desire l’accomplir et que, gräce ä la force liberatrice de la verite, il en soit rendu  capable”.  °7) 1bid., p. 254, 256 and 260.  °8) De Doctrina Christiana 1,64 (CSEL 80,24) = 1,29,30 (CC 32,23. ML 34,30):la fruitfio Del comprend,
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97) Ibid., 254, 256 and 260
98) De Doctrina Christiana 1,.64 ’ 18 3223



Love of Neighbour IN Augustine

Both the XIS of ascent and descent AL therefore present in
Augustine’s treatment of reward. Human beings wh practise OVe of
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blessedness attaıned Dy excludes the neighbour. Each of these
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the blessedness eitfecte when nes strıving Nes  2 ontolo-
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clınging God (cf. Ps the ınal Go0d, mel ıth SUCCCSS, the ess
ONC WOU SCCIN ave be OrLnNere wıth the neıghbour. 1S,
however, incorrect ook al the desıre and for God, the 1Na
Good, purely from the pomlnt of VIEW of ascent hım 1ie aspırıng
the reward of cleavıng hım unreservedly, and eing dSs ulNYy intent
upOoN hım ds ın possıble In hıs lıfe. the soul 1S strengthened and made
TUu1tIu fOr work in the WOT Thıs be the import of De (ivitate
Deli 03

FOrTr OUT (J00d, that iınal 00d about 1Cc. the phılosophers
dispute, 1S nothıng else but cleave Hım whose spırıtual
embrace, ıf ONC INaAaY CÄDICSS 1t, fills the intellectual soul and
makes ıt ertile wıth Irue virtues. We A1© commanded OVve thıs
:00d wıth all OUT heart, wıth all OUTr soul, wıth a ]] OUT strength; and

thıs 00d must be led Dy those who OVvVe UuS, and ıt mMust
ead those whom Oove 100)'

quıd NOS In socletate dılection1s De!I convenıt, UJUO perfrul eate Vivere esLt; qUO
habent quı CUu dılıgunt, quod sun(, quod 8 dılıguntLove of Neighbour in St. Augustine  41  Both the contexts of ascent and descent are therefore present in  Augustine’s treatment of reward. Human beings who practise love of  neighbour are indeed destined to cling to God, their supreme Good and  reward. But the love of neighbour that leads to God is itself his gift;  thought of reward is based rather on faith in the action of Christ than on  the success of our own efforts to merit it (cf. Sermo 91,7,9); and the  blessedness attained by no means excludes the neighbour. Each of these  assertions will be further substantiated in due course. Unless they are  kept in mind here, however, reward would be distortedly represented as  the blessedness effected when one’s striving to overcome one’s ontolo-  gical insufficiency is stilled, with the result that love for others in their  own right would be reduced to an exceptional marginal phenomenon in  Augustine*?). In this view, the more one’s quest for blessedness in  clinging to God (cf. Ps. 72.28), the final Good, met with success, the less  one would seem to have to be bothered with the neighbour. It is,  however, incorrect to look at the desire and quest for God, the final  Good, purely from the point of view of ascent to him. While aspiring to  the reward of cleaving to him unreservedly, and being as fully intent  upon him as in possible in this life, the soul is strengthened and made  fruitful for work in the world. This seems to be the import of De Civitate  Dei 10;3:  For our Good, that final Good about which the philosophers  dispute, is nothing else but to cleave to Him whose spiritual  embrace, if one may so express it, fills the intellectual soul and  makes it fertile with true virtues. We are commanded to love this  Good with all our heart, with all our soul, with all our strength; and  to this Good we must be led by those who love us, and to it we must  lead those whom we love  100)'  “quid nos in societate dilectionis Dei agere convenit, quo perfrui beate vivere est; et a quo  habent omnes qui eum diligunt, et quod sunt, et quod eum diligunt ... et qui se vult diligi,  non ut sibi aliquid, sed ut eis qui diligunt, aeternum praemium conferatur, hoc est ipse  quem diligunt ?”; En. in ps. 102,3 (CC 40,1452. ML 37,1317): “ Quid retribuam Domino pro  omnibus quae retribuit mihi? (Ps. 115.12) ... Retribuit ergo ille vere, qui solus donat (i.e.  Deus) ...  °99) J. Brechtken, op. cit., p. 151: ‘Wir wissen aber zugleich, dass die Formel selbst  (d.h. ‘um seiner selbst willen’) ausdrücklich nur in der appetitus-bestimmten Gottesliebe,  als fruitio-Genuss des höchstes Gutes, vorkommt. Dies ist doch bemerkenswert, wie  überhaupt festzuhalten ist, dass die wirklich um des Anderen selbst willen geliebte Liebe bei  Augustin im ganzen nur am Rande auftaucht ... Augustins Eigentliches ist und bleibt die  appetitus-Ethik ...”.  100) De Civitate Dei 10,3 (CSEL 40/1,450-451. CC 47,275. ML 41,281): ‘*“Bonum  enim nostrum, de cuius fine inter philosophos magna contentio est, nullum esse aliud,quı vult dılıg1,
110 sıbı alıquıid, sed e1Is quı dılıgunt, praemıum conferatur. HOC est Ipse
UJUCIM dılıgunt f e En In DS IU238 40,1452 37.1317) OQuid retribuam Domino DVO
OmMNIDuUS retribuit mihi? (Ps HSö42)Love of Neighbour in St. Augustine  41  Both the contexts of ascent and descent are therefore present in  Augustine’s treatment of reward. Human beings who practise love of  neighbour are indeed destined to cling to God, their supreme Good and  reward. But the love of neighbour that leads to God is itself his gift;  thought of reward is based rather on faith in the action of Christ than on  the success of our own efforts to merit it (cf. Sermo 91,7,9); and the  blessedness attained by no means excludes the neighbour. Each of these  assertions will be further substantiated in due course. Unless they are  kept in mind here, however, reward would be distortedly represented as  the blessedness effected when one’s striving to overcome one’s ontolo-  gical insufficiency is stilled, with the result that love for others in their  own right would be reduced to an exceptional marginal phenomenon in  Augustine*?). In this view, the more one’s quest for blessedness in  clinging to God (cf. Ps. 72.28), the final Good, met with success, the less  one would seem to have to be bothered with the neighbour. It is,  however, incorrect to look at the desire and quest for God, the final  Good, purely from the point of view of ascent to him. While aspiring to  the reward of cleaving to him unreservedly, and being as fully intent  upon him as in possible in this life, the soul is strengthened and made  fruitful for work in the world. This seems to be the import of De Civitate  Dei 10;3:  For our Good, that final Good about which the philosophers  dispute, is nothing else but to cleave to Him whose spiritual  embrace, if one may so express it, fills the intellectual soul and  makes it fertile with true virtues. We are commanded to love this  Good with all our heart, with all our soul, with all our strength; and  to this Good we must be led by those who love us, and to it we must  lead those whom we love  100)'  “quid nos in societate dilectionis Dei agere convenit, quo perfrui beate vivere est; et a quo  habent omnes qui eum diligunt, et quod sunt, et quod eum diligunt ... et qui se vult diligi,  non ut sibi aliquid, sed ut eis qui diligunt, aeternum praemium conferatur, hoc est ipse  quem diligunt ?”; En. in ps. 102,3 (CC 40,1452. ML 37,1317): “ Quid retribuam Domino pro  omnibus quae retribuit mihi? (Ps. 115.12) ... Retribuit ergo ille vere, qui solus donat (i.e.  Deus) ...  °99) J. Brechtken, op. cit., p. 151: ‘Wir wissen aber zugleich, dass die Formel selbst  (d.h. ‘um seiner selbst willen’) ausdrücklich nur in der appetitus-bestimmten Gottesliebe,  als fruitio-Genuss des höchstes Gutes, vorkommt. Dies ist doch bemerkenswert, wie  überhaupt festzuhalten ist, dass die wirklich um des Anderen selbst willen geliebte Liebe bei  Augustin im ganzen nur am Rande auftaucht ... Augustins Eigentliches ist und bleibt die  appetitus-Ethik ...”.  100) De Civitate Dei 10,3 (CSEL 40/1,450-451. CC 47,275. ML 41,281): ‘*“Bonum  enim nostrum, de cuius fine inter philosophos magna contentio est, nullum esse aliud,Retribuit CISO Jle VCIC, quı solus donat (1.e
eus
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Augustin 1m SAaNZeCH 1U an auftauchtLove of Neighbour in St. Augustine  41  Both the contexts of ascent and descent are therefore present in  Augustine’s treatment of reward. Human beings who practise love of  neighbour are indeed destined to cling to God, their supreme Good and  reward. But the love of neighbour that leads to God is itself his gift;  thought of reward is based rather on faith in the action of Christ than on  the success of our own efforts to merit it (cf. Sermo 91,7,9); and the  blessedness attained by no means excludes the neighbour. Each of these  assertions will be further substantiated in due course. Unless they are  kept in mind here, however, reward would be distortedly represented as  the blessedness effected when one’s striving to overcome one’s ontolo-  gical insufficiency is stilled, with the result that love for others in their  own right would be reduced to an exceptional marginal phenomenon in  Augustine*?). In this view, the more one’s quest for blessedness in  clinging to God (cf. Ps. 72.28), the final Good, met with success, the less  one would seem to have to be bothered with the neighbour. It is,  however, incorrect to look at the desire and quest for God, the final  Good, purely from the point of view of ascent to him. While aspiring to  the reward of cleaving to him unreservedly, and being as fully intent  upon him as in possible in this life, the soul is strengthened and made  fruitful for work in the world. This seems to be the import of De Civitate  Dei 10;3:  For our Good, that final Good about which the philosophers  dispute, is nothing else but to cleave to Him whose spiritual  embrace, if one may so express it, fills the intellectual soul and  makes it fertile with true virtues. We are commanded to love this  Good with all our heart, with all our soul, with all our strength; and  to this Good we must be led by those who love us, and to it we must  lead those whom we love  100)'  “quid nos in societate dilectionis Dei agere convenit, quo perfrui beate vivere est; et a quo  habent omnes qui eum diligunt, et quod sunt, et quod eum diligunt ... et qui se vult diligi,  non ut sibi aliquid, sed ut eis qui diligunt, aeternum praemium conferatur, hoc est ipse  quem diligunt ?”; En. in ps. 102,3 (CC 40,1452. ML 37,1317): “ Quid retribuam Domino pro  omnibus quae retribuit mihi? (Ps. 115.12) ... Retribuit ergo ille vere, qui solus donat (i.e.  Deus) ...  °99) J. Brechtken, op. cit., p. 151: ‘Wir wissen aber zugleich, dass die Formel selbst  (d.h. ‘um seiner selbst willen’) ausdrücklich nur in der appetitus-bestimmten Gottesliebe,  als fruitio-Genuss des höchstes Gutes, vorkommt. Dies ist doch bemerkenswert, wie  überhaupt festzuhalten ist, dass die wirklich um des Anderen selbst willen geliebte Liebe bei  Augustin im ganzen nur am Rande auftaucht ... Augustins Eigentliches ist und bleibt die  appetitus-Ethik ...”.  100) De Civitate Dei 10,3 (CSEL 40/1,450-451. CC 47,275. ML 41,281): ‘*“Bonum  enim nostrum, de cuius fine inter philosophos magna contentio est, nullum esse aliud,Augustıins Eıgentliches ist und bleibt dıe
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Canning
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101) On the eme In general, N Courcelle, ““Flügel der egelje - ın Klauser
edıted), Reallexikon für Antike nd Christentum. Band VIIL, Stuttgart, 197/2, col 29-65 On
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praecepla carıtatıs42  R. Canning  Might not the reward for the love of God we are here capable of redound  to the neighbour’s good? Might not the virtues with which the intel-  lectual soul is made fertile through cleaving to its final Good, through  striving to fulfil the first part of the double commandment in this life —  and consequently being embraced by God — include those by which the  neighbour is served? God’s spiritual embrace, therefore, need not be  conceived as giving rise to a kind of ecstacy in comparison to which love  for neighbour no longer counts. Rather the powers set free by the soul’s  clinging to God may impel and energise human beings to lead one  another to their final Good.  E. LOVE FOR NEIGHBOUR AS WINGS FOR RISING UP To Gop!°1)  Would we not be inclined to except at least here an unmitigated  ascent context in which human concerns are progressively shaken off?  These. texts, however. — all of ‚them from .sermons — reveal not a  deliverance from other human beings, but a liberating detachment from  the shackles of ‘‘mortal affections””, from both presumption and despair.  “Let us take on through love the wing we have lost through our  selfishness’””!°?), Augustine invited his listeners towards the end of 412.  Once the wings, that is the two commandments, have been released and  made effective through love they do enable us to move heavenwards to  God!°*). But what is involved in this heavenward movement ? We find it  quam illi cohaerere : cuius unius anima intellectualis incorporeo, si dici potest, amplexu,  veris impletur fecundaturque virtutibus. Hoc bonum diligere in toto corde, in tota anima, et  in tota virtute praecipimur. Ad hoc bonum debemus, et a quibus diligimur duci, et quos  diligimus ducere”’. English translation: Henry Bettenson, Augustine. Concerning the City of  God against the Pagans, Penguin, Harmondsworth, 1972, p. 376.  101) On the theme in general, see P. Courcelle, ‘“Flügel der Seele I””, in T. Klauser  (edited), Reallexikon für Antike und Christentum, Band VII, Stuttgart, 1972, col. 29-65. On  Augustine, col. 56-60.  102) En. in ps. 138,12-13 (CC 40,1998-1999. ML 37,1791-1792): “Recipiendae sunt  pennae meae non in pravum, sed in directum, ut nec in superbam erigar praesumtionem,  nec in perditam mergar desperationem. Quas pennas vult assumere, nisi duas alas, duo  praecepta caritatis ... Recipiamus pennas per caritatem, quas amisimus per cupiditatem””.  1°3) En. in ps. 121,1 (CC 40,1801. ML 37,1618): “Obligata enim anima amore  terreno, quasi viscum habet in pennis; volare non potest. Mundata vero ab affectibus  sordidissimis saeculi, tamquam extensis pennis et duabus alis resolutis ab omni im-  pedimento, id est duobus praeceptis dilectionis Dei et dilectionis proximi volat. Quo, nisi ad  Deum ascendens volando, quia ascendit amando  ”: En in ps. 1402 (CC 40,2026. ML  37,1816): “Amor iste (i.e. of the wicked) tartareus est: viscum habet, quo deiciat in  profundum, non pennas, quibus levet in coelum””; Sermo Mai 126,13 (MA 1,367): **... Sic  volabis, sic de terrenis auferes cupiditatem, figes in coelestibus caritatem. Istis duabus alis in  quantum niteris, sursum interim cor habebis; ut sursum cor sursum trahat tempore suo et  Carnem Suam ... ”.Recıplamus DCHNNAS DCI carıtatem, qUasS amısımus DCI cupıdıtatem .

103) En IN DS DA (CC 40,1801 371.1018) "Oblıgata Nnım anıma
terreno, quası VISCuUmM ıIn pennI1S; volare 1ON potestl. Mundata CIO a affectibus
sordıdıssımıs saecul1ı, amquam extensıIıs penn1s duabus lıs resolutis ab mnı 1M-
pedimento, ıd est duobus praeceptis dılectionıs De1l dılectionis DroX1ım1ı volat Quo, 1S1 ad
Deum ascendens volando, qula ascendit amando ’  S En INn 140.2 (CC 40,2026
57 40810): "”AMorT iste (1.e of the wıicked) tartareus est VISCUM BT, JUO deıicıat In
profundum, 10 DCHNNAS, quıbus eve! In coelum ; Sermo Maı42  R. Canning  Might not the reward for the love of God we are here capable of redound  to the neighbour’s good? Might not the virtues with which the intel-  lectual soul is made fertile through cleaving to its final Good, through  striving to fulfil the first part of the double commandment in this life —  and consequently being embraced by God — include those by which the  neighbour is served? God’s spiritual embrace, therefore, need not be  conceived as giving rise to a kind of ecstacy in comparison to which love  for neighbour no longer counts. Rather the powers set free by the soul’s  clinging to God may impel and energise human beings to lead one  another to their final Good.  E. LOVE FOR NEIGHBOUR AS WINGS FOR RISING UP To Gop!°1)  Would we not be inclined to except at least here an unmitigated  ascent context in which human concerns are progressively shaken off?  These. texts, however. — all of ‚them from .sermons — reveal not a  deliverance from other human beings, but a liberating detachment from  the shackles of ‘‘mortal affections””, from both presumption and despair.  “Let us take on through love the wing we have lost through our  selfishness’””!°?), Augustine invited his listeners towards the end of 412.  Once the wings, that is the two commandments, have been released and  made effective through love they do enable us to move heavenwards to  God!°*). But what is involved in this heavenward movement ? We find it  quam illi cohaerere : cuius unius anima intellectualis incorporeo, si dici potest, amplexu,  veris impletur fecundaturque virtutibus. Hoc bonum diligere in toto corde, in tota anima, et  in tota virtute praecipimur. Ad hoc bonum debemus, et a quibus diligimur duci, et quos  diligimus ducere”’. English translation: Henry Bettenson, Augustine. Concerning the City of  God against the Pagans, Penguin, Harmondsworth, 1972, p. 376.  101) On the theme in general, see P. Courcelle, ‘“Flügel der Seele I””, in T. Klauser  (edited), Reallexikon für Antike und Christentum, Band VII, Stuttgart, 1972, col. 29-65. On  Augustine, col. 56-60.  102) En. in ps. 138,12-13 (CC 40,1998-1999. ML 37,1791-1792): “Recipiendae sunt  pennae meae non in pravum, sed in directum, ut nec in superbam erigar praesumtionem,  nec in perditam mergar desperationem. Quas pennas vult assumere, nisi duas alas, duo  praecepta caritatis ... Recipiamus pennas per caritatem, quas amisimus per cupiditatem””.  1°3) En. in ps. 121,1 (CC 40,1801. ML 37,1618): “Obligata enim anima amore  terreno, quasi viscum habet in pennis; volare non potest. Mundata vero ab affectibus  sordidissimis saeculi, tamquam extensis pennis et duabus alis resolutis ab omni im-  pedimento, id est duobus praeceptis dilectionis Dei et dilectionis proximi volat. Quo, nisi ad  Deum ascendens volando, quia ascendit amando  ”: En in ps. 1402 (CC 40,2026. ML  37,1816): “Amor iste (i.e. of the wicked) tartareus est: viscum habet, quo deiciat in  profundum, non pennas, quibus levet in coelum””; Sermo Mai 126,13 (MA 1,367): **... Sic  volabis, sic de terrenis auferes cupiditatem, figes in coelestibus caritatem. Istis duabus alis in  quantum niteris, sursum interim cor habebis; ut sursum cor sursum trahat tempore suo et  Carnem Suam ... ”.SIC

volabiıs, SIC de terren1ıs auferes cupıdıtatem, f1ges ın coelest1ibus carıtatem. Istıs duabus lıs In
quantum nıterI1s, SUTSUM interım (3 habebiıs: ut SUTSUTI (S{9)1: SUISum trahat tempore Ssul  ®

Carnenm SUuamı42  R. Canning  Might not the reward for the love of God we are here capable of redound  to the neighbour’s good? Might not the virtues with which the intel-  lectual soul is made fertile through cleaving to its final Good, through  striving to fulfil the first part of the double commandment in this life —  and consequently being embraced by God — include those by which the  neighbour is served? God’s spiritual embrace, therefore, need not be  conceived as giving rise to a kind of ecstacy in comparison to which love  for neighbour no longer counts. Rather the powers set free by the soul’s  clinging to God may impel and energise human beings to lead one  another to their final Good.  E. LOVE FOR NEIGHBOUR AS WINGS FOR RISING UP To Gop!°1)  Would we not be inclined to except at least here an unmitigated  ascent context in which human concerns are progressively shaken off?  These. texts, however. — all of ‚them from .sermons — reveal not a  deliverance from other human beings, but a liberating detachment from  the shackles of ‘‘mortal affections””, from both presumption and despair.  “Let us take on through love the wing we have lost through our  selfishness’””!°?), Augustine invited his listeners towards the end of 412.  Once the wings, that is the two commandments, have been released and  made effective through love they do enable us to move heavenwards to  God!°*). But what is involved in this heavenward movement ? We find it  quam illi cohaerere : cuius unius anima intellectualis incorporeo, si dici potest, amplexu,  veris impletur fecundaturque virtutibus. Hoc bonum diligere in toto corde, in tota anima, et  in tota virtute praecipimur. Ad hoc bonum debemus, et a quibus diligimur duci, et quos  diligimus ducere”’. English translation: Henry Bettenson, Augustine. Concerning the City of  God against the Pagans, Penguin, Harmondsworth, 1972, p. 376.  101) On the theme in general, see P. Courcelle, ‘“Flügel der Seele I””, in T. Klauser  (edited), Reallexikon für Antike und Christentum, Band VII, Stuttgart, 1972, col. 29-65. On  Augustine, col. 56-60.  102) En. in ps. 138,12-13 (CC 40,1998-1999. ML 37,1791-1792): “Recipiendae sunt  pennae meae non in pravum, sed in directum, ut nec in superbam erigar praesumtionem,  nec in perditam mergar desperationem. Quas pennas vult assumere, nisi duas alas, duo  praecepta caritatis ... Recipiamus pennas per caritatem, quas amisimus per cupiditatem””.  1°3) En. in ps. 121,1 (CC 40,1801. ML 37,1618): “Obligata enim anima amore  terreno, quasi viscum habet in pennis; volare non potest. Mundata vero ab affectibus  sordidissimis saeculi, tamquam extensis pennis et duabus alis resolutis ab omni im-  pedimento, id est duobus praeceptis dilectionis Dei et dilectionis proximi volat. Quo, nisi ad  Deum ascendens volando, quia ascendit amando  ”: En in ps. 1402 (CC 40,2026. ML  37,1816): “Amor iste (i.e. of the wicked) tartareus est: viscum habet, quo deiciat in  profundum, non pennas, quibus levet in coelum””; Sermo Mai 126,13 (MA 1,367): **... Sic  volabis, sic de terrenis auferes cupiditatem, figes in coelestibus caritatem. Istis duabus alis in  quantum niteris, sursum interim cor habebis; ut sursum cor sursum trahat tempore suo et  Carnem Suam ... ”.
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formulated CONJunNctL1oN ıth psalm | 38 139) (accordıng the CC
vers1o0n) d SCIINON preache between 396 and 400 °Fulfil then the [WO

of OoVve OVe the ne1ghbour AS yourse and do NnOT harbour
hatred DYy which yYOU WOU flee yOUr credıtor (1 the ne1ghbour who has

claım ONEC par'  )99 104) f the other hand the neıghbour 15
efused forgıveness the AT pınned OWN 15 restricted
and the rich SOUICE of OVve wıthın 15 blocked 105) In the SadJInle XTIS
1C the of the OGECUTS d dıstingulshing CAF1ıLas from
CuUpIditas and ASs rTalsıng OUT OVe G0d also meefl the followıng 1deas
regardıng hat ONC W1IN£ 1c 15 OVve fOor ne1ghbour the Z00ds that
PDCISON seeks (J0d ATC sought nOoTt for hımself but for others h1s
CONCETN 15 fOor theır ascent God 10 anXIl1eLYy that OVve for ne1ıghbour be
DUIC and unfeı1gned dırecting hım (10d that 1t nOoL be SNaTe for the
Ove ONC eadıng hım destruction: - ') Furthermore al least Dy 4129

when Augustine 15 explıcıtly dealıng wıth psalm 138
havıng the of OVve VCS DIESUMEC OUT OW

strength for COMIMMNES LO rest (J0d al the end of the worl (G0d hımself
has us gu1lde and help us dS the subsequent psalm
has 1{ ..  For yOUI hand 111 gulde there yOUIF rg hand ead me  27 (Ps
| 38 10) 108) And the atlaınıng of thıs rest God 15 COIINC about only
al the end of the WOT Constant hope alone permıiıts us {ly AWAdVY wıth
the of the double commandment and ultımately tO fiınd rest
(GJ0d such hope safeguards us from resung 0)8 eXpecting salvatıon

104) Sermo 35) (ML A CEN  Adf  TO Aı  S dire« el volavero
IN @7  'eMAa lı (Ps | 38 LAÄX) ıd est SPC 11164 fiınem saeculı medıtabor PFraecepUs
VIVan—mı, duabus Jıs Carıtalıs attollar mple CISO uas alas carıtatıs Dılıge
t(ey NO teneas odıum, nde fuglas credıtorem .

105) Ibid., (ML 39, Unda quaedam charıtatıs ibat ı corde ([UO, el anquam de
CIla interı0ore manabat : enes odıum Contra ratrem obturastı fontem Non solum CI ZO nıhıl
perdıs S55 sed abundantıus ITI19aI1S Charıtas 1NON angustatur

106) En IN DS 121 40 813 3° Propter domum Domuini Dei Mel

QUAESTVI bona ihı (Ps 124 Non propter ona Na NO  — t1b1 JUaACTCTECIN sed
mı1ıhı ideo Rl & CO haberem 1O  i 1ıbı YUaACTETEM sed Propter domum Domuinıiı Dei Mel,

propter ecclesiam propter SanciOs propter PCTICZI1INOS propter INODCS ascendant
107) FEn IN D3 140) CC 2026 A0 3° QOu1 autem INquıt diligit

INIQUIIATEM odıt ANLIUMAM SUU4MFHN (Ps 6) S] CIgO dılıgısm quod teıpsum
dılıgas? Erras ıLa ılıgens ad 1  m duces ılect10 ([ua laqueus eTr1ıt
dılect 1 Caritas CISO de UTO rcorde JUaC est secundum Deum 1 CONSCL hona O] fide
ON ficta f 1ım 5)

108) En DS 138 | 3 C 4() 999 792 CINO de DCNNIS SU15

Draesumat qUul1a eNNALOS 151 1DSC erıgal 151 1DSC deducat praecıpıtabimur profunda
[NaTls assatı ef fatıgatı praesumentes de virıbus NOSTITIS Opus CIr ZO est habeamus
PCNNAS el ODUS est 1DSC deducat dıutor CIH11111 noster est
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from an yOoNC other than God:;: ıf anythıng other than God 1Ss OVEe:
uncondıtionally, fall nto the SC  a109)‘

ate LTexXti 425-430 A.D.) paradoxıcally ıdentiıfies the burden Christ
asks us ear wıth the WInNgs of the OVe fOr IU ONeC in order tO

{ly dAdWdY and be al rest (CE Ps By ıts assoclatıon wıth WINgS the
oad 1S$ lıghtened FEL Matt 1 1.28-30), but only the condıtiıon that ıt 1s
lovıngly taken When it 1S UlNY accepted, that 1S, when both
commandments ATC eing DutL into practice, the human heart 1S TrTee‘
from the rest1veness of COvetoOusness and raısed hıgh (God 10) hıs
1S patently noTt Just atter of the burden (*“*“sarcina ” of lovıng One’s
ne1ghbour NO eing dutifully borne wıth the of blessed release
ın shrugging the ne1ıghbour off in heaven. For the texi SCCS nOoTL only love
for ne1ıghbour but also OVve fOor (10d In thıs ıfe 4S A load ( Sareind‘ that
Can become wıng and that Can a1d OUT search for rest fOor OUT souls (el.
Ps 5300 Matt “"Accıipıte hanc SAFrCINAM, has alas  9 The load.
havıng een transformed into the WIings of OVe fOor God and fOor the
ne1ghbour, 15 indeed fınally shrugge off. But thıs obvıously oes nOoTt
entaıl that OVe for God fınally dısappears CVEeENn though ıt INAYy do
specıfically d “°SArCINa . Is there Al y [1CasSson then DICSUDDOSC that
the SdIlle cCannot be saıd of OVve for ne1ıghbour”? Indeed, ın thıs lıfe, the
wıing of love fOr ne1ıghbour INAYy be consıdered the princıple of 1g
thıs EXTENT An yONC who consıders hat wıthout it he really has the wıing
of OVe for (30d 1S mistaken:;: VMOTr ıf YOU 1n that YOUu ave that ON

alone (VIZ. OVe fOr God), YOUu do NnOT CVECMN have 1t” “"nam $Z habere
HNHec IDSAM ha 1s surely nOoTl that the princıple of

1()9) En IN DS C 40,1998 7,1791) Quıid enım est extremum maTrIıs,
151 finıs saeculı? ucC 1am volemus SDC desıder10. habentes las geminae carıtatıs; 10 sıt
nobıs requles, 1S1 ın extiremo marTıs. Nam S1 alıb] requıiem voluerımus, ın DIC-
cıpıtabimur. Volemus qUO finı1atur suspendamus 910 penn1s geminae dılec-
t10N1S: ad |Deum interım SDC volemus, ıllum finem marıs SDC fidelı praemedıitemur”.

llD) Sermo Maı (MA ‘““Suscıpe anc sarcınam : NO te premel, levabıt
( qalae 1bı u  S quUas nte qUam habeas, clama ad QOuls mihr dabit DEHHAS SICUT
columbae ?44  R. Canning  from anyone other than God; if anything other than God is loved  unconditionally, we fall into the sea!°?).  A late text (425-430 A.D.) paradoxically identifies the burden Christ  asks us to bear with the wings of the dove for which one prays in order to  fly away and be at rest (cf. Ps. 54(55).6). By its association with wings the  load is lightened (cf. Matt. 11.28-30), but only on the condition that it is  lovingly taken up. When it is fully accepted, that is, when both  commandments are being put into practice, the human heart is freed  from the restiveness of covetousness and raised on high to God!!°). This  is patently not just a matter of the burden (‘“sarcina””) of loving one’s  neighbour now being dutifully borne with the prospect of blessed release  in shrugging the neighbour off in heaven. For the text sees not only love  for neighbour but also love for God in this life as a load (*sarcina’”) that  can become a wing and that can aid our search for rest for our souls (cf.  Ps. 55:6; Matt: 11.29). “Aecipite hane 'sarcinam; has alas” : Ane 10ad;  having been transformed into the wings of love for God and for the  neighbour, is indeed finally shrugged off. But this obviously does not  entail that love for God finally disappears — even though it may do so  specifically as a ‘“sarcina””. Is there any reason then to presuppose that  the same cannot be said of love for neighbour? Indeed, in this life, the  wing of love for neighbour may be considered the principle of flight, to  this extent: anyone who considers that without it he really has the wing  of love for God is mistaken; ‘“for if you think that you have that one  alone (viz. love for God), you do not even have it” (*“nam si unam habere  te putas, nec ipsam habes’’). It is surely not necessary that the principle of  109) En. in ps. 138,12 (CC 40,1998. ML 37,1791): “Quid enim est extremum maris,  nisi finis saeculi? Illuc iam volemus spe et desiderio, habentes alas geminae caritatis; non sit  nobis requies, nisi in extremo maris. Nam si alibi requiem voluerimus, in mare pre-  cipitabimur. Volemus quo usque finiatur mare, suspendamus nos pennis geminae dilec-  tionis; ad Deum interim spe volemus, et illum finem maris spe fideli praemeditemur”.  119) Sermo Mai 126,13 (MA 1,367): “Suscipe hanc sarcinam:: non te premet, levabit  te; alae tibi erunt, quas ante quam habeas, clama ad vocantem : Quis mihi dabit pennas sicut  columbae? ... et volabo, inquit. Et quasi quaereres, Ut quid? E7 requiescam (Ps. 54.6). Ergo  per illam sarcinam invenietis requiem animabus ı vestris (Matt. 11.29). Accipite hanc  sarcinam, has alas; et si coepistis habere, nutrite. Perveniant istae alae ad tantum modum,  quo volare possitis. Una ala est, Diliges Dominum Deum tuum ex toto corde tuo, et ex tota  anima tua, et ex tota mente tua. Sed noli ad unam alam remanere; nam si unam habere te  putas, nec ipsam habes. Diliges proximum tuum tamquam te. Nam si fratrem quem vides non  diligis, deum, quem non bides, quomodo potes diligere? Accedat et alia : sic volabis, sic de  terrenis auferes cupiditatem, figes in coelestibus caritatem. Istis duabus alis in quantum  niteris, sursum interim cor habebis ...”.volabo, Inquıit. Et quası QUaACICICS, quı requiescam (Ps 54.6) Ergo
DCI am sarcınam Invenletis requiem anımabus VestrLs Ma Accıpıte anc
sarcınam, has alas; el S1 coepIstıs habere. nutrıte. Pervenılant istae lae qad tantum modum.
qUO volare possıt1s. Una ala eSLT, Diliges OmInNUmM Deum @ ) O rcorde [UO, el @} OTA
ANIMAG [UA, i O1a [UG Sed olı ad Nal lam IEIMNANCIC, 961 S1 habere te

utlas, NECC 1psam habes Diliges proximum [UUM LAMGUAM Nam 81 ratrem QUCIN vides [10  —_

dılıgıs, deum, quem NO  — ıdes, quomodo dılıgere? Accedat el hıa S1IC volabis, SIC de
terrenIıs auferes cupıdıtatem, figes In coelestibus carıtatem. Istıs duabus lıs In quantitum
niıterIıs, SUuIsum interım C habebis
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1g be TI the 1g ıtself 1S en But it IMaYy indeed
be, oe€es love for God, insofar AS 1t 1s burden (“SAFCIANd. J.

1s instructive reflect the sarcina-alae of Sermo Maı 126, 13 ın
the 1g of Fn IN DS 118, SErIMO 8,2, another texfi from the ast decade of
Augustine’s hıfe. 4C shows that the rea]l burden 1S lovıng (30d and the
ne1ghbour whıle aAaTeC ST1 exıles earth But, al the SaJmnle tıme, hope
that 11l noTlt be exıles forever and d understandıng of ourselves ASs

pılgrıms whose hearts aAaTeC sei heaven make deeper Ove possible ; and
insofar ASs such OVve 1s burdensome ıIn thıs WOT. pılgrım hope makes ıt
earabple Augustine, in thıs LEXL, 1Ss explaınıng Ps 111e “I d

exıle earth, do noTt hıde yOUTF commandments from me  22 The
commandments Can only be really known and fulfilled DYy DECISONM who
recognIıses that he 1s exıle ere and wh makes hıs ın heaven (cf.
Phıl 19-2 Wıthout thıs kınd of hopeful heavenly-mındedness he 1S al

10ss dıstance hımself from earthly thıngs, take Christ’s burden
of love, and LO the extent of the Ove which he 1$ called
Conscl1o0ous of hımself d pılgrım lover, however, wh has sei hıs COUISC

for the Oomelan ıth God, and whose heart in raısed hıgh God,
he becomes capable of greater understandıng of and ıdelıty
commandment of OVvVe nsofar d he dwells In the heavens, hıs real
omelan (CI. Phıiıl 3.20); he 1S ruly the WaY there Aas pılgrım
“"“Quorum CONversatio IN caelis est 3209 IN quantium hic
CONverSantur, profecto peregrinantur . Hıs pılgrım''s out of exıle
1s made Dy obeyıng the lıberating commandments hıs heart. 1C has

for eavenly thıngs, be shown. In eing urther weaned DYy
the commandments from hıs elfısh attachment arthly thıngs he 1S
progressively sei free from hıs exıle. Therefore, the real burden which
11l be shrugge off ıIn hıs eternal dwellıng wıth (J0d 1$ NOT the ne1ıghbour
but thıs exıle from the Lord Indeed, all the pılgrım'’s OVe for the
ne1ghbour 15 directed the end that he (070 111 be TE ıth us for ıfe
wıth CG0d * *)

We INay, therefore, conclude riefly ıth regard the image of the
wıngs that it o€es nOoT imply 1g from the neıghbour; indeed, the

lll) Fn IN DS 118, 8,2 (CC 40,1686 37,1520) '“"Recte iıtaque dıiceıtur |)e0o
Incola CLZO S IN abscondas mandata [UA er1to NaMmıyuc absconduntur e1s
quı 1910}  — sunt incolae ın p aecC nım mandata ts1 audıunt, 110  —_ sapıunt, qula errena

sapıunt. uorum autem conversatıo ıIn caelıs est (cf. Phıl 3.20), ın quantum hıs COIMN-

versan({ur, profecto peregrinantur. Petant itaque abscondantur ab e1s mandata Deı, DECI
QUaC ab hoc incolatu lıberentur, dılıgendo Deum, CUu qUO ın ageftfernu dılıgendo
proximum, ul 1C s1ıt ubı 1ps1 runt  27
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fulfilment of the [WO WINgS of OVe ıIn summed In these words: ‘° LOve
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WOU flee yOUr credıtor ( the ne1ıghbour askıng pardon of )H 12)
As far d the wıingıng G0od 15 concerned. there 15 g00d [CAasSson

belıeve that only the hurden of Oove fOor neighbour 111 be then la1d asıde.,
nNnOT the OVve iıtself. Moreover, the accompanyıng ideas of the wings-ımage
ıIn CONTEeXT er us broadened and heightened understandıng of OVe for
ne1ghbour, that reaches GVn 1ts SOUICEC and goal FOr. “lf yOUu hold
hatred agalnst yOUF brother, yYOUu have blocked UD love  A SOUTCE Not only
do yYOUu OSse nothıing ıf yYOU [OTrZ1Ve, but yOU AL INOTEC abundantly
reireshed OVe W1 1ts L[WO W1ngs) 1s NnOT narrowed down46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.and
{.LI have NOT sought g0o0d thıngs IMY OW AaCCOUNT46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.but behalf of
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113) Ibid., (ML 391557946  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.odıum cContra fratrem. obturastı fontem. Non
solum CTZO nıhıl perdis, G 1Z2NOSCIS ; sed abundantıus ITMgarıs. C‘harıtas 9180)  — angustatur

114) En IN D& L 40,1813 37,1629): “Non1 propter quaesıvı ona46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.sed46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.propter Inopes, ut ascendant46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.115) En IN D3 118, SEermMO 82 40.1686 37.1520)46  R. Canning  fulfilment of the /7wo wings of love in summed up in these words: ‘‘Love  the neighbour as yourself; and do not harbour hatred by which you  would flee your creditor (i.e. the neighbour asking pardon of you)”’!!?).  As far as the winging up to God is concerned, there is good reason to  believe that only the burden of love for neighbour will be then laid aside,  not the love itself. Moreover, the accompanying ideas of the wings-image  in context offer us a broadened and heightened understanding of love for  neighbour, that reaches even to its source and goal. For, ‘““if you hold  hatred against your brother, you have blocked up /ove’s source. Not only  do you lose nothing if you forgive, but you are more abundantly  refreshed. Love (with its two wings) is not narrowed down ...”!!3); and  “I have not sought good things on my own account ... but on behalf of  the needy that they may rise up’”’!!*), and be freed with us for life with  Godi !:  III. LOvE FOR NEIGHBOUR IS NOT A MERE PREPARATION FOR LOVE FOR GoD  Close acquaintance with the five ascent contexts has led to the  growing conviction that Augustinian love for neighbour may not be  considered as a self-evident extrinsic condition that is of value only  insofar as it prepares for and leads to love for God. Certainly it is easy  and customary to understand the early step and cardle texts as if this  were their guiding idea. Our analysis, however, has shown that it gives a  false impression to view these texts as if they were simply the outcome of  an eudaimonistic psychological approach, that is to say, as if the  neighbour were just fuel to the fire of longing for one’s own fulfilment  and happiness, or a mere flexing of the muscles for love for God by  which one acquired restful contemplation of wisdom. Almost invariably  the psychological goes hand in hand with the ontological-ethical ap-  proach which stresses that God has ordered his creation in such a way  112) Sermo 352,7 (ML 39,1558): “Imple ergo duas alas charitatis. Dilige proximum  sicut te ipsum; et non teneas odium, unde fugias creditorem””.  113) Jbid., (ML 39,1557): *... tenes odium contra fratrem, obturasti fontem. Non  solum ergo nihil perdis, cum ignoscis; sed abundantius irrigaris. Charitas non angustatur  „  114) EBn inps: 121,14(CC 40,1813/ML 37,1629): “Non'propter me quaesivi bona ...  sed ... propter inopes, ut ascendant ...”.  115) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520): ‘*... diligendo Deum, cum  quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt”.dılıgendo Deum., Cr

qQUO In geternum erunt: dılıgendo Droximum, illıc S1ıt ubı 1pS1 erunt .
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116) SCTTINOIN which SOMEC authors däte Irom 41 ] and others Irom 4728 1$ uncannıly
tellıng In thıs regard: Sermo Frangıpane Au (MA 204) ““Commendo, InquIıs, deo anımam
[1CamMm Quanto mehus ıllı ei [UUM., G et anımam tuam?47  Love of Neighbour in St. Augustine  that each level has its own proper act; that, when in total submission to  God’s law the beauty appropriate to a particular level is realised, man  participates in God’s continuous creation ; and that the highest act in the  realm of our dealings with other creatures is love for neighbour. The  jewel of the active life is not a merely preparatory step on which we can  turn our backs once we have taken it, but at the same time a foretaste, a  crucible, the closest resemblance to the total self-denial love for God  demands, and, in God’s providence, the greatest beauty people can bring  about in this world. Because all the levels from lowest to highest can be at  work together, and because all love has its origin in God, once the  highest has been reached, the lower are enlivened and enhanced. When  one’s heart is cleansed for the vision of God, it is also purified to see the  neighbour in a new light. The key passages from De Moribus, although  they are usually interpreted less broadly, are not in principle closed to a  development of this kind. It may be as well to underline again  Augustine’s own insistence on the tentative nature of his speculations on  our theme there. For in later texts there can be no doubt that, as well as  love for neighbour bringing us with the greatest certainty to its source  and goal in God, growth in my love for God is to the neighbour’s  advantage, the attainment of the highest level is in the best interests of  the other levels.  To show from a number of other points of view that there is no  devastating clash between the contexts of ascent and descent in  Augustine’s conception of love for neighbour will be the task of the  following chapters. However, before moving on to this detailed treat-  ment, which in many respects has been foreshadowed here, it will be  useful to present in summary fashion a few other texts which explicitly  contradict _the image of the neighbour as a stepping stone to God in a  eudaimonistic scheme!!®), and point us in the direction of a deeper  unity. They may be grouped under the following headings: A. Love itself  makes God present; B. To love the neighbour is to follow in Christ’s  foot-steps: C. Love for neighbour does not disappear in eternal life.  116) A sermon which some authors däte from 411 and others from 428 is uncannily  telling in this regard : Sermo Frangipane 3,3 (MA 1, 204): ““Commendo, inquis, deo animam  meam. Quanto melius illi et aurum tuum, cui et animam tuam? ... Non tamen dicit tibi  Christus, In caelo thesauriza, scalas quaere, pennas apta; sed, Mihi in terra da, et ibi  servabo’””.Non amen dıcıt 1b1
Christus, In caelo thesaurıza. scalas QUAaACTCE, DCNNAS apta; sed, Mıhı In erra da ıbl
servabo’.
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Love ıtself makes God present
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yOu Is there anythıng weeier than thıs love, sisters and brothers Sr 117)
ven though Augustine has (J0d speakıng and invıting OVe for
hımself, 1ın the continuation of the SaJIine SC hıs OVve 15 presented
exclusıvely In ne1ghbour, 1€ Jn 3 34 and Gal 657 In VIEeW
of thıs, and because of the strong claım iın the Drev1Ous DAadaiCc hat ‘love
cCannot be dıvided 79  up (“non potest Er o separarı dilectio””) the OVve
that makes (J0d present 1S that OVe for ne1ıghbour 1C cCannot be
separated from OVvVe for Christ and for the Father In thıs CAsSC, however,
OVe fOor neıghbour ıll nOTt be such AS strıve reach (G0d Dy WaY of
others:; thıs 1S expressiy exclude': Do nOL seek IMN Yy favour through
an yONC else : OVve iıtself makes present 27  you But NOT 111 1t De, ASs in
Augustine’s interpretation of the beatıtude fourteen earlıer,
WdY of galnıng and help for ourselves iın OUT spiırıtual struggle* 19)
Rather, sımply In lovıng, and ın savourıng the SWeetiness of thıs love, the
realıty of (GJ0d dawns uDON

ere 1S, however. also texti from undatable SCITINON, preache:
the feast of the dedicatıon of church, which makes pomnt hat 15 noTt

dissıiımilar:

But yvel they do nOoTt form the house of the Lord (1:6 the hurch)
unless they ATIC Joıned together Dy Ove If thıs WO0Od and these sStones
WeTiC nOoTt connected (cohaererent) each other properly (certo
ordine), ıf hey WeIC NOL fastened ogether securely, ıf In clinging
losely together (cohaerendo) they dıd nOoTt in SOINC WdYy OVe each
other. ONC WOU ere Thus, when yOU SCC that the STtONes
and timber of partıcular bulldıng aAaTe ell put ogether (cohaerere),

ll7) In Epistolam Toannıs. ir 10,4 (ML 35,2056) “Dıcıt t1bı Deus, Patronum 1ıbı VIS
facere, Aaut amıcum em; ambıs DCI alıum inferiorem. Me Aamnd, dicıt t1bı Deus: NO  —_ ad

ambıtur DCI alıquem ; Ipse INOT praesentem tıbı facıt Quid dulcıus dılectione ista,
fratres?48  R. Canning  A. _ Love itself makes God present  While preaching on the first letter of John in 407 the- Bishop of  Hippo asserts: ‘*“God says to you: If you wish to gain the favour of the  influential or to make friends of the powerful, you seek to reach them  through others who are their subordinates. Love me, God tells you; do  not seek my favour through anyone else; love itself makes me present to  you. Is there anything sweeter than this love, sisters and brothers?”1!7)  Even though Augustine has God speaking and inviting to love for  himself, in the continuation of the same passage this love is presented  exclusively in terms of the neighbour, i.e. Jn. 13.34 and Gal. 6.2. In view  ofthis, and because of the strong claim in the previous passage that ‘“love  cannot be divided up” (‘“non potest ergo separari dilectio’”)!1®), the love  that makes God present is that love for neighbour which cannot be  separated from love for Christ and for the Father. In this case, however,  love for neighbour will not be such as to strive to reach God by way of  others; this is expressly excluded: ‘Do not seek my favour through  anyone else; love itself makes me present to you”. But nor will it be, as in  Augustine’s interpretation of the fifth beatitude fourteen years earlier, a  way of gaining mercy and help for ourselves in our spiritual struggle!!°).  Rather, simply in loving, and in savouring the sweetness of this love, the  reality of God dawns upon us.  There is, however, also a text from an undatable sermon, preached  on the feast of the dedication of a church, which makes a point that is not  dissimilar:  But yet they do not form the house of the Lord (i.e. the church)  unless they are joined together by love. If this wood and these stones  were not connected (cohaererent) to each other properly (certo  ordine), if they were not fastened together securely, if in clinging  closely together (cohaerendo) they did not in some way love each  other, no one would enter here. Thus, when you see that the stones  and timber of a particular building are well put together (cohaerere),  117) /n Epistolam Toannis, tr. 10,4 (ML 35,2056): ‘ Dicit tibi Deus, Patronum tibi vis  facere, aut amicum potentem ; ambis per alium inferiorem. Me ama, dicit tibi Deus: non ad  me ambitur per aliquem; ipse amor praesentem me tibi facit. Quid dulcius dilectione ista,  fratres? ...  “  148) Zbic, tr: 10:3 . (MI 35.2056).  119) De Sermone Domini in Monte 1,3,10 (CC 35,8. ML 34,1234): ‘““Est autem iustum  consilium, ut qui se a potentiore adiuvari vult, adiuvet infirmiorem in quo est ipse  potentior”.118) Ibid., r 10,3 (ML 35,2055).

119) De Sermone Domuinı IN Monte L3 10 (G6; 35,8 34,1234): °Est au lustum
consılıum. qu1ı potentiore adıuvarı vult, adıuvet infirmıcorem In quUO est Ipse
potentio0r”.



49Love of Neighbour IN Augustine
yOUu wıth CasS Y mınd, unafraıd that 1t m1g collapse. The
Lord Christ wıshed and 1ve in us Therefore he sald, d ıt
WEIC, tOo those harged wıth the ulldıng : “I g1ve YOU NC  S
commandment: OVvVe ON another” (Jn49  Love of Neighbour in St. Augustine  you enter with an easy mind, unafraid that it might collapse. The  Lord Christ wished to enter and live in us. Therefore he said, as it  were, to those charged with the building: “I give you a new  commandment: love one another” (Jn. 13.34) ... For you were old,  you had not yet constructed a dwelling for me, you still lay dejected  in your ruins. Love one another, therefore, that you may be rescued  from your inveterate ruin. Consider maturely that this house has  still to be built throughout the entire world, as has been proclaimed  and promised!?°).  Love for one another in this passage is looked upon as building a house  which Christ himself can enter. This work of building is not yet complete.  But, in the construction, which entails being united to one another in  love, we are progressively rescued from our inveterate ruin: ‘“uf eruamini  de vestrae ruinae vetustate, vos invicem amate””. Christ enters into this  building, which takes shape properly (‘“certo ordine”) in the bonds of  human love as it is exercised according to the commandment of Jn.  13.34. If we are to understand this as the bond oflove among people than  which there is no surer step to love for God!**), then the latter has to be  seen here as Christ living among us where room has been made for him  and freeing us for the building up of the church in unity throughout the  world.  Furthermore, various forms of the verb, ‘“haerere”, preceded by  different prefixes, are commonly used by Augustine to express the union  9 66  %8 66  of man with God in love, e.g. ‘“inhaerere  ,  adhaerere  ’  cohaerere  9 122).  120) Sermo 336,1,1 (ML 38,1472): *‘ Verumtamen domum Domini non faciunt, nisi  quando charitate compaginantur. Ligna ista et lapides si non sibi certo ordine cohaererent,  si non se pacifice innecterent, si non se invicem cohaerendo sibi quodam modo amarent;  nemo huc intraret. Denique quando vides in aliqua fabrica lapides et ligna bene sibi  cohaerere, securus intras, ruinam non times. Volens ergo Dominus Christus intrare, et in  nobis habitare, tanquam aedificando dicebat: Mandatum novum do vobis, ut vos invicem  diligatis (Jn. 13.34) ... Veteres enim eratis, domum mihi nondum faciebatis, in verstra ruina  jacebatis. Ergo ut eruamini de vestrae ruinae vetustate, vos invicem amate. Consideret ergo,  Charitas vestra, aedificari adhuc istam domum toto, sicut praedictum est et promissum,  orbe terrarum””.  121) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): ‘“Imo vero ita debet, ut  nullus certior gradus ad amorem Dei fieri posse credatur, quam hominis ergo hominem  charitas””.  122) For ‘“inhaerere””: De Musica 6;14,46 (ML 32,1187): “A dilectione autem  proximi tanta quanta praecipitur, certissimus gradus fit nobis, ut inhaereamus Deo”; De  Doctrina Christiana 1,80 (CSEL 80,29) = 1,33,37 (CC 32,27. ML 34,33); In Epistolam  Joannis. tr. 9,10 (ML 35,2052) where Ps. 72.28 is quoted i.e. “*Mihi autem inhaerere Deo  bonum est”. For “adhaerere””: De Moribus Ecclesiae Catholicae 1,\6,26 (ML 32,1322)  where Ps. 72.28 is again quoted, now with ‘“adhaerere””. This is again the case in SermoFor YOU WEIC old,
yOUu had not yel constructed wellıng fOr 1991 yYOU st1l lay ejecte:
in yOUT rulns. OVe OLG another.,. therefore, that YOU MaYy be rescued
from YOUTr inveterate ruln. Consıder maturely hat hıs house has
stıl] be ul throughout the entire WOr dSs has een proclaımed
and promised 20)

OVe for 0)41> another ın thıs DaAsSsSaRc 15 looked upOonN A4S bulldıng house
which Christ hımself Cal Thıs work of bulldıng 1s not yel complete.
But, 1ın the constructlion, whiıch entaıls eing unıted ONC another In
love, aATeC progressively rescued from OUT inveterate ruln : ..  ut eruaMmMıInNI
de vesIrae rulnae velustalte, VoS Invicem amate‘. Christ entfers into hıs
ulldıng, 1C takes shape properly (certo ordine’) 1ın the on of
human OVe d 1t 1s exercıised accordıng the commandment of JIn
3.34 If aT®e understand hıs ASs the bond of OVve people than
1C there 15 step OVve fOor (J0d 121) then the latter has LO be
SCCI1 ere ASs Chriıst lıving us where LOOM has been made fOor hım
and freeing us fOr the buildıng of the church ın unıty throughout the
WOT

Furthermore, Varlous forms of the verb, “haerere’”, precede DYy
dıfferent prefixes, AIC commonly sed Dy Augustine CXDTICSS the un1ıon
of INan wıth G0od ın love, C “ inhaerere adhaerere cohaerere 122)_

120) Sermo C (ML 38,1472) “ Verumtamen domum Domuinı 19183  — facıunt, 181
quando charıtate compagınantur. Lıigna ista apıdes 61 110 s1bı Certo ordıne cohaererent,
81 110 pacıfıce innecterent, 61 1O  — Invicem cohaerendo s1bı quodam modo amarent;
eINO huc intraret. Den1ique quando vides In alıqua abrıca apıdes lıgna ene sıbı
cohaerere, SECCUTUS intras, rulmam NO t1imes. Volens CTZO OMINus Chrıstus intrare, In
nobıs habıtare, Llanquam agedıfıcando dıiıcebat Mandatum do voDIS, Ul InhviIcem
diligatis (Jn49  Love of Neighbour in St. Augustine  you enter with an easy mind, unafraid that it might collapse. The  Lord Christ wished to enter and live in us. Therefore he said, as it  were, to those charged with the building: “I give you a new  commandment: love one another” (Jn. 13.34) ... For you were old,  you had not yet constructed a dwelling for me, you still lay dejected  in your ruins. Love one another, therefore, that you may be rescued  from your inveterate ruin. Consider maturely that this house has  still to be built throughout the entire world, as has been proclaimed  and promised!?°).  Love for one another in this passage is looked upon as building a house  which Christ himself can enter. This work of building is not yet complete.  But, in the construction, which entails being united to one another in  love, we are progressively rescued from our inveterate ruin: ‘“uf eruamini  de vestrae ruinae vetustate, vos invicem amate””. Christ enters into this  building, which takes shape properly (‘“certo ordine”) in the bonds of  human love as it is exercised according to the commandment of Jn.  13.34. If we are to understand this as the bond oflove among people than  which there is no surer step to love for God!**), then the latter has to be  seen here as Christ living among us where room has been made for him  and freeing us for the building up of the church in unity throughout the  world.  Furthermore, various forms of the verb, ‘“haerere”, preceded by  different prefixes, are commonly used by Augustine to express the union  9 66  %8 66  of man with God in love, e.g. ‘“inhaerere  ,  adhaerere  ’  cohaerere  9 122).  120) Sermo 336,1,1 (ML 38,1472): *‘ Verumtamen domum Domini non faciunt, nisi  quando charitate compaginantur. Ligna ista et lapides si non sibi certo ordine cohaererent,  si non se pacifice innecterent, si non se invicem cohaerendo sibi quodam modo amarent;  nemo huc intraret. Denique quando vides in aliqua fabrica lapides et ligna bene sibi  cohaerere, securus intras, ruinam non times. Volens ergo Dominus Christus intrare, et in  nobis habitare, tanquam aedificando dicebat: Mandatum novum do vobis, ut vos invicem  diligatis (Jn. 13.34) ... Veteres enim eratis, domum mihi nondum faciebatis, in verstra ruina  jacebatis. Ergo ut eruamini de vestrae ruinae vetustate, vos invicem amate. Consideret ergo,  Charitas vestra, aedificari adhuc istam domum toto, sicut praedictum est et promissum,  orbe terrarum””.  121) De Moribus Ecclesiae Catholicae 1,26,48 (ML 32,1331): ‘“Imo vero ita debet, ut  nullus certior gradus ad amorem Dei fieri posse credatur, quam hominis ergo hominem  charitas””.  122) For ‘“inhaerere””: De Musica 6;14,46 (ML 32,1187): “A dilectione autem  proximi tanta quanta praecipitur, certissimus gradus fit nobis, ut inhaereamus Deo”; De  Doctrina Christiana 1,80 (CSEL 80,29) = 1,33,37 (CC 32,27. ML 34,33); In Epistolam  Joannis. tr. 9,10 (ML 35,2052) where Ps. 72.28 is quoted i.e. “*Mihi autem inhaerere Deo  bonum est”. For “adhaerere””: De Moribus Ecclesiae Catholicae 1,\6,26 (ML 32,1322)  where Ps. 72.28 is again quoted, now with ‘“adhaerere””. This is again the case in SermoVeteres nım eratıs, domum mıhı nondum facıebatis, ın versira rulna
jacebatıs. Ergo uft eruamını de vestrae rulnae vetustate, VOS invicem amate Consıderet CI SO,
arıtas vesitra, agedificarı uC istam domum LOLO, siıcut praedıctum est prom1ssum,
rbe terrarum .

121) De Moribus Ecclesiae Catholicaex (ML 32.1331) ..  Imo CcIO ıta ebet,
nullus certior gradus ad ATINOTCINMN De!l fer1 credatur. qUamı homiınıs CISO homınem
charıtas)”.

122) FOT “ınhaerere)): De Musica A  z (ML 32,1187/) dılectione aute:

DroxXim1ı quantla praecıpitur, cert1ssımus gradus {1t nobıs. ut Inhaereamus Deo’ ': De
Doctrina Christiana 1,80 x 3A2 In Epistolam
Ioannıs. r 9,.10 53920529 where Ps RA 1$ quoted 1.e€ Mlıhı au Inhaerere Deo
bonum est  f FOTr ‘*“adhaerere’’;: De Moribus Ecclesiae Catholicae . (ML 32:1322)
w here Ps 72728 15 agaın quoted, NO ıth “adhaerere’. hıs 1$ agaın the CAasScC ın Sermo



5() Canning

1S worth remarkıng that ONEC of these forms. ““cohaerere’, 1S employe
in hıs SCTINON denote the closeness of the mutual OVEe hat 1S
unıfy (Hrıst ® followers 123).

ToO love the neighbour 15 follow IN Christ’s foot-steps
Around thırty after De Moribus, Augustine, ıle preachıng

the gospel of John, reworked the image of OVe fOor ne1ıghbour ASs Step
OVve for God in fascınatıng INanneTr 41°O OVvVe the ne1ghbour 15

follow Christ’s path the Father IC SUOC DY WaY of the

Sınce ONC Can NOW such happıness unless he 15 perfect ıIn love,
how Call others follow the Lord when he has SONC the bosom of
the Father? Indeed he eft the Father’s bosom when he CaIiInlec

them. and NOT o€es he bandon them NO And, therefore,
eachıng them hOow they Can become fit proceed where he has
SONC before them, he Say>S &LI g1ve YOU 1919  S commandment: OVve
ONeC another” (Jn ese aTeC the (ZresSuS) Dy ‘ f
Christ 1S be folowed . 9)...

The step 1S ST1 love for ne1ghbour, AS ın De Moribus, and 1t STl leäds
happıness wıth God But thıs heavenwards 15 NO presented
strictly ASs walkıng 1ın the foot-steps of rıst. that 1S SdY, He Christ

SHuHeTe for usS, leavıng us example that should follow Hıs

Wilmart Z (MA where reference 18 Iso made Cor B17 “Qu1 adheret
domıno NUus spırıtus est  E

FoOor ‘““cohaerere A De Vera Religione DA 47,90
4,163) where it aDPCaIs A SYNONJNYIM fOor ‘“adhaerere ” and “haerere . “Haerere” ıtself 1S
also OUN! ın the quotatıon of Ps 72.28 In De Iriıniıtate 6,5.7 (CC The
MOST remarkable USC of ‘“haerere” OCCUTS In En IN DS 95,2 GS 9.1:343 370
which ates irom 407 “C’antate Domino cantıcum HOVUM, CAanlate OMINO OMNALS lerra
ud]ı quıa cantıcum est OMINUus 1cıt, Mandatum HOVUM do vobis, U1 VOS InVvICEmM
diligatis (Jn (Omnıs CI SO erra CANIat cantıcumaıbı aedıfıcatur domus. Omnıs
CIZO est domus De1 1 Omn1s erra domus Deli, quı 110 haeret mnı terrae, rulmna est,
10  —_ domus50  R. Canning  It is worth remarking that one of these forms, ““cohaerere””, is employed  in this sermon to denote the closeness of the mutual love that is to  unify Christ’s followers  123).  B. To love the neighbour is to follow in Christ’s foot-steps  Around thirty years after De Moribus, Augustine, while preaching  on the gospel of John, reworked the image of love for neighbour as a step  to love for God in a fascinating manner. To love the neighbour is to  follow Christ’s path to the Father which goes by way of the cross.  Since no one can know such happiness unless he is perfect in love,  how can others follow the Lord when he has gone to the bosom of  the Father? Indeed he never left the Father’s bosom when he came  to them, and nor does he abandon them now. And, therefore,  teaching them how they can become fit to proceed where he has  gone before them, he says: “I give you a new commandment: love  one another” (Jn. 13.34). These are the steps (gressus) by which  Christ is to be. followed!?*)...  The step is still love for neighbour, as in De Moribus, and it still leäds to  happiness with God. But this movement heavenwards is now presented  strictly as walking in the foot-steps of Christ, that is to say, ‘the Christ  (who) suffered for us, leaving us an example that we should follow His  Wilmart 2,4 (MA 1,677) where reference is also made to 1 Cor. 6.17: *“Qui autem adheret  domino unus spiritus est”.  For “cohaerere ”: De Vera Religione 255 (CSEL 77,65) = 47,90 (CC 32,246. ML  34,163) where it appears as a synonym for ‘“adhaerere” and ‘“haerere”. ‘“Haerere”’ itself is  also found in the quotation of Ps. 72.28 in De Trinitate 6,5,7 (CC 50,235. ML 42,928). The  most remarkable use of ‘“haerere”” occurs in En. in ps. 95,2 (CC 39,1343. ML 37,1227-1228)  which dates from 407: ‘Cantate Domino canticum novum, cantate Domino omnis terra  Audi quia canticum novum est : Dominus dicit, Mandatum novum do vobis, ut vos invicem  diligatis (Jn. 13.34). Omnis ergo terra cantat canticum novum, ibi aedificatur domus. Omnis  ergo terra est domus Dei. Si omnis terra domus Dei, qui non haeret omni terrae, ruina est,  non domus  ”_ In a context reminiscent of our own, a verb, which perhaps under the  influence of Ps. 72.28 usually has God as its object, is applied to all the earth i.e. to all  human beings. The ‘*“haeret omni terrae”” is in fact here an argument in Augustine’s anti-  Donatist polemic.  123) Sermo 336,1,1 (ML 38,1472): ‘‘si non se invicem cohaerendo sibi quodam modo  amarent *. !”  124) Tractatus in Evangelium Toannis 64,4 (CC 36,490. ML, 35,1807): “Aut iturum  Dominum ad sinum Patris, nec relicturum eos, unde nec recessit cum venisset ad eos,  quomodo iam fuerant secuturi; cum esse nemo possit in illa felicitate. nisi perfectus in  caritate? Ideoque docens quomodo idonei esse possint pergere quo ille antecedebat,  Mandatum, inquit, novum do vobis, ut diligatis invicem (Jn. 13.34). Hi sunt gressus quibus  sequendus est Christus ...”.In OoOntexti remı1nıscent of OUT OW. verb, which perhaps under the
ınfluence of Ps S usually has God A ıts object, 1S applıed ql the earth 1.e€ ql
human beings. The ‘*haeret MNı terrae ” 1$ In fact ere A argumen in Augustine s antı-
Onatıs polemuic.

123) Sermo e  - 38,147/2) ..  S] NO  — Invicem rohaerendo s1bı quodam modo
amarent50  R. Canning  It is worth remarking that one of these forms, ““cohaerere””, is employed  in this sermon to denote the closeness of the mutual love that is to  unify Christ’s followers  123).  B. To love the neighbour is to follow in Christ’s foot-steps  Around thirty years after De Moribus, Augustine, while preaching  on the gospel of John, reworked the image of love for neighbour as a step  to love for God in a fascinating manner. To love the neighbour is to  follow Christ’s path to the Father which goes by way of the cross.  Since no one can know such happiness unless he is perfect in love,  how can others follow the Lord when he has gone to the bosom of  the Father? Indeed he never left the Father’s bosom when he came  to them, and nor does he abandon them now. And, therefore,  teaching them how they can become fit to proceed where he has  gone before them, he says: “I give you a new commandment: love  one another” (Jn. 13.34). These are the steps (gressus) by which  Christ is to be. followed!?*)...  The step is still love for neighbour, as in De Moribus, and it still leäds to  happiness with God. But this movement heavenwards is now presented  strictly as walking in the foot-steps of Christ, that is to say, ‘the Christ  (who) suffered for us, leaving us an example that we should follow His  Wilmart 2,4 (MA 1,677) where reference is also made to 1 Cor. 6.17: *“Qui autem adheret  domino unus spiritus est”.  For “cohaerere ”: De Vera Religione 255 (CSEL 77,65) = 47,90 (CC 32,246. ML  34,163) where it appears as a synonym for ‘“adhaerere” and ‘“haerere”. ‘“Haerere”’ itself is  also found in the quotation of Ps. 72.28 in De Trinitate 6,5,7 (CC 50,235. ML 42,928). The  most remarkable use of ‘“haerere”” occurs in En. in ps. 95,2 (CC 39,1343. ML 37,1227-1228)  which dates from 407: ‘Cantate Domino canticum novum, cantate Domino omnis terra  Audi quia canticum novum est : Dominus dicit, Mandatum novum do vobis, ut vos invicem  diligatis (Jn. 13.34). Omnis ergo terra cantat canticum novum, ibi aedificatur domus. Omnis  ergo terra est domus Dei. Si omnis terra domus Dei, qui non haeret omni terrae, ruina est,  non domus  ”_ In a context reminiscent of our own, a verb, which perhaps under the  influence of Ps. 72.28 usually has God as its object, is applied to all the earth i.e. to all  human beings. The ‘*“haeret omni terrae”” is in fact here an argument in Augustine’s anti-  Donatist polemic.  123) Sermo 336,1,1 (ML 38,1472): ‘‘si non se invicem cohaerendo sibi quodam modo  amarent *. !”  124) Tractatus in Evangelium Toannis 64,4 (CC 36,490. ML, 35,1807): “Aut iturum  Dominum ad sinum Patris, nec relicturum eos, unde nec recessit cum venisset ad eos,  quomodo iam fuerant secuturi; cum esse nemo possit in illa felicitate. nisi perfectus in  caritate? Ideoque docens quomodo idonei esse possint pergere quo ille antecedebat,  Mandatum, inquit, novum do vobis, ut diligatis invicem (Jn. 13.34). Hi sunt gressus quibus  sequendus est Christus ...”.124) I ractatus IN Evangelium Toannıs 64,4 (CC 5,1807) Arı ıturum
omınum ad sSinum Patrıs, NEC relıcturum COS, nde NC recessıt CL venıisset ad COS,

quomodo 1am uerant secutur 1: CU CSSC CINO possıt ın Jla felıcıtate 1S1 perfectus in
carıtate? Ideoque docens quomodo iıdone!1 CSSC possınt PETSCIC QUO ılle antecedebat,
Mandatum., Inquılt, HOVUM do vobis, ul diligatis InvICeEem (Jn Hı Sunt SICSSUS quıbus
sequendus est Christus50  R. Canning  It is worth remarking that one of these forms, ““cohaerere””, is employed  in this sermon to denote the closeness of the mutual love that is to  unify Christ’s followers  123).  B. To love the neighbour is to follow in Christ’s foot-steps  Around thirty years after De Moribus, Augustine, while preaching  on the gospel of John, reworked the image of love for neighbour as a step  to love for God in a fascinating manner. To love the neighbour is to  follow Christ’s path to the Father which goes by way of the cross.  Since no one can know such happiness unless he is perfect in love,  how can others follow the Lord when he has gone to the bosom of  the Father? Indeed he never left the Father’s bosom when he came  to them, and nor does he abandon them now. And, therefore,  teaching them how they can become fit to proceed where he has  gone before them, he says: “I give you a new commandment: love  one another” (Jn. 13.34). These are the steps (gressus) by which  Christ is to be. followed!?*)...  The step is still love for neighbour, as in De Moribus, and it still leäds to  happiness with God. But this movement heavenwards is now presented  strictly as walking in the foot-steps of Christ, that is to say, ‘the Christ  (who) suffered for us, leaving us an example that we should follow His  Wilmart 2,4 (MA 1,677) where reference is also made to 1 Cor. 6.17: *“Qui autem adheret  domino unus spiritus est”.  For “cohaerere ”: De Vera Religione 255 (CSEL 77,65) = 47,90 (CC 32,246. ML  34,163) where it appears as a synonym for ‘“adhaerere” and ‘“haerere”. ‘“Haerere”’ itself is  also found in the quotation of Ps. 72.28 in De Trinitate 6,5,7 (CC 50,235. ML 42,928). The  most remarkable use of ‘“haerere”” occurs in En. in ps. 95,2 (CC 39,1343. ML 37,1227-1228)  which dates from 407: ‘Cantate Domino canticum novum, cantate Domino omnis terra  Audi quia canticum novum est : Dominus dicit, Mandatum novum do vobis, ut vos invicem  diligatis (Jn. 13.34). Omnis ergo terra cantat canticum novum, ibi aedificatur domus. Omnis  ergo terra est domus Dei. Si omnis terra domus Dei, qui non haeret omni terrae, ruina est,  non domus  ”_ In a context reminiscent of our own, a verb, which perhaps under the  influence of Ps. 72.28 usually has God as its object, is applied to all the earth i.e. to all  human beings. The ‘*“haeret omni terrae”” is in fact here an argument in Augustine’s anti-  Donatist polemic.  123) Sermo 336,1,1 (ML 38,1472): ‘‘si non se invicem cohaerendo sibi quodam modo  amarent *. !”  124) Tractatus in Evangelium Toannis 64,4 (CC 36,490. ML, 35,1807): “Aut iturum  Dominum ad sinum Patris, nec relicturum eos, unde nec recessit cum venisset ad eos,  quomodo iam fuerant secuturi; cum esse nemo possit in illa felicitate. nisi perfectus in  caritate? Ideoque docens quomodo idonei esse possint pergere quo ille antecedebat,  Mandatum, inquit, novum do vobis, ut diligatis invicem (Jn. 13.34). Hi sunt gressus quibus  sequendus est Christus ...”.
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(vestig1a) Peter Z 21) Thıs texti irom Peter together wıth the
self-g1ving untıl en of JIn AIr and Jn 3.16 iıllustrate 1ın later
Augustiniıan SCTIINON ohn gospel the character of that pefeGt OVe
16ea Joyful intimacy wıth the Father 25) nyOUu take YOUTr
al man’'s a  ©: take areful ofe of hat YOU ave before yOu
Knowing that YOU also oUg DITCDAIC such {are. pDutL yYOUI hand the
task ” TOV 92 LÄAX) TIhe mar(tLyrs, attending what 15 sei before
them al the Eucharıst. iın layıng OoWwn theır I1ves for theıir brothers g1ve
the MOST abundant wıtness of the ulness of OVve Thıs 15 easıly
conquered heaven that skırts along the ne1ıghbour d DaAsSasc of
convenlence. On the CONLFrAaTrY, the ne1ghbour 18 be the beneficlary of
the MOST perfect AaCT of self-z1ving. In hıs commentar the first letter of
John (407 A.D.), walkıng the WAdY of the Lord takes the form of
forgıveness of enemies  126). And, CVECIN in hıs takıng Christ’s path,
Augustine foresees and aIin agaılınst the possı1biılıty of self-seekıng 127).
TOM these few examples it INAdYy be SCCMH how the step image Can be
transformed under the influence of the Christian Scriptures.

OVe for neighbour Des nNoT disappear IN eternal live

Because for Anders Nygren Augustinıan love 1S essentially acquısıt-
1ve desıre, 1t should CAMHLNE end when it has acquıred the object of 1fs
desıre.

Perfect Ffrultio Dei ın princıple the cessatıiıon of Ove
Alongsıide thıs idea, however, there 1S often oun In Augustine
quıte the opposıte idea, hat OoVve 1S increase when al length seG«C
God face face. Only then really NOW what DOSSCSS in
(J0d d OUT SUMMUM bonum: and the IMNOTE NOW Hım the INOTEC

aTe OUnN:! love Hım 128).
But Nygren oes noTLt regard the idea of love’s increase d holdıng the

125) Ibid., 54,1 (GCE 6-53 35: In the followıing 54,2, (Gal JE 1S
added hıs gallery of ıllustrations: “Chrıist, the Son of God, OVel and BAaVC hımself

for me  27
L 26) In Eptstolam loannıs, ır e 35,1985) “*F1xus ın eral, ıIn 1psa V1a

ambulabat 1psa ST vıa charıtatiıs. Pater, I8NOSCE 15 qu1a nNescıiunt quid faciunt (LKK
S1IC CTI£O, S1 dıdiceris DIO IN1m1cCO LUO, ambulas 1am Domin1”.

127) TIractatus IN Evangelium Toannıs 54,2 (CC 35,1848): ““Eumque SIC
imıtemur pıa obedientia, el 105 COMPATATC nulla DIACSUMLAaIM US audacıa .

l28) Nygren, Agape and Eros. For Nygren’'s references Augustine, SCC

hıs otes and
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balance ofW ın Augustine’s doctrine, NOT, ASs 1S eviıdent from the final
quoted In the DAsSsdascl above in which he interprets love'’s growth

wıthın the eudaımonıistic scheme., oes thıs often OUN:! opposıte ıdea
hım tO consıder ser10usly that desıre cravıng for satısfactıon m1g

be 1070 NarTOW for Augustinıian OVe But there aATrc XIS in
which OVe for the neı1ghbour., who 1s not OUT Summum Bonum., continues
and evelops ın eternal ıfe Nygren actually quoted ONC of them hımself

1-512, but wıthout cComment; it 1S De Spiritu el Littera 36.64
1C SCCS the commandment OVe the ne1ıghbour d eing perfectly
fulfilled only when God, SCCI1 face face, 1$ perfectly loved ‘ 7)i If OVe
for neighbour WeTiIeC merely preparatıon, 1t WOU ave Pen expected
dısappear d SOONMN AS that for IC 1t Wäds pavıng the WaY had een
attained. In three chort pomlnts 1t 11l be clear that, al least {rom 407
and poss1ıbly earlıer. Augusıne made explıcıt statements_ X0 the effect that
thıs Wäas nOoTt the CAadsec

The enjoyment of wısdom In eternal lıfe ıll NnOTL be one affaır, but ın
the COMMPDAaANY of Irends . In these Companıl1ons those contemplatıing
(J0d FeEIOIcE ): when God 111 be al In all, they ıll ove ONC another

L 29) De Spiritu el Littera 36,64 '"Proijnde hoc prımum
Praeceptilum Justıiti1ae, qUO Jubemur dılıgere eum [0118 corde, tota anıma, ei tota
M CUul est de DroX1mo dılıgendo alterum CONSCYUCNS, In Ila ıta iımplebimus, Cu
videbimus facıe ad facıem . It 1$ nOoL be excliude' hat De atura el Gratia 70,84

ate 415) Iso eNvVvIS1IONS Ove for ne1ghbour growıng beyond thıs ıfe
‘“C’arıtas CI O inchoata, iınchoata lustıitia eSsL, carıtas ecCLa, provecla 1ustıtia SSE: carıtas
s lustıitia SSL, carıtas perfecta, perfecta lustıit1a est sed CAarıtas de corde DUTO, e]
CONSCLIENLTIA bona, et fide ficta 1ım 1..39; UUuUaC [UNC maxıma est ın hac vita, quando
DIO Ila 1psa contemniıtur ıta (cf. JIn sed mIiror S1 NO UJuUO Crescal, CU. de
mortalı excesseriıit ıta  97

130) Sermo Denis 16,6 (MA 1,79) ate 413, al the atest) Sed ıllıc ubı amıcum
habebis eum, sıne aMI1CO DroX1mo \9(8) T1S ıbı amıcı qQUOTIUM facta el
confessiones paulo nie legebantur (1.e the martyrs). (: 16, 7 (MA 1,80) Ibı rıt CUu
ist1s (1.e martyrs) Ila amıcıtla, ubı nu erıt Carnıs concupiscentia, el sola erıt CUu aMI1CIS
ad Tuendum sapıent1a ” Augustine Iso speaks of everlastıng friendship: In the letter LO
Martıan wrıtten after 3905 1.€e ‚ptstola 258,4 33 1073): ""Haec duo
(commandments) S] firmıssıme teneas amıcıtı1a nOsiIra CIa sempiterna rıt ei 110  —_
solum Invicem 1 OS sed et1am 1ps1 domiıno soclabıt ; and in work datıng Irom 47() 1.e
( 'ontra duas epistolas Pelagianorum 44,550-551): ‘““(Amaıuıcıtıa est)
ATINOTIECIN rependere Inpensum. Quid est nım alıud amıcıtla, QUahln 1NON aüunde quam

accepıt el NUsSsqUuam in Christo f1delıs est, iın qUO solo CSSC et1am sempiterna
felıx potesti

131) En INn D 38,06( 6,41 /) ate 412) Ibı enım gaudebo de SOCI1O,
10  — timebo de adversarlo : ıbı enım contemplator Tıt amıcus. NO  — calumnıator
Inımıcus”.
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full of (Gj0d (*omnibus amantibus X videntibus plenos ”)’ AS

together they contemplate hım, DOSSCSS hım and NOW hıs PEACE E:
ven OUT eneml1es, havıng become OUT friends, MaYy reign wıth us ın
eternity 133). Lovıng OUT ne1ghbour, then, wh. earth MaYy ell be OUT

9Ca us desıre hat he MaYy chare eternal ıfe ıth u  SA 15
dıfficult imagıne that, havıng COIMNEC the eternal ıfe 1C people had
desıred for ONC another earth, they woul Ose interest In ONEC another,

that the dynamısm of OVve between those wh had attaıned thıs
enjJoyment WOUuU COINC stand-Sstıll Rather they 11] OVe ONC another
full of (G0d (  ..  D  lenos ”) when (GJ0d 111 be q ]] 1ın all We INaVY add tOo
thıs the assertion of the Confessiones that OUT ear ONECS ATIC NnOT ost us

when they aAaTIcC ear us in God, wh Can only be ost if ourselves
turn AWdY from Him ° ?). If remaın in GOd, therefore, those dear

remalıln such In God On the other hand, however, the Oove of OUT dead
for us oes NnOT Pass AaWAVY gaın in the Confessiones, Augustine wrıtes
moviıngly of hıs eparte friend, Nebrıiıdius “He drıinks (ın wısdom al

fountaın) till hıs thırst 18 slaked, and hıs happıness 1S never-ending.
And cannot belıeve that the draught intox1icates hım that he {orgets
M  ' fOor it 1S VYOU, Lord, whom he drınks in and yOUu AL mındful of yYOUIT
sServants. ° ) Sımıallarly, writing Sapıda who Was mournıng her
brother, Timothy, Augustine her that the Ove Timothy had and st1ill]

132) En IN DS 84,10 (CC 9,1170 7,  8 Date post- ; ‘““Quando
CISO absorpta fuerıt INOTS ın victoriam Erıt CI SO DAdX purgata In filıs Del, omnıbus
amantıbus S videntibus plenos Deo, CUu erıt Deus omnı1a In omnıbus. Commune
spectaculum habebımus Deum, possessionem habebimus Deum,

habebımus Deum .
133) Sermo (ML 38,807)53  Love of Neighbour in St. Augustine  full of God (‘“omnibus amantibus se, videntibus se. plenos Deo’”), as  together they contemplate him, possess him and know his peace!??).  Even our enemies, having become our friends, may reign with us in  eternity !?*°). Loving our neighbour, then, who on earth may well be our  enemy, calls us to desire that he may share eternal life with us!**). It is  difficult to imagine that, having come to the eternal life which people had  desired for one another on earth, they would lose interest in one another,  or that the dynamism of love between those who had attained this  enjoyment would come to a stand-still. Rather they will love one another  full of God (‘“plenos Deo””) when God will be all in all. We may add to  this the assertion of the Confessiones that our dear ones are not lost to us  when they are dear to us in God, who can only be lost if we ourselves  turn away from Him!*>). If we remain in God, therefore, those dear to  us remain such in God. On the other hand, however, the love of our dead  for us does not pass away. Again in the Confessiones, Augustine writes  movingly of his departed friend, Nebridius: “He drinks (in wisdom at  God’s fountain) till his thirst is slaked, and his happiness is never-ending.  And I cannot believe that the draught intoxicates him so that he forgets  me, for it is you, O Lord, whom he drinks in and you are mindful of your  servants’”’!?3°). Similarly, writing to Sapida who was mourning her  brother, Timothy, Augustine tells her that the love Timothy had and still  132) En. in ps. 84,10 (CC 39,1170. ML 37,1076-1077) (Date: post-410): ‘“Quando  ergo absorpta fuerit mors in victoriam  . Erit ergo pax purgata in filiis Dei, omnibus  amantibus se, videntibus se plenos Deo, cum erit Deus omnia in omnibus. Commune  spectaculum habebimus Deum, communem possessionem habebimus Deum, communem  pacem habebimus Deum’”.  133) Sermo 149,18 (ML 38,807): *... quanta sollicitudine placabilem oportet esse  hominem, ne forte nesciens qualis futurus sit, cum praesentes ejus inimicitias attenderit,  oderit eum cum quo in aeterna felicitate regnabit?”. Authors are divided on the date of  this sermon. Some say 400, others 412.  134) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520) (Date: after 422): ““Petant  itaque ne abscondantur ab eis mandata Dei, per quae ab hoc incolatu liberentur, diligendo  Deum, cum quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt””.  In Epistolam Toannis, tr. 8,10 (ML 35,2042): ‘“opta illi (i.e. the enemy) ut habeat  tecum vitam aeternam; opta illi ut sit frater tuus”.  135) Confessiones 4,9,14 (Skutella 64. CSEL 33,75. ML 32,699): ““Beatus qui amat ...  amicum in te ... Solus enim nullum carum amittit, cui omnes in illo (Deo) cari sunt, qui non  amittitur””.  136) J7bid., 9,3,6 (Skutella 184. CSELI 33,201. ML 32,765-766): ‘‘... sed (iam ponit)  spiritale os ad fontem tuum et bibit, quantum potest, sapientiam pro aviditate sua sine fine  felix. Nec eum sic arbitror inebriari ex ea, ut obliviscatur mei, cum tu, Domine, quem potat  ille, nostri sis memor”. English translation: R.S. Pine-Coffin, Penguin, Harmondsworth,  1961, p. 184-185.quanita sollıcıtudine placabılem Oportet CSSC

homıiınem, Oorte nesclens qualiıs uturus sıt, CUu praesentes eJus inımiıcıt1as attenderıt,
oderıt C417 C qUO ıIn aeterna felıcıtate regnabıt?”. Authors ATO dıyıded 038 the date of
thıs SCITINOMN Ome Sa Y 400, others 4172

134) En IN 118, 8 CC 40,1686 37.1520) ate er 422) etant
ıtaque abscondantur ab e1s mandata Del, DCI quaCl ab hOC incolatu lıberentur, dılıgendo
Deum, Cu qUO In 4€ eruni(l; ei dılıgendo DroXImum, ut ıllıc sıt ubı 1pS1 erunt‘.

In Epistolam loannıs, ır 8.10 35,2042) ..  pta ıllı (LE the enemy) habeat
ecum vitam a  P optla 1Ilı ut sıt frater tuus  27

135) Confessiones 4,9,14 (Skutella SEL 33075 2,699) atus quı amat53  Love of Neighbour in St. Augustine  full of God (‘“omnibus amantibus se, videntibus se. plenos Deo’”), as  together they contemplate him, possess him and know his peace!??).  Even our enemies, having become our friends, may reign with us in  eternity !?*°). Loving our neighbour, then, who on earth may well be our  enemy, calls us to desire that he may share eternal life with us!**). It is  difficult to imagine that, having come to the eternal life which people had  desired for one another on earth, they would lose interest in one another,  or that the dynamism of love between those who had attained this  enjoyment would come to a stand-still. Rather they will love one another  full of God (‘“plenos Deo””) when God will be all in all. We may add to  this the assertion of the Confessiones that our dear ones are not lost to us  when they are dear to us in God, who can only be lost if we ourselves  turn away from Him!*>). If we remain in God, therefore, those dear to  us remain such in God. On the other hand, however, the love of our dead  for us does not pass away. Again in the Confessiones, Augustine writes  movingly of his departed friend, Nebridius: “He drinks (in wisdom at  God’s fountain) till his thirst is slaked, and his happiness is never-ending.  And I cannot believe that the draught intoxicates him so that he forgets  me, for it is you, O Lord, whom he drinks in and you are mindful of your  servants’”’!?3°). Similarly, writing to Sapida who was mourning her  brother, Timothy, Augustine tells her that the love Timothy had and still  132) En. in ps. 84,10 (CC 39,1170. ML 37,1076-1077) (Date: post-410): ‘“Quando  ergo absorpta fuerit mors in victoriam  . Erit ergo pax purgata in filiis Dei, omnibus  amantibus se, videntibus se plenos Deo, cum erit Deus omnia in omnibus. Commune  spectaculum habebimus Deum, communem possessionem habebimus Deum, communem  pacem habebimus Deum’”.  133) Sermo 149,18 (ML 38,807): *... quanta sollicitudine placabilem oportet esse  hominem, ne forte nesciens qualis futurus sit, cum praesentes ejus inimicitias attenderit,  oderit eum cum quo in aeterna felicitate regnabit?”. Authors are divided on the date of  this sermon. Some say 400, others 412.  134) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520) (Date: after 422): ““Petant  itaque ne abscondantur ab eis mandata Dei, per quae ab hoc incolatu liberentur, diligendo  Deum, cum quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt””.  In Epistolam Toannis, tr. 8,10 (ML 35,2042): ‘“opta illi (i.e. the enemy) ut habeat  tecum vitam aeternam; opta illi ut sit frater tuus”.  135) Confessiones 4,9,14 (Skutella 64. CSEL 33,75. ML 32,699): ““Beatus qui amat ...  amicum in te ... Solus enim nullum carum amittit, cui omnes in illo (Deo) cari sunt, qui non  amittitur””.  136) J7bid., 9,3,6 (Skutella 184. CSELI 33,201. ML 32,765-766): ‘‘... sed (iam ponit)  spiritale os ad fontem tuum et bibit, quantum potest, sapientiam pro aviditate sua sine fine  felix. Nec eum sic arbitror inebriari ex ea, ut obliviscatur mei, cum tu, Domine, quem potat  ille, nostri sis memor”. English translation: R.S. Pine-Coffin, Penguin, Harmondsworth,  1961, p. 184-185.amıcum 1n te53  Love of Neighbour in St. Augustine  full of God (‘“omnibus amantibus se, videntibus se. plenos Deo’”), as  together they contemplate him, possess him and know his peace!??).  Even our enemies, having become our friends, may reign with us in  eternity !?*°). Loving our neighbour, then, who on earth may well be our  enemy, calls us to desire that he may share eternal life with us!**). It is  difficult to imagine that, having come to the eternal life which people had  desired for one another on earth, they would lose interest in one another,  or that the dynamism of love between those who had attained this  enjoyment would come to a stand-still. Rather they will love one another  full of God (‘“plenos Deo””) when God will be all in all. We may add to  this the assertion of the Confessiones that our dear ones are not lost to us  when they are dear to us in God, who can only be lost if we ourselves  turn away from Him!*>). If we remain in God, therefore, those dear to  us remain such in God. On the other hand, however, the love of our dead  for us does not pass away. Again in the Confessiones, Augustine writes  movingly of his departed friend, Nebridius: “He drinks (in wisdom at  God’s fountain) till his thirst is slaked, and his happiness is never-ending.  And I cannot believe that the draught intoxicates him so that he forgets  me, for it is you, O Lord, whom he drinks in and you are mindful of your  servants’”’!?3°). Similarly, writing to Sapida who was mourning her  brother, Timothy, Augustine tells her that the love Timothy had and still  132) En. in ps. 84,10 (CC 39,1170. ML 37,1076-1077) (Date: post-410): ‘“Quando  ergo absorpta fuerit mors in victoriam  . Erit ergo pax purgata in filiis Dei, omnibus  amantibus se, videntibus se plenos Deo, cum erit Deus omnia in omnibus. Commune  spectaculum habebimus Deum, communem possessionem habebimus Deum, communem  pacem habebimus Deum’”.  133) Sermo 149,18 (ML 38,807): *... quanta sollicitudine placabilem oportet esse  hominem, ne forte nesciens qualis futurus sit, cum praesentes ejus inimicitias attenderit,  oderit eum cum quo in aeterna felicitate regnabit?”. Authors are divided on the date of  this sermon. Some say 400, others 412.  134) En. in ps. 118, sermo 8,2 (CC 40,1686. ML 37,1520) (Date: after 422): ““Petant  itaque ne abscondantur ab eis mandata Dei, per quae ab hoc incolatu liberentur, diligendo  Deum, cum quo in aeternum erunt; et diligendo proximum, ut illic sit ubi et ipsi erunt””.  In Epistolam Toannis, tr. 8,10 (ML 35,2042): ‘“opta illi (i.e. the enemy) ut habeat  tecum vitam aeternam; opta illi ut sit frater tuus”.  135) Confessiones 4,9,14 (Skutella 64. CSEL 33,75. ML 32,699): ““Beatus qui amat ...  amicum in te ... Solus enim nullum carum amittit, cui omnes in illo (Deo) cari sunt, qui non  amittitur””.  136) J7bid., 9,3,6 (Skutella 184. CSELI 33,201. ML 32,765-766): ‘‘... sed (iam ponit)  spiritale os ad fontem tuum et bibit, quantum potest, sapientiam pro aviditate sua sine fine  felix. Nec eum sic arbitror inebriari ex ea, ut obliviscatur mei, cum tu, Domine, quem potat  ille, nostri sis memor”. English translation: R.S. Pine-Coffin, Penguin, Harmondsworth,  1961, p. 184-185.Solus enım nullum amlıttit, Cul in Jlo Carı sun(, quı 1918}  —

amıttitur”.
136) Ibid., 9,3,6 (Skutella 184 SEL 32,765-766) u& sed (1am ponıt)

spiırıtale ad fontem ([UUMmM ei bıbıt. quantum potest, sapıenti1am DIO avıdıtate SsSua sıne ıne
felıx Nec C SIC arbıtror inebrıarı C ut oblıvıscatur mel, C C Domuine, QUCIN
ılle, nostrIı S1S memoT’'. Englısh translatıon: Pine-Coffin, Penguın, Harmondsworth,
1961, |84-185
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has for her 11l noTl perısh. Hıdden wıth Chriıst In the Lord (Col 3:3), ıt 18
aıd A treasure**”).

During hıs preachıng ıIn 407 Augustine’s cCommıtment the
notion of INOTEC genulne OVvVe for the ne1ıghbour beyond thıs WOT. 1s
unquestlionable:

Benevolence alone 1S enough for those who OVe doesn’t make
wısh that there should be needy people that m1ghave the opportunıty exerclise the works of54  R. Canning  has for her will not perish. Hidden with Christ in the Lord (Col. 3.3), it is  laid up as treasure!?7).  2. During his preaching in 407 A.D. Augustine’s commitment to the  notion of a more genuine love for the neighbour beyond this world is  unquestionable:  Benevolence alone is enough for those who love. It doesn’t make  sense to wish that there should be needy people so that we might  have the opportunity to exercise the works of mercy ... All the help  that we give is in response to needs. Take away the needy and all the  works of mercy become superfluous. The fact that the works of  mercy will no longer be needed (in the eternal peace of that Jerusalem  where there is no longer any discord) does not at all mean that the  fire of your love will be extinguished. Your love will be the more  genuine if it is directed towards a happy person to whom you have  nothing to give. Such love will be purer and much more sincere  . 138)  This possible love for the neighbour in the future is, as we shall see, not  without its consequences for the present.  3. Two texts from the first half of the final decade of Augustine’s life give  a further nuance to the argument : when the grounds of sin and suspicion  have been removed, neighbours will be an open book to one another and  unstinting in their love and praise. Because God is loved fully when seen  face to face, there will be no fear of sin and no room for mortal  affections. God will be all in all (1 Cor. 15.28), nothing will be hidden;  therefore, there can be no possible reason for harbouring suspicions  about our neighbour‘*°). The heart of a mortal human being on earth is  not fully open to that of another; therefore, it is possible to suspect that  '37) Epistola 263,2 (CSEL 57,632. ML 33,1082-1083) (Date: post-395): “Neque  enim ... perit illa caritas, qua Timotheus Sapidam dilexit, et diligit; manet illa servata in  thesauro suo, et abscondita est cum Christo in Domino (Col. 3.3)”.  138) /n Epistolam Ioannis, tr. 8,5 (ML 35,2038): ‘‘Sola benevolentia sufficit amanti.  Non enim optare debemus esse miseros, ut possimus exercere opera misericordiae ... Haec  enim omnia officia necessitatum sunt. Tolle miseros; cessabunt opera misericordiae. Opera  misericordiae cessabunt; numquid ardor charitatis exstinguetur? Germanius amas felicem  hominem, cui non habes quod praestes; purior ille amor erit, multoque sincerior ...”.  '39) En. in ps. 118, sermo 13,4 (CC 40,1707. ML 37,1538): “Neque enim praecepta  legis, sicut hic, etiam ibi accepturi sumus quae custodiamus, sed ipsam legis  . plenitu-  dinem sine ullo peccandi timore servabimus: quia et Deum plenius, cum viderimus,  amabimus, et proximum, quia Deus erit omnia in omnibus (1 Cor. 15.28); nec falsae  cuiquam de proximo suspicioni erit locus, ubi nullus ulli erit occultus”.All the helpthat g1ve 1s iın needs. TIake dWaVY the needy and al the
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137) Epistola 2632 33  A ate DOost- 4 Neque
nım54  R. Canning  has for her will not perish. Hidden with Christ in the Lord (Col. 3.3), it is  laid up as treasure!?7).  2. During his preaching in 407 A.D. Augustine’s commitment to the  notion of a more genuine love for the neighbour beyond this world is  unquestionable:  Benevolence alone is enough for those who love. It doesn’t make  sense to wish that there should be needy people so that we might  have the opportunity to exercise the works of mercy ... All the help  that we give is in response to needs. Take away the needy and all the  works of mercy become superfluous. The fact that the works of  mercy will no longer be needed (in the eternal peace of that Jerusalem  where there is no longer any discord) does not at all mean that the  fire of your love will be extinguished. Your love will be the more  genuine if it is directed towards a happy person to whom you have  nothing to give. Such love will be purer and much more sincere  . 138)  This possible love for the neighbour in the future is, as we shall see, not  without its consequences for the present.  3. Two texts from the first half of the final decade of Augustine’s life give  a further nuance to the argument : when the grounds of sin and suspicion  have been removed, neighbours will be an open book to one another and  unstinting in their love and praise. Because God is loved fully when seen  face to face, there will be no fear of sin and no room for mortal  affections. God will be all in all (1 Cor. 15.28), nothing will be hidden;  therefore, there can be no possible reason for harbouring suspicions  about our neighbour‘*°). The heart of a mortal human being on earth is  not fully open to that of another; therefore, it is possible to suspect that  '37) Epistola 263,2 (CSEL 57,632. ML 33,1082-1083) (Date: post-395): “Neque  enim ... perit illa caritas, qua Timotheus Sapidam dilexit, et diligit; manet illa servata in  thesauro suo, et abscondita est cum Christo in Domino (Col. 3.3)”.  138) /n Epistolam Ioannis, tr. 8,5 (ML 35,2038): ‘‘Sola benevolentia sufficit amanti.  Non enim optare debemus esse miseros, ut possimus exercere opera misericordiae ... Haec  enim omnia officia necessitatum sunt. Tolle miseros; cessabunt opera misericordiae. Opera  misericordiae cessabunt; numquid ardor charitatis exstinguetur? Germanius amas felicem  hominem, cui non habes quod praestes; purior ille amor erit, multoque sincerior ...”.  '39) En. in ps. 118, sermo 13,4 (CC 40,1707. ML 37,1538): “Neque enim praecepta  legis, sicut hic, etiam ibi accepturi sumus quae custodiamus, sed ipsam legis  . plenitu-  dinem sine ullo peccandi timore servabimus: quia et Deum plenius, cum viderimus,  amabimus, et proximum, quia Deus erit omnia in omnibus (1 Cor. 15.28); nec falsae  cuiquam de proximo suspicioni erit locus, ubi nullus ulli erit occultus”.per1t ]la carıtas, JUa Timotheus Sapıdam dılexıt. dılıgıt ; Ila servata ın
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138) In Epistolam loannis, [T 8,5 (ML 33,2038): ola benevolentıa sufficıt amantı.
Non Nnım Oplare debemus SSC M1seTrOS, ut pOSsImMuUs misericordiae54  R. Canning  has for her will not perish. Hidden with Christ in the Lord (Col. 3.3), it is  laid up as treasure!?7).  2. During his preaching in 407 A.D. Augustine’s commitment to the  notion of a more genuine love for the neighbour beyond this world is  unquestionable:  Benevolence alone is enough for those who love. It doesn’t make  sense to wish that there should be needy people so that we might  have the opportunity to exercise the works of mercy ... All the help  that we give is in response to needs. Take away the needy and all the  works of mercy become superfluous. The fact that the works of  mercy will no longer be needed (in the eternal peace of that Jerusalem  where there is no longer any discord) does not at all mean that the  fire of your love will be extinguished. Your love will be the more  genuine if it is directed towards a happy person to whom you have  nothing to give. Such love will be purer and much more sincere  . 138)  This possible love for the neighbour in the future is, as we shall see, not  without its consequences for the present.  3. Two texts from the first half of the final decade of Augustine’s life give  a further nuance to the argument : when the grounds of sin and suspicion  have been removed, neighbours will be an open book to one another and  unstinting in their love and praise. Because God is loved fully when seen  face to face, there will be no fear of sin and no room for mortal  affections. God will be all in all (1 Cor. 15.28), nothing will be hidden;  therefore, there can be no possible reason for harbouring suspicions  about our neighbour‘*°). The heart of a mortal human being on earth is  not fully open to that of another; therefore, it is possible to suspect that  '37) Epistola 263,2 (CSEL 57,632. ML 33,1082-1083) (Date: post-395): “Neque  enim ... perit illa caritas, qua Timotheus Sapidam dilexit, et diligit; manet illa servata in  thesauro suo, et abscondita est cum Christo in Domino (Col. 3.3)”.  138) /n Epistolam Ioannis, tr. 8,5 (ML 35,2038): ‘‘Sola benevolentia sufficit amanti.  Non enim optare debemus esse miseros, ut possimus exercere opera misericordiae ... Haec  enim omnia officia necessitatum sunt. Tolle miseros; cessabunt opera misericordiae. Opera  misericordiae cessabunt; numquid ardor charitatis exstinguetur? Germanius amas felicem  hominem, cui non habes quod praestes; purior ille amor erit, multoque sincerior ...”.  '39) En. in ps. 118, sermo 13,4 (CC 40,1707. ML 37,1538): “Neque enim praecepta  legis, sicut hic, etiam ibi accepturi sumus quae custodiamus, sed ipsam legis  . plenitu-  dinem sine ullo peccandi timore servabimus: quia et Deum plenius, cum viderimus,  amabimus, et proximum, quia Deus erit omnia in omnibus (1 Cor. 15.28); nec falsae  cuiquam de proximo suspicioni erit locus, ubi nullus ulli erit occultus”.Haec
enım Oomn1a officıa necessitatum SuntL M1SseTOS: cessabunt misericordiae. Dnera
misericordiae cessabunt : numquıd ardor charıtatıs exstinguetur? Germanıus elıcem
homıinem, CUl 1O  w habes quod raestes; pur10r lle ÖOI er1t, multoque SINCETIOT54  R. Canning  has for her will not perish. Hidden with Christ in the Lord (Col. 3.3), it is  laid up as treasure!?7).  2. During his preaching in 407 A.D. Augustine’s commitment to the  notion of a more genuine love for the neighbour beyond this world is  unquestionable:  Benevolence alone is enough for those who love. It doesn’t make  sense to wish that there should be needy people so that we might  have the opportunity to exercise the works of mercy ... All the help  that we give is in response to needs. Take away the needy and all the  works of mercy become superfluous. The fact that the works of  mercy will no longer be needed (in the eternal peace of that Jerusalem  where there is no longer any discord) does not at all mean that the  fire of your love will be extinguished. Your love will be the more  genuine if it is directed towards a happy person to whom you have  nothing to give. Such love will be purer and much more sincere  . 138)  This possible love for the neighbour in the future is, as we shall see, not  without its consequences for the present.  3. Two texts from the first half of the final decade of Augustine’s life give  a further nuance to the argument : when the grounds of sin and suspicion  have been removed, neighbours will be an open book to one another and  unstinting in their love and praise. Because God is loved fully when seen  face to face, there will be no fear of sin and no room for mortal  affections. God will be all in all (1 Cor. 15.28), nothing will be hidden;  therefore, there can be no possible reason for harbouring suspicions  about our neighbour‘*°). The heart of a mortal human being on earth is  not fully open to that of another; therefore, it is possible to suspect that  '37) Epistola 263,2 (CSEL 57,632. ML 33,1082-1083) (Date: post-395): “Neque  enim ... perit illa caritas, qua Timotheus Sapidam dilexit, et diligit; manet illa servata in  thesauro suo, et abscondita est cum Christo in Domino (Col. 3.3)”.  138) /n Epistolam Ioannis, tr. 8,5 (ML 35,2038): ‘‘Sola benevolentia sufficit amanti.  Non enim optare debemus esse miseros, ut possimus exercere opera misericordiae ... Haec  enim omnia officia necessitatum sunt. Tolle miseros; cessabunt opera misericordiae. Opera  misericordiae cessabunt; numquid ardor charitatis exstinguetur? Germanius amas felicem  hominem, cui non habes quod praestes; purior ille amor erit, multoque sincerior ...”.  '39) En. in ps. 118, sermo 13,4 (CC 40,1707. ML 37,1538): “Neque enim praecepta  legis, sicut hic, etiam ibi accepturi sumus quae custodiamus, sed ipsam legis  . plenitu-  dinem sine ullo peccandi timore servabimus: quia et Deum plenius, cum viderimus,  amabimus, et proximum, quia Deus erit omnia in omnibus (1 Cor. 15.28); nec falsae  cuiquam de proximo suspicioni erit locus, ubi nullus ulli erit occultus”.139) En IN DS 118, 13,4 CC 40,1 707 3/7,1538) Neque nım Draecepla
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140) Enchiridion (GE 46,1 40,2885) “Non enım SCIMUS mortales corda
mortalıum, {uncC aute: lluminabit Dominus abscondita tenebrarum., 21 manifestabit Cogl-
tationes cordis ; el [AUS rıl UNICULGUE (1 Deo ( (JOFr. 4.5) qula ıd laudabıtur el dılıgetur
DroX1mo In prox1mo, quod lateat, ab 1DSO ıllumınabıtur Deo Mınultur autem cupıdıtas
carıtate CrESCENLE: donec venıat hıc ad tantam magnıtudınem, UUd mal10Tr CSSC 10O  — possıt :
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I bı autem quı1s explicet quanta carıtas er1lt, ubı cupıdıtas qUaM vel coercendo superetl
nulla er1t, quon1am er1t, quando content10 mortıs nulla rıt  LA

l4l) See Moribus Ecclesiae Catholicae 9l S7331 “Quı1d CI SO agendum
eRt. quıd QqUACSO, 1S1 uLt C 1ıpsum QUCIN COZNOSCCIC volumus. pr1us plena charıtate
dılıgamus 7 S A (ML 327 1331)35  Love of Neighbour in St. Augustine  the other’s love for us is not genuine, and vice versa. But it is also possible  that his good and praiseworthy qualities are hidden from us, and ours  from him. God will illuminate these hidden dark corners and reveal the  thoughts of the heart (cf. 1 Cor. 4.5), so that, when people’s struggles  with mortality are behind them, they may be unrestrained in their praise  and love of one another  140)'  It can be noted that the majority of texts that we have called upon in  making these three points date from Augustine’s post-407 period. Only  Confessiones 4,9,14 and 9,3,6 from 397 A.D., and probably also Epistolae  258,4 and 263,2, are earlier than 407. Of these, Confessiones 9,3,6 and  Epistola 263,2 speak of the blessed dead’s love for the living, and  Confessiones 4,9,14 of the living’s not losing their dead loved ones.  Epistola 258,4, to Martian, specifically envisages the case of ever-lasting  (“sempiterna””) friendship in relationship to the Lord, an idea which 1s  indeed implicit in the other three texts, but which is more explicitly  worked out in later texts. Admittedly, however, the De Moribus, where  love for neighbour appears as step and cradle, gives no witness to  assertions of this kind. But it has to be remembered that, at the time of its  writing (388 A.D.), Augustine still held that a person could love God  perfectly on earth, and that already here he could, purified of all vices  and sanctified, be perfectly wise in the possession of his Supreme  Good!*!). The question for the early Augustine then becomes: does he  140) Enchiridion 32,121 (CC 46,114. ML 40,288): “Non enim scimus mortales corda  mortalium, tunc autem illuminabit Dominus abscondita tenebrarum, et manifestabit cogi-  tationes cordis ; et laus erit unicuique a Deo (1 Cor. 4.5): quia id laudabitur et diligetur a  proximo in proximo, quod ne lateat, ab ipso illuminabitur Deo. Minuitur autem cupiditas  caritate crescente, donec veniat hic ad tantam magnitudinem, qua maior esse non possit :  Maiorem enim caritatem nemo habet, quam ut animam suam quis ponat pro amicis suis (Jn.  15.13). Ibi autem quis explicet quanta caritas erit, ubi cupiditas quam vel coercendo superet  nulla erit, quoniam summa erit, quando contentio mortis nulla erit”.  141) See Moribus Ecclesiae Catholicae 1,25,47 (ML 32,1331): ““Quid ergo agendum  est, quid quaeso, nisi ut eum ipsum quem cognoscere volumus, prius plena charitate  diligamus ?” ; 1,30,64 (ML 32,1337): *... dum terrae hujus inhabitator est ... tantum divini  amoris consurgit incendium, ut exustis omnibus vitiis, et homine purgato atque sanc-  tificato, satis appareat quam divine dictum sit: Ego sum ignis consumens (Deut. 4.24) ...”,  In 394 we find Augustine still holding fast to this view-point; see De Sermone Domini in  Monte 1,2,9 (CC 35,6. ML 34,1233): the peace that comes with being sons of God (i.e. in  subjecting all our lower faculties to the highest, and in subjecting the highest, mind and  reason, to the Son of God, Truth himself) is given to men of good-will on earth: ““Et haec  est pax quae datur in terra hominibus bonae voluntatis, haec vita consummati perfectique  sapientis”. Cf. 1,4,12 (CC 35,12. ML _34,1235): “Et ista quidem in hac vita conpleri  possunt, sicut conpleta esse in apostolis credimus ...  The Retractationes (Date: 426-427) corrects the three assertions we have referred todum terrae uJus inhabıtator est35  Love of Neighbour in St. Augustine  the other’s love for us is not genuine, and vice versa. But it is also possible  that his good and praiseworthy qualities are hidden from us, and ours  from him. God will illuminate these hidden dark corners and reveal the  thoughts of the heart (cf. 1 Cor. 4.5), so that, when people’s struggles  with mortality are behind them, they may be unrestrained in their praise  and love of one another  140)'  It can be noted that the majority of texts that we have called upon in  making these three points date from Augustine’s post-407 period. Only  Confessiones 4,9,14 and 9,3,6 from 397 A.D., and probably also Epistolae  258,4 and 263,2, are earlier than 407. Of these, Confessiones 9,3,6 and  Epistola 263,2 speak of the blessed dead’s love for the living, and  Confessiones 4,9,14 of the living’s not losing their dead loved ones.  Epistola 258,4, to Martian, specifically envisages the case of ever-lasting  (“sempiterna””) friendship in relationship to the Lord, an idea which 1s  indeed implicit in the other three texts, but which is more explicitly  worked out in later texts. Admittedly, however, the De Moribus, where  love for neighbour appears as step and cradle, gives no witness to  assertions of this kind. But it has to be remembered that, at the time of its  writing (388 A.D.), Augustine still held that a person could love God  perfectly on earth, and that already here he could, purified of all vices  and sanctified, be perfectly wise in the possession of his Supreme  Good!*!). The question for the early Augustine then becomes: does he  140) Enchiridion 32,121 (CC 46,114. ML 40,288): “Non enim scimus mortales corda  mortalium, tunc autem illuminabit Dominus abscondita tenebrarum, et manifestabit cogi-  tationes cordis ; et laus erit unicuique a Deo (1 Cor. 4.5): quia id laudabitur et diligetur a  proximo in proximo, quod ne lateat, ab ipso illuminabitur Deo. Minuitur autem cupiditas  caritate crescente, donec veniat hic ad tantam magnitudinem, qua maior esse non possit :  Maiorem enim caritatem nemo habet, quam ut animam suam quis ponat pro amicis suis (Jn.  15.13). Ibi autem quis explicet quanta caritas erit, ubi cupiditas quam vel coercendo superet  nulla erit, quoniam summa erit, quando contentio mortis nulla erit”.  141) See Moribus Ecclesiae Catholicae 1,25,47 (ML 32,1331): ““Quid ergo agendum  est, quid quaeso, nisi ut eum ipsum quem cognoscere volumus, prius plena charitate  diligamus ?” ; 1,30,64 (ML 32,1337): *... dum terrae hujus inhabitator est ... tantum divini  amoris consurgit incendium, ut exustis omnibus vitiis, et homine purgato atque sanc-  tificato, satis appareat quam divine dictum sit: Ego sum ignis consumens (Deut. 4.24) ...”,  In 394 we find Augustine still holding fast to this view-point; see De Sermone Domini in  Monte 1,2,9 (CC 35,6. ML 34,1233): the peace that comes with being sons of God (i.e. in  subjecting all our lower faculties to the highest, and in subjecting the highest, mind and  reason, to the Son of God, Truth himself) is given to men of good-will on earth: ““Et haec  est pax quae datur in terra hominibus bonae voluntatis, haec vita consummati perfectique  sapientis”. Cf. 1,4,12 (CC 35,12. ML _34,1235): “Et ista quidem in hac vita conpleri  possunt, sicut conpleta esse in apostolis credimus ...  The Retractationes (Date: 426-427) corrects the three assertions we have referred totantum dıvını
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tiıficato, satıs quU am divine dıctum s1ıt E20 SUM @NS @  SUMENS( 4.24)35  Love of Neighbour in St. Augustine  the other’s love for us is not genuine, and vice versa. But it is also possible  that his good and praiseworthy qualities are hidden from us, and ours  from him. God will illuminate these hidden dark corners and reveal the  thoughts of the heart (cf. 1 Cor. 4.5), so that, when people’s struggles  with mortality are behind them, they may be unrestrained in their praise  and love of one another  140)'  It can be noted that the majority of texts that we have called upon in  making these three points date from Augustine’s post-407 period. Only  Confessiones 4,9,14 and 9,3,6 from 397 A.D., and probably also Epistolae  258,4 and 263,2, are earlier than 407. Of these, Confessiones 9,3,6 and  Epistola 263,2 speak of the blessed dead’s love for the living, and  Confessiones 4,9,14 of the living’s not losing their dead loved ones.  Epistola 258,4, to Martian, specifically envisages the case of ever-lasting  (“sempiterna””) friendship in relationship to the Lord, an idea which 1s  indeed implicit in the other three texts, but which is more explicitly  worked out in later texts. Admittedly, however, the De Moribus, where  love for neighbour appears as step and cradle, gives no witness to  assertions of this kind. But it has to be remembered that, at the time of its  writing (388 A.D.), Augustine still held that a person could love God  perfectly on earth, and that already here he could, purified of all vices  and sanctified, be perfectly wise in the possession of his Supreme  Good!*!). The question for the early Augustine then becomes: does he  140) Enchiridion 32,121 (CC 46,114. ML 40,288): “Non enim scimus mortales corda  mortalium, tunc autem illuminabit Dominus abscondita tenebrarum, et manifestabit cogi-  tationes cordis ; et laus erit unicuique a Deo (1 Cor. 4.5): quia id laudabitur et diligetur a  proximo in proximo, quod ne lateat, ab ipso illuminabitur Deo. Minuitur autem cupiditas  caritate crescente, donec veniat hic ad tantam magnitudinem, qua maior esse non possit :  Maiorem enim caritatem nemo habet, quam ut animam suam quis ponat pro amicis suis (Jn.  15.13). Ibi autem quis explicet quanta caritas erit, ubi cupiditas quam vel coercendo superet  nulla erit, quoniam summa erit, quando contentio mortis nulla erit”.  141) See Moribus Ecclesiae Catholicae 1,25,47 (ML 32,1331): ““Quid ergo agendum  est, quid quaeso, nisi ut eum ipsum quem cognoscere volumus, prius plena charitate  diligamus ?” ; 1,30,64 (ML 32,1337): *... dum terrae hujus inhabitator est ... tantum divini  amoris consurgit incendium, ut exustis omnibus vitiis, et homine purgato atque sanc-  tificato, satis appareat quam divine dictum sit: Ego sum ignis consumens (Deut. 4.24) ...”,  In 394 we find Augustine still holding fast to this view-point; see De Sermone Domini in  Monte 1,2,9 (CC 35,6. ML 34,1233): the peace that comes with being sons of God (i.e. in  subjecting all our lower faculties to the highest, and in subjecting the highest, mind and  reason, to the Son of God, Truth himself) is given to men of good-will on earth: ““Et haec  est pax quae datur in terra hominibus bonae voluntatis, haec vita consummati perfectique  sapientis”. Cf. 1,4,12 (CC 35,12. ML _34,1235): “Et ista quidem in hac vita conpleri  possunt, sicut conpleta esse in apostolis credimus ...  The Retractationes (Date: 426-427) corrects the three assertions we have referred toIn 394 fınd Augustine still] holdıng fast hıs view-poilmnt ; SCC De Sermone OMIn IN
Monte LLZ9 188 356 34,1233) the that ıth being SOMNS of (GGod (LE in
subjecting all OUTI lower faculties the hıghest, and In subjecting the hıghest, mınd and
[CasSON, the Son of God, TIruth hımself) 1S gıven INenN of go0od-wiıll eagr AaeC
est DdA ua atur In erra homiıinıbus bonae voluntatıs, aeC ıta consummatı perfectique
sapıent1s . 6E 1,4,12 C© 3512 34.1235) ista quıdem in hac ıta conplerı
pOSsun(t, sıcut conpleta SSC In apostolıs credımus35  Love of Neighbour in St. Augustine  the other’s love for us is not genuine, and vice versa. But it is also possible  that his good and praiseworthy qualities are hidden from us, and ours  from him. God will illuminate these hidden dark corners and reveal the  thoughts of the heart (cf. 1 Cor. 4.5), so that, when people’s struggles  with mortality are behind them, they may be unrestrained in their praise  and love of one another  140)'  It can be noted that the majority of texts that we have called upon in  making these three points date from Augustine’s post-407 period. Only  Confessiones 4,9,14 and 9,3,6 from 397 A.D., and probably also Epistolae  258,4 and 263,2, are earlier than 407. Of these, Confessiones 9,3,6 and  Epistola 263,2 speak of the blessed dead’s love for the living, and  Confessiones 4,9,14 of the living’s not losing their dead loved ones.  Epistola 258,4, to Martian, specifically envisages the case of ever-lasting  (“sempiterna””) friendship in relationship to the Lord, an idea which 1s  indeed implicit in the other three texts, but which is more explicitly  worked out in later texts. Admittedly, however, the De Moribus, where  love for neighbour appears as step and cradle, gives no witness to  assertions of this kind. But it has to be remembered that, at the time of its  writing (388 A.D.), Augustine still held that a person could love God  perfectly on earth, and that already here he could, purified of all vices  and sanctified, be perfectly wise in the possession of his Supreme  Good!*!). The question for the early Augustine then becomes: does he  140) Enchiridion 32,121 (CC 46,114. ML 40,288): “Non enim scimus mortales corda  mortalium, tunc autem illuminabit Dominus abscondita tenebrarum, et manifestabit cogi-  tationes cordis ; et laus erit unicuique a Deo (1 Cor. 4.5): quia id laudabitur et diligetur a  proximo in proximo, quod ne lateat, ab ipso illuminabitur Deo. Minuitur autem cupiditas  caritate crescente, donec veniat hic ad tantam magnitudinem, qua maior esse non possit :  Maiorem enim caritatem nemo habet, quam ut animam suam quis ponat pro amicis suis (Jn.  15.13). Ibi autem quis explicet quanta caritas erit, ubi cupiditas quam vel coercendo superet  nulla erit, quoniam summa erit, quando contentio mortis nulla erit”.  141) See Moribus Ecclesiae Catholicae 1,25,47 (ML 32,1331): ““Quid ergo agendum  est, quid quaeso, nisi ut eum ipsum quem cognoscere volumus, prius plena charitate  diligamus ?” ; 1,30,64 (ML 32,1337): *... dum terrae hujus inhabitator est ... tantum divini  amoris consurgit incendium, ut exustis omnibus vitiis, et homine purgato atque sanc-  tificato, satis appareat quam divine dictum sit: Ego sum ignis consumens (Deut. 4.24) ...”,  In 394 we find Augustine still holding fast to this view-point; see De Sermone Domini in  Monte 1,2,9 (CC 35,6. ML 34,1233): the peace that comes with being sons of God (i.e. in  subjecting all our lower faculties to the highest, and in subjecting the highest, mind and  reason, to the Son of God, Truth himself) is given to men of good-will on earth: ““Et haec  est pax quae datur in terra hominibus bonae voluntatis, haec vita consummati perfectique  sapientis”. Cf. 1,4,12 (CC 35,12. ML _34,1235): “Et ista quidem in hac vita conpleri  possunt, sicut conpleta esse in apostolis credimus ...  The Retractationes (Date: 426-427) corrects the three assertions we have referred toThe Retractationes ate 426-42/) COTrTreCts the Tree qssert1ons ave referred



56 Canning

understand such perfect possession of 1sdom earth reduce OT

enhance the vitalıty of person’s relatiıonshıp wıth hıs neighbour? We
ave SCCMN that, because 1t belongs the greatiness and W of the soul
that all the aCTs characteristıic of ıts levels Can be al work together,
Oove for neiıghbour benefits when such perfection In achieved al 1ts
hiıghest eve:e Moreover, already yCal OT [WO before De Moribus, 1n the
Soliloquia 396-38 / A.D.), the VeEIY fOor 1sdom 1s SCCH ASs havıng
communlıtarıan nature and the Oove and enjJoyment of Wısdom A4s

strengthening the on of friendshıip those who aTC together
intent upON 1t 142). We ave SCCHN ıIn OUT the Step and cradle

that De Moribus 1s not closed interpretation in thıs lıne,
that the idea of communıty the devotees of 1sdom eed noTt

necessarıly be concel1ved of ASs forgotten ÖT exclude there
1Io conclude hıs section the Ove for ne1ıghbour hat endures

when God has een reached, 11l texti from De Doctrina
Christiana 1C 11] OW uüs re-inıtjate the diıscussıon of the
relatıonshıp of ove for ne1ıghbour love fOr God from another angle
De Doctrina Christiana Was egun ıIn 396, but, because ıt Was composed
and revised OVeEeTI per10 of INOTE than twenty-five5 it 1S dıfficult tOo
determiıne the ate of orgın of 1ts partıcular eXpress10ns. One such
expression favours the posıtıon aATC defendıing ere ove for neigh-
Our continues when OMNC has achı1eved beatıtude wıth (G0d We read
there that .6  ur reward 1S hat INa Y en]JOY Hım perfectly and
that all of us who en]JOYy Hım IMaYy eNn]OYy OIlC another 1ın Hı 0).
ın 1,6, 30/ Z 3E} S (ML 52.9593)° O5 36/2,31-32) (ML
Z2.993): and „2-3 36/2,88-89) @! (ML 32,614), respectively : such perfect

and wısdom cannot be had In hıs ıfe An early ex[i reflecting hıs shıft of opınıon ın
Augustine 18 De ('’ONSENSU Evangelistarum 4, 10,20 34,  -  y datıng
Iirom Oou 400 hıs change W d therefore In PTOCCSS durıng the time Augustine egan
the composıtıon of De Doctrina Christiana 1Le. 3196 Perhaps INaYy SCC it eralde! In
the dıstıncection he draws between contemplatıon through faıth an through VISION In C'ontra
austum Manichaeum Z 25/ 1621 42,418) datıng from 397-398 ** Act1o0
itaque ratiıonalıs contemplatıon] rationalı oboedire S1ve DeCI fidem operantı, sıcut] SST.
quamdıu peregrinamur domiıno, S1Ve DCI specıem, quod er1t, CUu sımıles e1 er1mus,
quon1am videbimus CU. sicutı est56  R. Canning  understand such perfect possession of Wisdom on earth to reduce or to  enhance the vitality of a person’s relationship with his neighbour? We  have seen that, because it belongs to the greatness and power of the soul  that all the acts characteristic of its seven levels can be at work together,  love for neighbour benefits when such perfection in achieved at its  highest level. Moreover, already a year or two before De Moribus, in the  Soliloquia (396-387 A.D.), the very quest for Wisdom is seen as having a  communitarian nature and the love and enjoyment of Wisdom as  strengthening the bonds of friendship among those who are together  intent upon it!*?). We have seen in our comments on the step and cradle  texts that De Moribus is not closed to an interpretation in this line, so  that the idea of community among the devotees of Wisdom need not  necessarily be conceived of as forgotten or excluded there.  To conclude this section on the love for neighbour that endures  when God has been reached, we will quote a text from De Doctrina  Christiana which will allow us to re-initiate the discussion of the  relationship of love for neighbour to love for God from another angle.  De Doctrina Christiana was begun in 396, but, because it was composed  and revised over a period of more than twenty-five years, it is difficult to  determine the date of origin of its particular expressions. One such  expression favours the position we are defending here: love for neigh-  bour continues when one has achieved beatitude with God. We read  there that ‘‘our greatest reward is that we may enjoy Him perfectly and  that all of us who enjoy Him may enjoy one another in Him”145).  in 164 (CSEL 36/2:31) = 1:7,4 (ML 32,593); L65 (CSEL 36/2:31:32) = L75 (ML  32,593); and 1,18,2-3 (CSEL 36/2,88-89) = 1,19,1-2 (ML 32,614), respectively : such perfect  peace and wisdom cannot be had in this life. An early text reflecting this shift of opinion in  Augustine is De Consensu Evangelistarum 4,10,20 (CSEL 43,416. ML 34,1227-1228), dating  from about 400 A.D. This change was therefore in process during the time Augustine began  the composition of De Doctrina Christiana i.e. 396 A.D. Perhaps we may see it heralded in  the distinction he draws between contemplation through faith and through vision in Contra  Faustum Manichaeum 22,27 (CSEL 25/1,621. ML 42,418) dating from 397-398: “Actio  itaque rationalis contemplationi rationali debet oboedire sive per fidem operanti, sicuti est,  quamdiu peregrinamur a domino, sive per speciem, quod erit, cum similes ei erimus,  quoniam videbimus eum, sicuti est  ”_ Is there not a shift here from a model of the  spiritual life as an ascent to God attainable in this life to that of a pilgrimage through life in  faith (‘‘quamdiu peregrinamur a domino”’) which reaches perfection only at life’s end?  142) Soliloquia 1,13,22 (ML 32,881): “Quem modum autem potest habere illius  pulchritudinis amor, in qua non solum non invideo ceteris, sed etiam plurimos quaero qui  mecum appetant, mecum inhient, mecum teneant, mecum perfruantur; tanto mihi  amiciores futuri, quanto erit nobis amata communior”’.  H?) De Doetrina Christiana 1,76 (CSEL 80,28) = 1;32;35 (CC ’32,26. ML 34:32):  “Haec autem merces summa est ut ipso perfruamur, et omnes qui eo fruimur, nobis etiam  invicem in ipso perfruamur”.Is ere nOoTL chıft ere from MO! of the
spirıtual ıfe ascent (GGod attaiınable In thıs lıfe that ofa pılgriımage through ıfe In
al (**quamdıu peregrinamur domino’”’) which reaches perfection only ıfe end?

l42) Solilogquia 9 2,881) Quem modum autem potest habere ıllıus
pulchrıtudıinıs AINOTI, ın qua 1O solum 1O invıdeo ceterI1Ss, sed et1am plurımos qQUaCTO quı

antl, inhıent, teneantT, perfruantur; mıh]
amıclores futurIı, quanto TIt nobıs amata communlor”.

143) De Doctrina Christiana 1,76 8 (l 3226
“Haec autem INETICECS est ut 1DSO perfruamur, quı fruimur, nobıs et1am
Invicem In 1DSO perfruamur’””.



57Love of Neighbour INn SE Augustine

Because Augustine speaks elsewhere In the SdI1Nlle first book of thıs work
of OUT enjoyment of (G0d in thıs 1ıfe eing “through glass dar (sc
Der speculum vel IN aenigmate‘ : cf. Cor 13.:12)74) and presumıng
consistency of thought the matter wıthın Book INAYy take °the
perfect enjoyment of Hım and of ONEC another iın Hım) of 176 refer
the ıfe beyond thıs ıfe Was ın an Yy Casec around the time he egan De
Doctrina Christiana that Augustine W d coming FejeCL h1is earlıer VIEW
that ONC COUu OVve (G0d perfectly and be perfectly al ıIn thıs ıfe If
then OUT reward ın heaven 1s perfect enjoyment of God and the
ne1ghbour, hOW, INa Y ask, 1s OVEe fOr ONC another here In thıs ıfe be
viewed? Is ıt sımply be assıgned the of usSsec (“u[i”) and
understood dS frulıtion (r of (G0d and the neıghbour ın
Hım in the future 1E€ If thıs 15 the CAsSC, the of thıs chapter that
Oove for ne1ghbour earth 1s nOL, arguably In the early Augustine and
certainly 1ın hıs later per10d, Just preparatıon fOor OVve G0d but INOIC

lıke integral mMmoOoment of I WOUuU be consıderabily weakened. 1s time
then explore thıs relatıon from hat other angle

RAYMOND (CANNING OS

144) Ibid., 1,.66 CSEL s (EC 2,23-24 34,30-31)



Augustinus über den Sabbat*

Aug ustinus über das christliche Verständnis des Sabbats

Der Bıschof VO  —_ 1DDO hat sıch nıcht darauf beschränkt SagcCIl,
W ds der Sabbat nıcht bedeutet, und dieses ema hat auch nıcht NUr

annn behandelt, WENN CS ıhm VO außen her aufgedrängt worden ist
Augustinus hat vielmehr versucht, DOSItIV das chrıstliche Verständnıis des
Sabbats formulıeren und dıes für seıne Theologıe fruchtbar
machen.

4& 1 Augustins posıtıves Interesse Sabbat
Von Z7WeIl Seiten her mußte sıch Augustinus mıt dem Sabbat

beschäftigen. Zum einen WAarT der Sabbat (Jottes s1iehten Jage der
Schöpfung Gegenstand selner Exegese, AB anderen galt Cd, dıe T1
lung des Sabbatgebotes 1mM Dekalog christliıcherseılts formulıeren.
17° INa  —_ Jjedoch eıiınen 16 auf dıe Häufigkeıt der Behandlung dieses
Themas durch Augustinus, wırd chnell klar, daß der Sabbat für den
afrıkanıschen Bıschof eın höchst posıtıver Gegenstand Ist, mıt dem G1

sıch iImmer wleder beschäftigt und dem ST nıcht. immer CS möglıch Ist,
vorsichtig AdUus dem Wege gehen versucht.

Sein SanzZC>S lıterarısches chalilien 1INAUTrC begleıtet ugustın das
ema des ruhenden Gottes, und wırd nıcht mude., ın diıesem
Zusammenhang auf dıe uhe des Christen ın Gott. dıe urc (Jjottes
uhe angedeutet ist, sprechen kommen 241). ber auch auf das
Sabbatgebot des ekalogs welst auffallend oft hın Er wIrd nıcht
müde, dıe einzıgartıge Bedeutung gerade dieses Gebotes, mıt dem 6S

offensıchtlıch Besonderes auf siıch hat, herauszustreichen. rund-
sätzlıch gılt für das Sabbatgebot, da 6S als Jüdısches Zeremonlalgebot
das Adjektiv «Terrenus>» bekommt “**), 6S ıst wWwI1e s1e 1Ur «figura» 243)_
Diese mehr allgemeıne Kennzeichnung des Sabbatgebotes g1bt jedoch
ber selne besondere Bedeutung, auf dıe Cn Augustinus gerade ankommt,

Sıehe Augustiniana (1981), 197-246
24I) Sıehe ben un Punkt dıeser Arbeiıt.
242) Contra Faustum 25/1, 340)
243) Contra Faustum 9



Augustinus über den Sabbhat

noch keine Auskunft Diese wırd nämlıch erst euthc WEeNnNn der Bischof
VO Sabbatgebot nıcht 1m Kontext der Zeremonıalgesetze sprich
sondern 1m Zusammenhang miıt den Zehn Geboten Denn das drıtte

ist das einzıge 1m Dekalog, das nıcht, gemä der Unterscheidung
alttestamentlıcher Vorschriften In praecepfta vitae agendae und praecepta
vitae significandae  245), den Vorschriften uüuber dıe Lebensführung
gehort, sondern etiwas anderes andeuten so12) Wiıchtig ist In dıesem
Zusammenhang dıe Tatsache, daß Augustinus dıe Sonderstellung SCId-
dezu betont. Das Sabbatgebot gehort den Vorschriften, HFG deren
figurate Darstellung (Gjott selbst dıe egeile In ıhrem Erkenntnisprozeß
geradezu antreıbt. Augustinus kennzeıichnet diese Art (Gjebote usführ-
ich <Alles dıeses, Was unls VOTrDI  ıch nahegelegt wiırd, hat dıe rhal-
(ung und ntflammung des Feuers der 1e ZU Zwecke: gleich einer
treiıbenden Ta soll A uns Z uhe rheben und ın S1e einführen. Denn
dıe 1e€ wırd auf _diese Weıse mehr und entzundet. als WEn

unNns 1es es Sanz trocken ohne geheimnısvolle Bılder vorgeste wurde.
DDer TUnN:! hıerfür ist schwer anzugeben. Und doch verhält 6S sich 19808

einmal > daß mehr rührt, mehr erireut, und Jdann auch mehr
geschätzt wırd, als WeNnN INla CS uns SaANL unverhullt mıt einfachen
Worten Sagl Mır scheıint CI, daß selbst dıe eele. olange s1e sıch noch
mıt rein irdıschen Dıngen beschäftigt, 1L1UTI langsam In feurıge ewegung
geräat ; wırd S1e aber auf Sınnbilder AUS der KÖrperwelt un UÜfe SIE auf
gelistige ınge hingelenkt, dıe in dıesen Sınnbildern angedeutet wiırd,
ist CS gerade der Übergang VO einem ZU anderen, der S1e lebendıg
macht un gleichsam mıt elıner geschwungenen Fackel entzuündet, daß
S1e mıt glühender Liebe dem 161e der Liebe entgegeneılt» 247)' Gott hat
mıt dıesem Besonderes VOT, lautet 1U  — der posıtıve eschne!l:
uüber eine Vorschriuft des en Jestamentes.,. dıe dem afrıkanıschen
Bıschof 1ın seinem Streıit mıt selinen früheren manıchäischen auDens-
brudern viel Schwierigkeıiten gemacht hatte 248).

244) Vgl eiwa cContra Faustum NXAAILL: de spiırıtu el ıttera 8
enarratiıones ın psalmos D8, 21 aqadversus udaeos E3

245) C'ontrau Faustum AXVI,2 9 Vgl ayer, Die Zeichen
Anm 40) 26r 373

246) Diese Sonderstellung ıst In der Forschung nıcht immer gesehen worden. SO zahl
z.B Gııll! DEr heılıge Augustinus un das Ite JTestament, ıIn Bıbel un Lıiturgie
1955) 312-320) gleich zweımal S 313:316) den gesamiten Dekalog den praecepta vitae
sıgnıficandae, dıe ach Augustın für dıe Christen unverändert Bedeutung haben

247) ED S: ALZ] 3 Deutsche Übersetzung VO Hoffmann., Des
heıilıgen Kırchenvaters Aurelıus Augustinus ausgewählte Brıefe, Munchen a
235°

248) Vgl Punkt DD dıeser Arbeiıt.



Raveaux

Denn als «umbra futurorum »  249)‚ der «für iın der 1ıbel steht.
hat gerade dieses Sabbatgebot große Bedeutung für dıe Christen. Denn
Augustinus dıese figura AUS der Zeıt heraus In dıe Perspektive der
Jederzeıitlichkeıit und Ewigkeıt 250)° uch WENN das drıtte iın VO

den Christen nıcht mehr befolgt werden soll, verliert CS selıne
Bedeutung damıt durchaus nıcht. 1st 1m Gegenteıl geradezu aiur
prädestiniert, einen wichtigen Beıtrag theologischen Durchdringung
der.-göttliıchen Offenbarung 1mM en Testament leisten ” .

Wıe groß das augustinısche Interesse Sa  atgebot Wal un w1e
wen1g der Bıschof CS vermled, VO  — ıhm angstvoll schweıigen, zeıgt auch
die Tatsache, daß dıe Bedeutung un Sonderstellung des drıtten
Gebotes schon be1 der Verkündiıgung des ekalogs 1mM en 1lestament
angedeutet findet Schließlic ist alleın das Sabbatgebot populo verkün-
det worden, folgert Augustinus AdUus der Schilderung VO Ex 35,1-3 un
sıeht se1n besonderees Interesse drıtten des ekalogs mıt
der eılıgen chrıft einschlägıg begründet “>*).

Alleın dıe Außerungen Augustins, der das Sa  ema Öfter und
posıtıver anspricht als WEeNnN CS NUur Gegenstand polemischer Auseinan-
dersetzungen ware. rechtfertigen CD, ach dem Inhalt der großen edeu-
tung iragen, den der nordafrıkanısche Bıschof mıt dem Sabba  ema
verbindet. Ist doch ach seinen eigenen Aussagen nıchts gefährlıicher, als
den Sabbat buchstäblich verstehen, nıchts aber heilbringender, seinen
Gehalt freizulegen 253)°

[Das christliche Verständnıis des Sabbats
Um das augustinıische Sabbatverständnıis erheben. könnte INan

seiıne Interpretation der uhe (jottes und seıine Überlegungen ZUuI

christliıchen SabbatpraxIıs nn verfolgen Diıeses Verfahren 1st aber
insofern nıcht sinnvoll, we1l das Verständnıiıs des drıtten Gebots mıt dem
der uhe (jottes zusammenhängt, bzw dıe augustinıschen Außerungen

249) Iractatus In Joannıs evangelıum 28,9 36,282) Vgl cConira Faustum V1.2

250) So formulıert uerbac. Fıgura, 1ın Archıyum Romanıcum 4726-
489, 1er 459f.

251) Wiıeland, Offenbarung be1 Augustinus, Maınz 978 Tübinger theologı1-
sche Studıen 12) übersieht dıiese atsache ETr spricht davon (S 334 daß Dınge wWwI1e
der Sabbat keine Bedeutung mehr en Zum Weıterwirken der Zeıichen, denen uch
der Sabbat za vgl ayer, Dıie Zeichen Anm 40) 39033098

252) Vgl quaest10 ın heptateuchum M, K 72 33.1051):; Zur Sonderstellung des
drıtten (jebotes sıiehe och Confira uas epıstolas Pelagıanorum 1, 4,10

253) Vgl de utilıtate credendı Z3/1.43)



Augustinus über den Sabbat

ber eıne christliche Erfüllung des Sabbatgebots VO dem Verständnıis
des ruhenden (jottes her verstehen Ss1ind. Denn der Sabbat ist den
en Ja der uhe CGjottes eboten, w1e Augustinus selbst sagt 254)_
uch spielt be1 beiden IThemensträngen der Begriff der requles überhaupt
eine große

Es sollen Sr 1m Folgenden dıe einschlägıgen lexte vorgestellt
werden, ın denen sıch Augustinus ZU spezıfisch christlıchen Verständnıis
des Sabbats außert. Da dıe Behandlung der lexte sıch 1im großen un:
SanzZcCh dıe Chronologıie der augustinıschen Schriften hält, werden
auch Akzentverschıiebungen innerhalb des Verständnisses bel Augustinus
eutliıc
uch mu Begınn darauf aufmerksam gemacht werden, daß das
Sa  ema nıcht immer 1Im Miıttelpunkt der erorterten Belegstellen
steht Gleichwohl kommt Augustinus ann auf den Sabbat sprechen,
we1l selıner Meıinung ach gerade dıeser Begriff gee1gnet erscheınt, dıe
ache., dıe 6S 1er prıimär geht, pomintiert darzustellen

A Sabbat qals Transzendenz
Erstmalıg außert sıch Augustinus über den Sabbat ın selner irühen

Schriuft De musıca. Im Zusammenhang mıt Erörterungen ber den
Einfluß der Sınne auf dıe eeie und deren Verhältnıis ott beschreıibt
GE Wads Sabbatbegehen versteht. Wenn dıe eei:e sıch fre1 macht
VO rIe der «fleischlichen Betätigung» (carnalıum negotiorum), sıch

(jott wendet und erkennt, daß G1 alleın ihr OCcNster Herr ist. ann
hat das mıt Sabbathalten tiun 255)' I)IDen Sabbat beobachten el
also, dıe eeie In den Zustand der Ruhe, der Muße versetizen, damıt
dıe Erkenntnis (cognoscere) iıhrer seinsmäßıgen Abhängigkeıt VO (jott
erfolgen kann. Überschreitet dıe eeie den Zustand der Beeinflussung
Ur dıe Sınne, ann hat s1e 1n sıch Sabbat Die eele ann selbst
azu iun, daß S1e diesen Zustand erreıicht. Sıe unterscheıidet sıch als
geistige Schöpfung VO der materiellen Ja gerade dadurch, daß S1e nıcht
DaSSIV bleiben braucht“?°): Wenn dıe Erkenntnis der CCie auch keine
erschöpfende lst257) gelıngt c ıhr aber dennoch, schon 1er eın

254) Vgl de Genesı ad ıtteram 1V,11 ’
255) De musıca (Bibliotheque Augustinienne. euvres de aın Augustin X

Parıs
256) Vgl Zum Brunn, L’expression ontologıque de la vie de Ia mMoOTtL de ame.,

d’apres saınt Augustın, ın Augustinus | 3 (1968) 443-447 ,446
257) Hendrikx, Augustins Verhältnıs ZuUur Mystık. Eıne patrıstische Untersuchung,

urzburg 936 Cassıcıacum l
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besonderes Verhältnis (rjott bekömmen *>). Der Zustand des
Sabbats ıIn der Geile 1st für Augustinus anscheinend WI1Ie dıe
purgatıo für das Herz innerhalb selner Erkenntnistheorie*>”). In dieser
Sabbatıinterpretation ist noch Sanz deutliıch Jjener Erkenntnisoptimismus
der Zeıt Adus Cassıcıacum spuren, der Augustinus uüber dıe Skeptiker
trıumphieren lıeß *°*) Hıer wırd noch dıe Meınung jener «sehr egab-
ten»  261) Männer vertreten, daß dıe S16 WENN auch ZEeiIHIC begrenzt,
YARRE (jotteserkenntniıs kommen könnte ©°): Später wırd Augustinus
allgemein seınem Werk I Je musıca krıtisıeren. daß dıe Miıttlershaft
Christı be1 diıesem Erkenntnisprozeß nıcht genugen betont haber 23
Hıer aber spricht 8 och VO einem Vorgang des Erkennens., be]l dem der
Sabbat, dıie Verhinderung schadlıcher Eıinflüsse der Sınne auf dıe
eele. eıne durchaus erreichbare uje 1MmM Aufstieg der eele arste

Augustinus beruft sıch be]l dieser Sabbatıinterpretation nıcht auf dıe
Heılıge Schrift Vielleicht hat hıer auf eıne TIradıtion zurückgegriffen,
dıe. WIE schon das Ite JTestament den Friedens- oder Ruhebegrı mıt
dem Sabbat (jottes In Verbindung brachte=?), oder WIe 110 den
Sabbat als 1NnD1 für dıe uhe der Ba ın (jott und hre Abkehr VO

vergänglıchen erken betrachtete**®): Fur Augustinus jedenfalls ist der
Sabbat in seiner Schrift De musıca der Zustand der VO  — sinnlıchen
Einflüssen ZUTE uhe gekommenen eele der eıne Vorbedingung der
(Gotteserkenntniıs ist Diıesen Zustand kann dıe Beis hıer auf en
erreichen.

258) Zum ufstieg In der Gotteserkenntnis vgl KÖOön1g, Augustinus Phılosophus.
Christliıcher (laube und phılosophisches Denken In den Frühschriften Augustins, Mun-
chen 97/0) R Studıa testimon1a antıqua A1) E P

259) Zum neuplatonıischen Begriff der purgatıo 1ın Augustins Frühschriften sıeh
Ratzınger, [Der Weg der relıgıösen Erkenntnis ach dem heılıgen Augustinus, In
Granfield-J.A. Jungmann, Kyrıakon. Festschrift Johannes Quasten In [WO Volumes Vol
1, Munster 970 553-564 5n

260) Vgl Brown, Augustinus VO 1ppo Eıne Bıographie, Frankfurt E 105,
der cContra Academıiıcos bal ıtıert

261) De trinıtate AT (CCHr 50A, 398)
262) Ebenda.
263) Retractationes 1,.10,1
264) Später unterscheıidet sıch Augustinus gerade uUurc dıe Betonung der Miıttler-

schaft Chriıstı VO Plotin (vgl Eborowicz. Le SCI15 de la contemplatıon che7 Plotın
saınt Augustın, In (nornale dı Metafısıca 1963) 219-240), dessen Eı be] dıeser
Schilderung unverkennbar ist

265) Dınkler-v. Cchuberrt, Friede, In Reallexıkon fur Antıke und Chrıistentum
111 434-505,453

266) Danıielou., Liturgie und Bıbel Anm WE
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AD Sabbat und recordatıo
ngeregt VO 116 des Psalms kommt Augustinus iın selner EXegese

des Z Psalms auf den Sabbat sprechen. Man hort beim |_ esen dırekt.
w1Ie hıer eiıne CBI6 wehmütig, seufzend und trauernd dolens, SCMECNS,
Jugens) sıch den Sabbat erinnert *° '). Der Sabbat aber i1st dıe Ruhe.
und seufzt jene eele, dıe hıer unruhıg der uhe gedenkt, VO Sabbat
welt entfernt. Augustinus beschreıibt den Sabbat zunächst hnlıch WIE ın
emusıca als eınen Ruhezustand Nur 1st dıe Sıtuation dessen, VO dem
1Im salm berichtet wırd, eıne andere. ESs iıst negatıv davon dıe Rede. daß
diese anıma des Psalms einen angel der uhe des abbats leidet. den
S1E auch nıcht eicht Ure eiıne CONvers10 zz-aox Herrn beheben kann.
Der Abgrund des Herzens Lut sıch In der Begegnung mıt (jott auf, Was

urc den Begrıff der recordatıo verdeutlıcht wird) Hıer ruft ein
ensch AaUus der Not dieses Lebens ott Hılfe A fährt Augustinus
fort ® 7) Die uhe des Sabbats trıtt hler NUuUr als Gegensatz ZUur

Verfa  e1 des Menschen ın diıesem en auf. LDieser 1NArucCc VCI-

staärkt sıch noch, WeNn INan Augustinus weılteren Ausführungen O1g Er
kommt auf den Sündentftfall un den Tod sprechen und stellt ann fest;
daß dıe Erinnerung den Sabbat den Menschen erkennen läßt, daß CS

unsinn1ıg Ist, das eı1l (sanıtas) 1ın dıesem Fleisch suchen. ın diıesem
en Die uhe des abbats erscheınt 1er eindeutig als Inbegriff des
Gegensatzes ZU Zustand des Menschen ıIn dieser Welt Die Sabbatruhe
steht : hıer für einen Heılszustand, der erkennen macht, daß das e1] der
Welt 1Ur eıne Krankheıt ist (morbus 270). Hıer wırd der Unterschıied UT

uhe VO De musıca deutlich 1C Ruhezustand der eeGie in dieser
Welt. quası Affektlosigkeıt als Vorbedingung der Gotteserkenntnis ıIn
dieser Welt. sondern eine dem Zustand auf en wıdersprechende
Verfa  el meınt 1er der Sabbat Bıs ZU Tod halt der Zustand des
Menschen Aa der., den Zustand des Sabbats VOT ugen, ıh dennoch Jer
nıcht erreichen kann. SO mMu traurıg se1n en verbringen 271)_
Gleichwohl sınd dıe Christen schon erlöst ın der offnung auf das
eıl 272)_ Den Christen ist 6S also nıcht ınfach überlassen, dıe Unerreich-
barkeıt der Sabbatruhe jer auf en hınzunehmen. (jerade WEeNN INan

267) Vgl enarratıo In psalmum E CCr 8,383)
268) Zum Begriff vgl. Maxseın, [)as Herz 1n der Erkenntnis e1m Augustın, ın

Augustinus 1958) 323-330, 1er 324
269) Vgl enarratıo In psalmum LO 8,384)
270) Enarratıo in psalmum CF 8,386)
271) Enarratıo ın psalmum S7110 8,369)
272) Enarratıo in psalmum 315 GCChr 8,385)
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nämlıch sıch des Mangels A der sanıtas des Sabbats bewußt ist, sınd dıe
Voraussetzungen für eine rlösung DA Sabbatruhe gepgeben “ ).

Wiıchtig 1st für Augustinus hıer, daß, obwohl der ensch Urc se1n
COI auf dıe uhe In (Jott ausgerichtet ist+/%) der gerade das Streben,
Hoffen, Bangen, Lachen und urchten der eele, der Wesensbestand,
das unsterbliche Sein der Person OlfenDar wird / ?) eben dıe uhe des
Sabbats hıer auf en nıcht erreicht werden kann. Hıer leg eın
wichtiger Unterschied ZU Ruhemotiv VO  ; e musıca. Augustinus Wlr

einem Menschenbiıl gekommen, hatte seıne Fähigkeıten NCU

eingeschätzt*“?): Der katholısche Priester Augustinus beginnt eıne OS1-
t10on beziıehen, dıe sıch VO neuplatonıschen Vernunftoptimismus * ’ ”)
unterscheıidet und UE den Hoffnungsbegriff dıe manıchäischen Auf-
fassung VO der grundsätzlıchen Passıvıtät des (juten verwirft “ '®).

IJIen Zustand, den WITFr Hrc den Sabbat erinnert werden,
beschreıibt Augustinus schlıeßlich als das Seıin be1 ott mıt en Gerech-
ten, qals das Lob (Gijottes <1nu sıne defectu, sine alıqua OCNHa
iniquitatis» “ ?). DDer Sabbat drückt nier. hnlıch WIE In De musıca, eın
Verhältnıiıs (jott AU.  N TE1NC ist 1es nıcht mehr uUrc den UC
der PE in dıe Verstrickungen der carnalıum negotiorum gekennzeıch-
netl, sondern Urc das UTeC keine Unruhe mehr störende Verhältnıiıs

CGjott
7 wel Aspekte kennzeiıchnen also den Sabbatbegriff dieser Psalmen-

CXÄCHCSC . dıe Unmöglıchkeıt des mıt dem Wort Sabbat bezeichneten
Zustandes ın dieser Welt un: dıe Zusage der ırreversıblen uhe bel Gjott
nach dem Tod

2 Der Sabbat un:! das «unruhıige Herz»
on eın kurzer Bliıck 1ın dıe Buücher der Confessiones zeıgt, daß die

Ruhehoffnung als USdTuC der eschatologischen Sabbatverheißung hıer
eıne große spielt. Das Werk, das mıt der bekannten Feststellung

273) Plagnıeux, eıl und Heıland. Dogmengeschichtliche exie un Studien, Parıs
1969, 48 [)as Bewußtsein einer Heıilsbedürftigkeit 1st Voraussetzung der rlösung.

274) Vgl Maxseın, Phılosophıa cordis. Das Wesen der Personalıtät be]l Augusti-
U, Salzburg 1966, 46-70

275) Vgl Lampey, [Das Zeıtproblem ach den Bekenntnissen Augustins, Regens-
burg 960,.64

276) Vgl Brown, Augustinus Anm 260) WL
277) Brown. Augustinus Anm 260) 105
278) Brown. Augustinus Anm 260)
279) Enarratıo In psalmum 37,28 KCCHr 38,401)
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C4 qula fecıst] 1055 ad te ei inquietum est COT nostrum, donec requlescat
In te» 280) beginnt, schließt mıt der inbrünstigen Bıtte Augustins nach der
Erlangung eben jenes Sabbatfrıedens, in dem erst das Herz wirklıch ZUr

uhe kommen kann 281)'
In der Forschung ist intens1ıv ber dıe rage der Einheıt der

«Bekenntnisse» dıiskutiert worden  282)' Seıit INan sıch mıt Courcelle 283)
entschlossen hat, dıe dreizehn Buücher der Confessiones als eıne Einheıt

betrachten, bemuhte INa  —_ sich dıe Herausarbeıtung des urchgän-
gigen Gedankens Die Feststellung der tragenden dee der peregrinatıo
ist 1er eıne durchaus anerkannte LOsung des Problems *®*), dessen
Dıskussıion gleichwohl nıcht abgeschlossen ist Von UNSCICIN ema des
Sabbats her möoöchte INan sıch der ese VO  — der peregrinat1io
anschlıeßen, spannt siıch doch eın ogen VO dem «unruhigen Herzen»
als dem «Organ der personellen Dynamik»  285) Begınn dieses « Bu-
cher der Entscheidung»  286) ZUuU erhofften Sabbatfrıeden seinem
Ende**®").

Wıe aber beschreıibt Augustinus dıese Sabbatruhe näaher? Wıe schon
IC den Anfang der Confessiones euuic gemacht wird **°) ist ott
der Handelnde Übersetzt INan das «fecıst] 105S5 ad te» mıt «du ast uns

1STauf dıich hın geschaifen». 1eF dıe Verbindung der
Ruheverheißung mıt dem Schöpfungshandeln (jottes hergestellt, w1e Ss1e
auch schon fruher be1 Augustinus auftaucht, WeNnNn dıe uhe (jottes
sıiehten chöpfungstag als Verheißung unseTeTr uhe deutet *®?). Von

280) Confessiones L (ed ute Juergens Schaub. Stuttgart 969,1)
281) Confessiones 111 35-38 (ed Skutella Juergens Schaub, Stuttgart 1969,

3701)
282) Vgl ZUT NeCUETEN Forschung Lorenz, Z woölf Jahre Augustinusforschung

(1959-1970), in Theologische undschau 1er 10-1
283) Recherches sUur[ les Confessions (Anm 15)
284) Vgl Lorenz (wıe Anm 282) 114
285) Maxseın, Phiılosophıa cordıs Anm 274) 46-89
286) Als olches wurden dıe Confessiones In dem VO Sandfuchs herausgegebenen

Sammelband « Bücher der Entscheidung» (Würzburg 1964, R behandelt
287) Vgl uch Knauer, Psalmenzıtate In Augustıins Konfessionen, Göttingen

1955, | 58
288) Vgl dem U1 1er interressierenden Satz Maxseın, Phılosophıia cordıs

(Anm 274) 46 Anm Sıehe uch Pıncherle, Et inquietum est COT nOostrum Appuntı pDCT
un  <b ezione agostinı1ana, in Augustinus ] 3 (1968) 353-368; Bauer, uhe ın Unruhe
edanken Augustıins, in Bıbel und Liturgie, eft August-September 1954, 331-333: der
Aufsatz VO G.J Brugen, Inquietum est CO nOSiIrum, donec requlescat In O:
Collationes Brugenses (1930) 370-.33°7) ist unerglebig.

289) Vgl {Wwa de (jenes1 Contra Manıchaeos< Sıehe un dıieser
Arbeıt.
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selner anthropologischen Verfaßtheit her spurt der ensch Hc se1ın
«unruhiges Herz» selne Unvollkommenhe1 und se1ln Ausgerichtetsein.
Dıie VO T1 tul (sSC de1)+7) Sagl dem Menschen., daß CS (jott ist, nach
dem das Herz strebht. urc dıe Schöpfung ist der ensch 1NSs Sein
entlassen, ıst jedoch nıcht fertig; erst WECNN (jott hinübergeht.
findet se1ln eigentliches Selbst In diesem kurzen Satz wırd der
rundzug der augustinıschen Anthropologıe deutlich “ %)ı

In den Confessiones legt Augustinus mıt ılfe des Sabbatbegriffs
and sel1nes eigenen Geschickes eın Geschichtsverständnis “?*) dar: das
sowohl antıker als auch manıchäischer Auffassung wiıderspricht. egen
eın Verständnıiıs der Zeıt als Zyklus und ew1gem Kreıslauf, der das
Eınmalıge, Besondere ın der Geschichte. also auch nıcht den grundsätzlı-
chen Eıgenwert der Person ın den 416 bekommt 293) betont Augustinus
dıe persönlıche Heıilsgeschichte des einzelnen Menschen, der. WI1IEe der
Bıschof CS für selıne Person darstellt. VO ott regelrecht sıch SCZOSCH
WIrd. IDen Manıchäern ingegen schildert den Schöpfergott, der nıcht
einen kosmischen Betriebsunfall verursacht Nat sondern iın der vermeınt-
ıch bösen Schöpfung bereıts dıe rlösung grundgelegt hat uberdem
erscheıint das Heılsgeschehen nıcht als abrupter INDTuC in dıe Zeıt.
sondern als prozeßhaftes Geschehen“?%): Was Augustinus 1er für selne
Person geschilder hat, baut CT 1Im Rahmen einer Gesamtgeschichtsdeu-
tung In seinem «(jottesstaat» weılter au  5295).

Der Sabbat steht jedoch noch dUus, das Herz 1st unruhlg, bıs donec)
CS dıe uhe erreicht %: ott wırd gebeten, S1e erst noch schen-
ken “ ') einstweılen ist der Christ auf seıne offnung (Speramus) “ °)

290) Confessiones X111.36 (ed ute Juergens Schaub, Stuttgart 1969, 370)
291) Vgl Guardıni, Anfang. Eıne Auslegung der ersten fünf Kapıtel VO  —

Augustıins Bekenntnissen, München 7105321
29 2) Zum Problem des augustinıschen Geschichtsverständnisses sıiehe Lorenz,

Zwölf Jahre Augustinusforschung (1959-1970), ın Theologische Rundschau (1975) O
149 1er LD 3L

293) Vgl hıerzu Brummer, Zur Auseinandersetzung zwıschen antıken un
christlıchen Geschichtsverständnıiıs bel Augustın, ıIn Zeıitschrift für Theologıe und Kırche

(1933) OS SOWIle dıe kurze Zusammenfassung be]l Lechner, dee und eıt In der
Metaphysık Augustıins, München 964 Salzburger Studıen ZUr Phılosophıe 171123

294) Lechner Anm 293) D4
29 5) Sıehe un AD dıeser Arbeıt
296) Dıie zukunftweıisende Bedeutung hat besonders Pıncherle Anm 288) 354

betont
297) «Da» : confessiones A111,35 (ed Skutella Juergens Schaub, Stuttgart

1  :&
298) Confessiones X1I11,38 (ed Skutella Juergens Schaub, Stuttgart {  ’
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verwiesen  299)_ Augustinus bleibt hıer Sanz auf der Lıinıe des ıIn Enarratıo
ın Psalmum S Gesagten. Die Parallelısıerung der egriffe DAdA quıiet1s,
DAdA abbatı und DAdA sıne VESDCIaA macht uüberdies sehr schön dıe
eschatologische Bedeutung der Sabbatruhe klar

Augustinus beschreıibt des weılteren dıe Qualität des Ruhesa  ats 6I

1st eın DdA sıne vespera  300)3 C i1st dıe Rede VOoO permansıonem sempiter-
nam  301) VO vita aeterna  302). Besonders euinc wırd Augustins
zeıtliıche Auffassung VO dem Sabbatfrıeden, WE VO der «qules
L(empore» Sspricht . hne auf dıe Zeıtproblematık be1 Augustıin einge-
hen wollen  304) kann doch hıer schon festgehalte werden, daß für
den Bıschof dıe Ewigkeıt des abbats nıcht ın eıner endlosen Ausdeh-
NUunNng der Zeınit besteht. sondern In einem Status außerhalb VO Beit?)
Was Kırchenvater schon 1mM Zusammenhang mıt der Weltzeıtalter-
TE herausgestellt hatte*?2); taucht hıer erneut auf.

ach dem guten Geschmack seliner eıt hätte Augustinus seline
Bekenntnisse nach dem neunten Buch abschließen mussen. Man dachte
dıe Bekehrung als das rlangen eıner Siıcherheıit, Ww1e INan sturm1-
scher See In dıe tıllen W asser des Hafens segelte»  307)° Der Bıschof VO

1ppoO macht jedoch erns mıt der erst 1n der Zukunft lıegenden
Siıcherheit So kommt auf den Gelst sprechen, dessen ırken 1mM
dreizehnten Buch sehr 1mM Vordergrund steht?”®). Er mu zuerst auf
das Herz Einfluß nehmen. bevor der ensch etiwas (jutes tut309) Hıer
ist andeutungsweise VO einem Handeln des Menschen dem Aspekt

299) Zum auf dıe Zukunft verweıisenden Charakter chriıstlıcher Hoffung sıehe
Ballay, [Der Hoffnungsbegriff be] Augustinus untersucht Aa seınen erken De doctrina
chrıstiana: Enchirıdion SIVe de fiıde. SDC carıtate ad Laurentium und enarratiıones In
psalmos 1-91, München 964 4FE Munchner theologısche Studıen 29) AT

300) Confessiones AH1L3S (ed utella Juergens Schaub Stuttgart {  9
301) Confessiones AX111,36 (ed ute Juergens Schaub. Stuttgart 1969. 3/0)
302) Ebenda
303) C'onfessiones XAHLS7 (ed Skutella Juergens Schaub, Stuttgart 969 370)
304) Vgl Lorenz, wol TE Augustinusforschung (1959-1970), ıIn Theologı1-

sche undschau (1975) 253-2806, 1er DRATKA Huet, L’espace le m ans le
Iıvres y< 5 ©4l de Ia ıte de Dieu, Strasbourg 977 Sıehe uch das unter 4728 de
C1vıtate [De1l Gesagte.

305) Vgl Thımell, Augustines 1eW of time. In Studıa Dbıblıca Theologıca
1976) 33-40,34

306) Sıehe ben un N
307) Brown., Augustinus Anm 260) |55
308) Vgl ayre, Le lıvre {11 des «Confessions», ıIn Revue des FEFtudes

Augustiniennes (F 143:161
309) (C'’onfessiones XI11L,38 (ed utella Juergens Schaub. Stuttgart l  ,
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der eschatologischen Vollendung dıe Rede., ein Gedanke, den Augustinus
noch weıter verfolgen wIird. Der Gelst ist jedoch ıIn jedem Fall für dıe
eıt zwıischen «Bekehrung» un: Vollendung nötıg. Um den eschatolo-
gischen Vorbehalt CLnı machen, hatte Augustinus Ja gerade das
ema der peregrinatio A and des bıblıschen Schöpfungsberichtes
weitergeführt **°), um eutUlic machen, daß der mıt der Bekehrung
eingeschlagene Weg ständıg weıtergegangen werden mMuß- + August1-
11US bekommt also auch dıe Zeıt VOT der endgültigen Sabbatruhe ın den
1C versucht ansatzwelse dıe Auswirkung der eschatologischen
Sabbathoffnung beschreıiben.

Der Sabbatbegriff der Confessiones 1st gekennzeıichnet urc seınen
Zusammenhang mıt elner der Schöpfung orlentlierten Heıilsgeschichte,

deren Aspekt ın erster Linıe das en Augustins interpretiert
wırd.

A 2 A Sa  atgebot un Heılıger Geist *!*)
In eınem das Jahr 400 *°) verfaßten Brief kommt Augustinus

erneut auf des Sabba  ema sprechen. Er nımmt hıerbeli mehrere
edanken fruüuherer Ausführungen auf und S1e weıter.

Zunächst einmal der Bıschof den edanken seliner Exegese des
37 Psalms weıter. der VO der Rückbesinnung den Sabbat sprach als
ıtte]l der richtigen Eınschätzung der menschliıchen Exıiıstenz auf en
Augustinus schreıbt 1mM TIE 55 posIıt1v, W as dıe Sabbatruhe bedeutet. Sıe
wırd ]J1er erstmals qals Rückkehr des Menschen seınem Zustand VOT

dem Sündenfall X4) bezeichnet. Die eschatologische uhe wıird 1er also
quasr als Wiederherstellung paradıiesischer Zustände verstanden.

Ahnlich wWwI1Ie 1mM Anfangskapıtel der Confessiones beschreıbt der
Kırchenvater ann dıe anthropologischen Grundlagen für das Streben
ach der uhe War 6S ort das unruhıige Herz, ist 6S 1er dıe eele., dıe
gleichsam WwI1IeE K Orper, dıe urc ihr Gewicht aufwärts der abwaärts

310) ayer, Sıgnıfıkationshermeneutık 1m Diıenste der Daseinsauslegung. Die
Funktion der Verweisungen In Confessiones X-X 1ın Augustinıana (1974) 21-74,51

311) |)as 1äßt sıch uch der Funktion der Zeichen blesen vgl ayer,
Sıgnifikationshermeneutık Anm 310)

312) Boehmer, [Der christliıche Sonntag ach rsprung und Geschichte, Leipzıg
93] stellt ZWal urz fest S 20). daß Augustinus versucht, das drıtte Dekaloggebot mıt
dem Heılıgen e1s in Verbindung bringen, fuührt 1€es jedoch nıcht weıter AU|  S

313) SEL
314) ED S12 / 34/11,188). Vgl in Joannıs evangelıum tractatus 20.2
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streben. dem hiıngezogen wiırd, Was S1e liebt*!>). Die Schwierigkeıten
für eıne solche eeie bestehen jedoch darın, daß viele nıcht wISsen, wI1Ie S1e

dem, Was S1e 1ebend erstreben, auch gelangen können  316). Hıer
kommt für Augustinus der Heılıge Gelst 1Ns pıeE Der Sabbat ist eine
fıgura für dıe Heılıgung ın der uhe des Geistes  317) Wenngleıch er
noch nıcht explizıt VO na gesprochen wird, wırd doch deutlıch,
daß Augustinus eiwa auf der Linıe der Bekenntnisse dem eılıgen Geilst
eine 1mM eschatologischen Geschehen zuwelst. Der Gelst bringt (jott
und ensch nıcht 11UT einfach in Kontakt, sondern wırkt aktıv auf den
Menschen ein. 2ı Von dem Verständnıiıs der Wırksamkeıt des Geilstes,
Urc den WIT ZUTr uhe gelangen, Ja ohne den WIT (jott Sal nıcht 1eben
können, WI1Ie Augustinus mıt dem be]l iıhm sehr belıehbten Zıtat VO Rom
5 5319) belegt?“%); bezieht das drıtte des ekalogs auf den
eılıgen Gelst Sowohl dıe eschatologıische uhe also, als auch derjen1ge,
der den Christen Zu ıhr verhilft, kann mıt dem Sa  atgebot gemeınnt
se1in 321)_

Dal} dıe eschatologische uhe des Sabbats eine uhe nıcht VO

dieser Welt ist, hatte Biıschof schon eindeutig festgestellt. Jetzt
beschreı1bt dıe Konsequenz dıeser Feststellung für das Verhalten der
eeie und legt damıt den Grundsteıin für dıe späater noch deutliıcher
entfaltete Bedeutung des Zusammenhangs zwıschen jetzıgem en und
Eschatologıie. Denn WEeNnN dıe egeilje dıe Sabbatruhe be]l ott erreichen
will, darf S1e sıch nıcht sıch selbst erfreuen, s1e darf sich nıcht für das
Höchste halten, sondern s1e Mu sıch ıIn ott freuen, der alleın ıhr dıe
wahre, ew1ge und sıchere uhe gewähren kann  322) Dıie Ruheverheißung
hat also Konsequenzen für dıe Ausrıiıchtung der eSeie Man wırd be]l
dıesen Ausführungen Augustins se1in Schema VO ut1-frul erinnert.

315) Vgl C :  - 189) Dies Bıld taucht Ööfter auf. Bauer. uhe In
Unruhe Gedanken Augustins, ın Bıbel un Liıturgle, eft August-September 954,331-
33353328

316) Ep F3  g 34/11,189).
317) ED3 34/11,1881).
318) Vgl hıerzu E Verhees, (GJ0d ın Bewegıng. Fen onderzoek ddl de O-

logıe Vall Augustinus, Wageningen 1968, 168-204
319) atz, Der Römerbrief In der (Ginadenlehre Augustıins, urzburg 93

Cassıcıacum bringt ber 150 Zıtate. La Bonnadıere, in Augustinus agıster,
Congres internatıonal Augustinıien, Vol IL, Parıs 1954, 657-665 lıstet ber 200 entsprechen-
de Zıtate auf.

320) ED . AL20 34/11,191).
321) Aur Beziehung der rel ersten Gebote auf Gott, vgl och enarratıo in psalmum

32:11,9:1.6; Contira Faustum XV.4
322) ED A  g 34/11,189).
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AÄhnlich w1e dort das ut1 das Beziehen er Handlungen auf dıe fruntio
de]l bedeutet 323) ist auch 1er dıe Ausrichtung der eeile der requles
bel ott gefordert Dies 1st durchaus nıcht überraschend, da Ja sowoh!|
der Begrıiff der requles sabbatı als auch der der frult1o de]l In den gleichen
eschatologischen Kontext gehören

Augustinus In diıesem TIE dıe Erklärung selnese-
or11ffs In TEl Punkten weiıter : beschreıbt dıe uhe inhaltlıch als dıe
UC 7n Zustand des Menschen VOF den Süundenfall. betont dıe
Mıtwirkung des Heılıgen Geistes. und macht ansatzwelse auf dıe
Rückwirkung eschatologischer Vorstellungen auf das Verhalten 1mM
en aufmerksam.

AD Die chrıstlıche Erfüllung des drıtten Gebotes
Der Zusammenhang VO Eschatologıe un en wırd In der

Folgezeıt VO Augustinus welıIlter betont und näaher ausgeführt. In elıner
Psalmenexegese AUS dem He 403 324) CS dıe «(jerechten des
Herrn» geht, stellt Augustinus selıne Interpretation des drıtten Dekalog-
gebotes dafr: dıe VO späteren chrıistlıchen Theologen, 7 B VO ertus
agnus oder TIThomas VO  — quın ubernommen wurde  325)° Dıiıe Verme!l-
dung VO knechtischer Arbeiıt. VO der 1mM Sabbatgebot dıe ede Ist,
meınnt dıe vermeıdung VO Sünden**°). Diese VO Begrıff her nıcht
unbedingt 1CUC Erklärung *) erhält jedoch typısch augustinisches (rie-
prage, WENN INan den Anzatz des afrıkanıschen 1SCNOIS berücksıichtıigt.

Hatte Augustinus iIm TI1eE 5 schon darauf hingewlesen, daß dıe
Ausrichtung der eeile auf (rjott eiıne olge richtigen Sabbatverständnıis-
SCS ist, erwelıtert diese Feststellung auf den SanzZch Menschen mıt

323) Lorenz. Frultio del be1 Augustinus, 1ın Zeıtschrift für Kırchengeschichte 6 3
(1951/52)

324) Enarratıo ın psalmum 324108.1 X(Cchr 38.X V
325) Vgl Pettirsch. [)as Verbot der D' servılıa In der Heılıgen Schriuft und In der

altkırchliıchen Exegese, ıIn Zeitschrift für katholıgche Theologıe 69 194 /) 254-327 A /
444. 434{f: N: 3 eIly, Forbıdden Sunday and Fast-Day Occupatıons. An hıstorical
Synopsıs and theologıical ommentary, Washıngton 943 'IThe Catholıc Universıty of
meriıca. Studıies In Sacred eology 70)

326) Enarratıo In psalmum 32.14;:s.:1.6 CChr 38:252)
327) Vgl den verschıiedenen Auslegungen der «OPCIaA servılıa» Pettirsch Anm

325) Spezılell Augustinus sıene Mosna. Storlia ella Domencı1a Anm 23) 192-197
der ber ohl den spezıifısch augustinıschen Ansatz übersıeht. Vgl weıter Leupın, [Der
Sonntag ın der Kirchengeschichte, in Schweizerische theologische Umschau (1961)
34,23 [Die Arbeiıt VO M.- de Espinal, Nocıon de bra servıl orden ql descanso
dominıical, In Archıvo Teologico Granadıno 5-197/ ist bzgl. Augustinus S 14{1)
nıcht sehr aufschlußreich.
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ılfe des Sündenbegrıffs. un: ist für Augustinus ** *) Ja gerade dıe
Absolutsetzung eınes nıederen (jutes anstelle des unwandelbaren, allge-
meılnen Gutes??); ott Vom Begrıiff des abbats her könnte INan

formulıeren. daß dıe enNnlende Ausrichtung A der eschatologischen
uhe Sunde ISt: der ensch erleidet uUurc selne Ausrichtung A eıner
trügerischen uhe Seinsverlust, wırd rARE Knecht SA Verdeutlichung
des Sachverhaltes, sSE1 noch einmal auf die egriffe ut1 und fru1 zurückge-
orıffen. DiIe Formulierung der vorlıegenden Psalmenexegese «propter
1psam requiem Oomn1a faciens»  330) kommt der Definıition V& ut1 sehr
nahe. WE INan für ott dıe uhe sSeiz Wıe nämlıch diıejenıgen (Cjott
nıcht genießen köOnnen, dıe sıch nıcht (jott als dem höchsten CGut
unterwerfen  331)’ können auch dıe nıcht ZUT uhe des Sabbats
gelangen, dıe nıcht all ıhr Iun auf dieses Z1el ausrıchten. Es ist nämlıch
dort uoluptas 1m Herrn, der wahre Sabbat, dıe wahre uhe ist;
Augustinus stellt diıesen Zusammenhang SahnzZ klar- Wenn ETr

anderer Stelle davon spricht, könne selne Auffassung VO Sabbathal-
ten als Nichtsündigen mıt dem Wort Christı AUS Joh 8,534 (Wer sündıgt ist
ein Knecht der Sünde) «bewelsen» (probare) **>), zeıgt sıch J1er
eiınmal mehr. daß Augustinus bemuht ist, selne Aussagen auch
1DI1SC begründen.

(Cerade ıIn diıeser Psalmenauslegung wırd klar. w1ıe csehr das eschato-
logısche Sabbatverständnıs Augustins auch auf selne einwirkt.
Dieser Befund trıfft sıch mıt der Feststellung, daß auch dıe egrıffe ut1
und frul ursprünglıch ın den Bereich augustinıscher gehören 334)_

Augustinus beschreıibt das Verhältniıs VO SabbatruheZ sıttlıchen
Verhalten ın eiıner anderen Predigt jedoch och gENAUCT . uch eıne Tal
dıe ir den Außenstehenden als nıcht häßlıch turp1s) erscheımnt, ann
un Naın ESs kommt eben darauf d daß der ensch se1n Verhalten
grundsätzlıch den Aspekt der requles sempilterna stellt und nıcht

328) Vgl grundsätzlıch Huftıier, Le tragıque de Ia condıtıon chretienne chez

Augustin, Parıs 964
329) De lıbero arbıtrıo I1L353
330) Enarratıo ıIn psalmum 3Z1 ® 6292}
331) Lorenz, Frultio de1 Anm 23) 88f.
332) Enarratıo ın psalmum 3214 ® 8:252) In der Schilderung der uhe

des ottesstaates taucht der frui-Begriff explızıt auf. de cıvıtate Del XX A0
48,864)

333) Jractatus In Joannıs evangelıum 319
334) Lorenz, Frultio de1 Anm 323) SN
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eiwa den zeıtliıchen ns («mercedem temporalem») der weltl]ı-
chen Vorteıls («terrenum emolumentum ») ** >). Gott ıll eben seıner
selbst wıllen gelıebt se1ln. Diese Haltung entspricht aber gerade dem, Was

Augustinus fruntio de1 Die Entscheidung daruber, ob ein Christ
den Sabbat hält, mMu selbst fallen DDer Anscheın des Verhaltens ach
außen ist hıer keın Maßstab Dal} Augustinus auch och das ırken des
eılıgen elistes ın diıesem Zusammenhang betont *>°), 1eg Sanz auf der
Linıe dessen, Was G1 schon früher ausgeführt hatte 337).

AD Sabbat und conscientla  338)
In seınem achten Sermo bringt Augustinus das Sabbatgebot mıiıt

dem Begrıff der «bona consclentia» ZuUusammmmen IDenn urc dieses
ist dıe uhe des Herzens an  , dıe dıe bona conscılentlia

bewirkt *>?). Hıer wıird also VO der Rückwirkung einer Handlungsweıse
auf den Menschen gesprochen, dıe sıch der eschatologischen uhe des
Sabbats ausrıchtet. Hatte Augustinus bısher 1U VO  - der andlung
dem Aspekt der endzeıtlıchen Vollendung gesprochen, hebt Jetzt dıe
Rückwirkung auf den Menschen hervor. Die uhe des (GJeWI1S-
sens  340)’ das maßgeblıcher Beteilıgung des eiılıgen eıstes
stande kommt, hat aber ann wıederum dıe Wırkung, daß INa keinen
Streıt 16 keine an schmiedet und dıe ahrheı der Rechthabere1
vorzieht *: Die «Unruhigen» springen geradezu VOT dem eılıgen
(Ge1ist zurück, der hıer wıirken wıl

Von der Wırkung des eıistes her betrachtet, kommt Augustinus In
diıesem antıdonatıistischen Sermo 343) noch einer besonderen Poinnte.
Der Gelst, der dıe rechte Erfüllung des drıtten Gebotes ermöglıcht, ist
der Geiist der Einheıt In zahlireıchen Formulıerungen hatte Augustinus
das därgelegt?*1). Nur ın der Eıinheıt ist eine entsprechende Befolgung

335) Sermo 533 41,414)
336) Ebenda.
337) Vgl das C \ Gesagte
338) Zum Begriff sıehe Stelzenberger, Conscıientlia be!l Augustinus. Studıe Zur

Geschichte der Moraltheologıe, Paderborn 1959, 154-161: Maxseın, Phılosophıa cordıs
Anm 27/4) 13/-148

339) ermo 8,6
340) Augustinus drückt das meıstens. WIE auch hıer. mıiıt ona (pura) conscıentlia

AUS Stelzenberger, Conscıientia Anm 33), 154
341) ermoO 806
342) Ebenda.
343) Kunzelmann, Chronologıe Anm 34), 446
344) Verhees, Heılıger Geilst und Gemeininschaft be]l Augustinus VoO Hıppo. In

Revue des Etudes Augustinıiennes 73 (1977) 245-265, bes 246-250
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des Sabbatgebots möglıch S o en dıe Feinde der Eıinheıt, formu-
hert Augustinus mıt 1Cc auf dıe Donatisten. nıcht den Gelist, auf den
sıch das drıtte bezieht*“*?), Ss1e können den Anforderungen des
Sabbatgebotes nıcht gerecht werden. Unversehens erhält das Ruhegebot

346)‘ekklesiologısche Relevanz
Augustinus entwiıckelt selinen Sabbatgedanken weiıter Hrc den

Aspekt der conscıientia. In der conscıentıia wırd sıch der ensch seiner
inneren Ordnung bewußt, In der amator de1 se1ın will * ) Dies aber
und auch das Ziehen der Konsequenzen AdUus diıeser Feststellung ist aC
des eıstes. Das Nıchtsündıgen, dıe Heılıgung, dıe eben durch das
Sa  atgebot angedeutet ist, chafft der Geist?*). Diıesen Einfluß betont
Augustinus 1mM zunehmenden Maße ın den Auseinandersetzungen A4us der
Zeıt des pelagıanıschen Streıites 349) Aus welcher diese lexte tammen

Der Ort des Eıinflusses des elistes aber ıst für Augustinus, hnlıch WIE für
dıe griechischen Theologen  350), dıe Kırche?>?). Im augustinischen Sınn
Sabbat halten kann I111all 1Ur ın der Kırche

Die Linıe der Verbindung mıt dem Begrıff der consclentla nımmt
Augustinus och einmal ın einer Psalmenexegese auf. Eın schlechter
ensch (malus (0)89(0] kann nıcht in der consclentıia ruhen, CT kann
nıcht Sabbat halten, sagl Augustinus hıer Sanz deutlıch Wer eın
(jew1lssen hat, besıtzt dıe geıistige uhe (tranquıllıtas,) das 1st der Sabbat
des Herzens  352)_ Die innere Ruhe, dessen (Gradmesser dıe consclentia
ISI353) wırd als Sabbat des Herzens bezeichnet. Der ensch kann also
schon auf en eiınes gewIlssen uhe kommen. Augustinus welst
jedoch mıt dem Begrıff der offnung auf Zukünftiges hin ) 15017
consclientla steht och dıe eschatologische Vollendung Adu  N Vor dem

345) Sermo 8,18
346) Wenn Dınkler Schubert. Friede, ıIn Reallexıkon für Antıke und

Christentum VIH: 48() davon sprechen, daß der Kırchenbegriff In der augustinıschen DdA-
TIThematık N1IC auftaucht, se1 och einmal auf den Zusammenahng VO DdA-,
requles- und Sabbatbegriff hingewılesen. Die Sabbatvorstellung ber hat Bedeutung für den
Kırchenbegriff Augustins.

347) Maxseın, Philosophıa cordıs Anm 27/4) |38
348) Vgl de spiırıtu ıttera AV,27/ %} 81)
349) 1e Verhees, (God iın Bewegıing Anm 318) 203. vgl 168-204
350) Wılson-Kastner, (irace Partıcıpation in the Dıvıne L ıfe In the eology of

Augustine of Hıppo, 1ın Augustinıan Studıes (1976) 135-152, 15l
351) Zur rage der Institution sıehe jedoch Verhees., Heılıger e1s und Gemeınn-

schaft Anm 344) 250-253
352) Enarratıo In psalmum Yl,2 CChr 39,
353) Maxseıin,Phılosophıa cordıs (Anm 274) 139
354) Enarratıo In psalmum Y1,2 CÜhr 39,1280).
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Gericht zıttert das gule Gewissen  355)_ Der Sabbat qals Nıchtsündi-
SCH 1st eben dıe uhe In Erwartung elınes noch größeren Friedens  356). S o
ange mussen dıe Chrıisten VOT iıhrem (jew1lssen prüfen, ob hre JTaten der
offnung entsprechen 357).

Die conscılentlia hat also sowochl 1Im Kontext der eschatologischen
Sabbathoffnung, als auch 1m Zusammenhang elner Vorahnung Jenes
Friıedens. der Ja dıe Krone der consclentia Ist, hre Bedeutung 358)_

A Der Sabbat und dıe Eıinheıt der Schöpfung
ıne richtige Statıon 1mM augustinıschen Sabbatverständnıs 1st der

große Genesiskommentar. Hıer finden sıch VO Augustinus schon eiınmal
angeführte emente wıeder., GT stellt Ss1e ıer Jjedoch den Aspekt
der Eıinheit

(jottes uhe deutet auf dıe uhe der Menschen In ott hin?) dıe
eindeutig eschatologisc bestimmt ist Dies ist VO Augustinus ebenso
bekannt WI1Ie der Gedanke., daß diese Verheißung eın entsprechendes
Verhalten nach sıch zıeht, INan 2110 einen immerwährenden Sabbat
(perpetuum sabbatum) *°°) halten kann. Augustinus bringt mıt dıesem
edanken Zu uSdruc Was schon ıIn selinem Genesiskommentar

dıe Manıchäer angeklungen War WEeNN In dıe Schöpfung schon
VO  — Anfang IeNKe (jott hre zukünftige Vollendung hıineingelegt
wurde, kann 6S nıe eınem vollkommenen TUC zwıischen chöpfer
und Geschaffenem kommen. on VOI dem Sundentfall ist diese grund-
satzlıche Eıinheit betont, dıe auch Hrce den Fall der ersten Menschen
nıcht völlıg zerstort werden konnte. Vom Erlösungsverständnıs her
bedeutet das, daß der ensch iImmer einer Erneuerung ähıg geblieben
ist ; er Verderbthe1 hıe ein Ansatzpunkt für dıe Gesundung des
«alten Menschen» vorhanden  361)'

Die Verheibßung der eschatologischen uhe UuUrc (jott ist 1mM
(irunde eın Offenbarungsgeschehen. Augustinus unternımmt CS 1U 1mM
Laufe selner Erklärung, dıe Bedeutung Christı In diıesem Geschehen
herauszustellen. Dies versucht ( Begrıff des Sabbat Chrıstus ruhte

355) Stelzenberger, Conscıientia Anm 338) 154
356) Danıiıelou, ıturgle und Anm 289
357) Ballay, [Der Hoffnungsbegriff (Anm. 299)
358) So Stelzenberger, Conscıentia Anm 338) 55
359) [JIDe (jenesı1 ad ıtteram 1V,13 10)
360) Ebenda.
361) Vgl Plagnıeux, eıl und Heıland Anm 233
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s1iebten Tag 1mM Grab, auch darauf deutet der Sabbat hln362) |dies
aber wıederum, daß Christus hıer ruhte, bedeutet eıne Bestätigung und
Bekräftigung (confırmare) der eschatologischen Sabbatverheißung 363).
Die Ankündıgung der uhe Christiı ist wahr geworden ÜrCc dıe
Grablegung Gileichzeıintig welst aber dieses Geschehen wıeder üuber sıch
hınaus auf den eschatologischen Friıeden Dıie Eıinheıt der Schöpfung
steht aIlsO 1M Zusammenhang mıt der Offenbarung*°*). Die Offenbarung
Chriıstı, das Neue Jestament: bringt etzlich nıchts Neues, enn das eıl
WarTr en Zeıiten gegenwärtig  365). Inhaltlıch unterscheıdet sıch dıe
Sabbatoffenbarung der uhe (jJottes nıcht VO der Bedeutung der
Grabesruhe Christı Sabbat Dalß dieser eılsweg aber ersf UTrc
Chriıstus siıchtbar geworden 1st 79° bleibt davon unberührt. Wiıchtig ist.
da l VO ott seıt der Schöpfung beabsıchtigt WAarTr und deshalb auch
nıcht völlıg versperrt werden konnte. Am Sabbatbegrıiff wırd dıe Eıinheıit
VO Schöpfung und Offenbarung klar. wobe!l Augustinus ın uUuNseTICIM

Zusammenhang erstmals dıe Aufgabe Chriıstı dabe!l beschreıibt [)Da dıe
Chrıisten in der Zeıt der geoffenbarten na eben: verstehen s1e, W ds

mıt dem Sabbat gemeınnt ist Augustinus kommt noch einmal auf dıe
CNrıstiliche Sabbatpraxıs zuruück. Den immerwährenden Sabbat begeht
INan dadurch. daß INa  — gul handelt ın der olfnung auf dıe künftige
Ruhe, hne sıch jedoch dıe Tatsache, daß INa  — wirklıch gul handelt, als
eıgene Leistung anzurechnen  367)_ Die Fähigkeıt Z1: rechten Sabbatpra-
X1S taucht hlıer als Gnadengeschenk auf, ebenso WwI1e das rechte erständ-
N1IS auch na ist Man spurt hıer deutlıch, wWw1e sehr dıe Sabbatınterpre-
tatıon VO pelagıanıschen Streıit beeinflußt ist

Augustinus hat 1er 1mM Kontext selner Genesiserklärung och
einmal das reflektiert, WAas In selinen Confessiones als persönlıche
Erfahrung geschilder hat DiIie Schöpfung 1st auf (jott hın angelegt, und
S1e wırd ıhr 7Z1e] erreichen. Es o1bt keinen unüberwindlıchen (iraben
zwıischen (jott und ensch em ist der ursprünglıche des
Schöpfers iıdentisch mıt der Botschaft Christı er verkunden den
Sabbat

362) De (jenesı ad lıtteram CSEL’
363) De (jenesı ad lıtteram V,10 'g
364) Vgl grundsätzlıch azu Wıeland. Offenbarung be1 Augustinus, Maınz 90/

Tübinger theologische Studıen 12)
56 5) Wıeland, Offenbarung (Anm 364) BA
366) Wıeland, Offenbarung Anm 364) 305
367) De (jenesı1 ad lıtteram IV.IS3 CSEL 10)
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A 28 Der Sabbat und das Ende der Heilsgeschichte
In Augustins großem Geschichtsentwurf des «(Gottesstaates» nımmt

der Sabbat eıne WIC  1ge Stelle eın Wıe der Bıschof selber schrieb, wollte
dıe Pılgerreise des Gottesstaates 1Im Ablauf der Weltzeıt bıs ZU etzten

Sieg (uletor1a ultıma) und dem vollkommener Frieden pace perfecta)
dıe Heıden verteidigen 9). Der Sabbat taucht 1ImM Kontext dieser

eschatologischen Vollendung auf.
Im Kapıtel des etzten Buches schildert Augustinus dıe Vollen-

dung des Menschen beIl CGjott Bel dem hıer verwendeten Sabbatbegriff
greıift auf ruhere Überlegungen zurück, macht aber auch inhaltlıch
NECUC Bemerkungen ber den Ruhezustand, uber den bısher wenig
gesagt hatte Der Bıschof wiederholt nochmals, da das en Gjottes

sıehten Tage dıiese eschatlologische uhe ankündıgte, und daß dıe
na (jottes be1 ihrer Erlangung elne große olle spielt. Wıe aber sıeht
dieser Zustand aus ?

Augustinus spricht davon. daß dıe Menschen «wılederherge-
stellt» (refect1) werden * 7): Hıer greıft Augustinus den edanken auf,
daß der Sabbat eigentlich dıe uCcC Z Leben» VOI dem
Sundenfall ist, eıne uC «ad Capul», bzw dıe uCcC Jener
AÄAhnlichkeit Gottes, dıe der ensch Urc den Sundentfall verloren
hat- / ) Gleichwohl wırd INan feststellen mussen, daß dıe eschatolog1-
sche Sabbatruhe mehr ist als 1Ur dıe Wiıederherstellung paradıesischer
Füstände? / *. Der Zustand der Menschen bel (rJott unterscheıdet sıch
doch ın einıgen Punkten VOoO  —; der Sıtuation der ersten Menschen * ’*). In
welcher Weıse gılt 1e8$ gerade VO der Sabbatruhe?

Wenn Augustinus den Zustand der Sabbatruhe hınsıchtlich selner
zeıtlıchen Bestimmung beschreıiben wiıll. spricht davon. daß etwa
keın Ende habe?’?); INan ıh als eıinen Tag hne en bezeichnen
Könne? 4 der INan dıe Sabbatruhe SCANI1C «1IN deternum » * >) verste-
hen musse. Man spurt 1er dıe robleme, dıe der Bıschof damıt hat, den
Zustand der endgültigen rlösung mıt der KategorIie e be-

36 8) De Cıvıtate Deı, praefatıo 47,1)
369) De Civıtate De! AAI1I1L.30 4/,865)
370) Vgl C 0 B A 259.2: iTacCtLatius In Joannıs evangelıum 20,2
371) Vgl uch Lechner Anm B R
372) Vgl hlerzu Eger, Die Eschatologıe Augustıins Anm 85) /4f%.
373) De Civıtate Del AAIL30 (T 47,866)
374) Vgl 7z.B cContira Faustum AIL8 2341 336)
375) ermo PE 39,1631).
376) Zum Problem der eıt sıehe Anm 304, SOWIl1e Guitton, Le V’eternite

hez Plotın saınt Augustin, Parıs 959 und Meyering, Augustın ber Schöpfung,
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schreıben. Diese kommen VOT em aher. daß der Zustand bel (jott
eigentlich nıchts mıt dem Sein ın der Zeılit tun hat Der ensch erlebht
dıe eıt 11UT als reflektierte eıt un das auch 1UT auf CGirund der
Erfahrung der «distent1o anım1>», der Erfahrung einer Bruchstückhaftıig-
keıt, 1elhNe1l un:! Zerstreutheit * ’’), dıe 1mM eın be] ott eben nıcht mehr
emacht werden ann Zeıt als Inbegriff einer Veränderlichkei der Welt,

deren Ende das Nıchts der dıe Erfüllung stehen kann  378) g1ibt 6S Ja
nıcht mehr bel Gott. der dıe Erfüllung edeute Andererseıts aber mu
Augustinus ZU Ausdruck bringen, daß eben diese rlösung «für
immer» ist Miıt derartıger Formulıerungen aber i1st j& wıieder 1m
Zeıtdenken Dennoch macht das (GGanze nıcht einen «unsıcheren un
fragmentarıschen Eındruck », WI1Ie Scholz?/7) gemeınt hat ESs bedarf
vielmehr eiıner gCNAUCTICN Analyse der augustiniıschen Aussageabsıcht
Z Problem der Zeıt 1mM ezug auf das Sein der Menschen ach dem
Gericht Diese 1er durchzuführen, wurde den en dieser Arbeıt
9 CS soll jedoch versucht werden. dıe Fragestellung dem
Aspekt des Sabbatbegriffs betrachten.

Augustinus hat immer wıeder versucht deutlıch machen, daß dıe
Sabbatruhe nıcht dıe Kategorie eıt all Die Seelen der Gerechten
werden nıcht mehr VO der Zeıt abhängıg se1ın (obnoxı1ae temporı1ıbus)
meınt ın eıner Psalmenexegese  380)_ Es wırd uUunNns nıcht eıne uhe ın der
eıt verheißen, predigt seinen Zuhörern**®**) und spricht In selinen
Confessiones VO Ende der Zeıit qules tempore  382). Die Sabbatruhe
entzıieht sich also der Dımension Zeıit Man darf siıch nıcht dadurch, daß
Augustinus Ausdrücke der Zeıtsprache benutzt, azu verleıten lassen
anzunehmen, sehe den Sabbat als eıinen Tustand ın unbegrenzter
Zeit”??) Der Ruhesabbat bedeutet eın Verlassen der Zeit”) Was diese
Feststellung bedeutet, wırd besten klar. WEeNnNn INan den Sabbat mıt

Ewigkeıt und eıt [)as elfte Buch der Bekenntnisse, Leiden 979 Philosophia Patrum

IV)
37'7) G.J  8° O’Daly, Tıme Distentio and St Augustine’s ExegesI1s of Phılıppians
- ın Kevue des Etudes Augustiniennes 23 (1977) 265-271

378) HJ Marrau, L’ambıvalence du de |’hıstoire chez saılnt Augustın,
Montreal-Parıs 950

379) (laube und Unglaube Anm 14) 190 Anm
380) Enarratıo in psalmum 6, 38,28
381) ermo Maı 94.4 (ed Morıin, Rom 1930, 336)
382) Confessiones X111,37 (ed Skuttela Juergens Schaub, Stuttgart 1969, 370)
383) Dıes {ut Scholz, (laube und nglaube (Anm 14) 190 Anm
384) uch Thimell, Augustines 1eW of time, ın Studıa Bıblıca eit theologıca

(1976) 33_4() betont (S 34), daß Ewigkeıt fur Augustinus eın Stehen außerhalb VO eıt se1
Der V1. bringt keine einschlägıgen extie
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dem ıhm entgegengesetzten Zustand, der «ewıgen Verdammnıs» VCI-

gleicht.
Bevor Augustinus auf den Sabbat sprechen kommt. bemerkt CI,

daß dıe Erlösten auch das ew1ge en (sempıterna mısera) der
Verdammten wüßten °?). Die sempiliterna m1sera ist also der Gegensatz
VO  —_ sempilterna requles abbatı el Zustände sınd IC dıe gleiche
«zeıtliıche» Qualıität gekennzeichnet. Während jedoch der Sabbat ew1ges
en bedeutet, bedeutet se1ln Gegenteıl eın «verewıl1gtes Sterben der
unsterblichen Seele» * ®°). Der verdammte ensch ist somıt einen «ZWEI-
ten Tod» - ") gestorben. Verdammung edeute eıne «unendlıche Ago-
nıe» 388) während dıe uhe unendlıches en bedeutet. er Zustände
sınd 16 Zeıtlosigkeıt ausgezeıichnet. Nımmt INa das auffällıgste
Merkmal VO  a’ Zeıtlichkeıt, nämlıch das der Veränderung, wırd
deutlıch. WAas dıe Herausnahme AaUs der Zeıt für den Erlösten WwI1Ie fur den
Verdammten bedeutet. DiIie uhe des Sabbats kann dem eiınen nıcht mehr
verloren gehen. se1ln Verhältnıiıs (jott In der rlösung ist keıner
Veränderung mehr unterworifen, 6S 1st nıcht mehr bedroht uch das
Verhältnıis der Verdammten ott 1st nıcht mehr «bedroht» och
diese incommutabılıs **?), dıe für den eınen Erfüllung selner Sehnsüchte
bedeutet, ist für den anderen der endgültige Verlust (rJottes. Denn da CS

keine eıt mehr g1bt, 1st ede Möglıc  eit, das Verhältnıis (jott noch
andern, ausgeschlossen, da das edıium, iın dem sıch diese Verhältnisän-
derung vollzıehen kann. nämlıch dıe Beıt: nıcht mehr da ist Fur den
Verdammten endet dıe Zeıt 1mM iırrevers1ıblen Nıchts, eben ın der Nıchtteıiıl-
habe (jottes. «Hımmel » un! «Holle» sınd also nıcht. Ww1Ie Eger meıln-
te  390) USATUC eıner dualıstiıschen Jendenz. sondern konsequente
Folgen der augustinıschen Auffassung VO Sein un:! Beit? 4)

Im Kontext dieser Überlegungen über Sabbat und eıt wırd auch

385) [ Je Cıvıtate De!Il XAXI1L.30 47,864)
386) H.- Surmund, « Factus 1pse mıhı quaest10» (Confessiones

Untersuchungen ZUr Erfahrung und Deutung des Todes bel Augustinus, mıt besonderer
Berücksichtigung des TODIemMSsS der «INOIS iImmatura», [Dı1ss. Munster 1978, 368

387) H- Surmund Anm 386) 368-3/1
388) H.- Surmund Anm 3806) 369
389) Dies ist das Lieblingswort Augustıins, seıne Sehnsucht auszudrücken:

Heım, Der Enthusi:asmus In den Konfessionen des Augustinus. Eıne relıg1onspsycholo-
gische Untersuchung, urzburg 941 Cassıcıacum ( 53

390) Dıie Eschatologıe Augustins Anm 85)
391) [Dieses rgebnıs, das durch dıe Analyse des Sabbatbegrıiffs wurde,

mMu och 1m K ontext der Eschatologıe Augustıins überprüft werden. Dabe!l stellt sıch B
das Problem der eıt 1mM Zwischenzustand des Menschen zwıschen T1od un! Gericht.
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dıe Bedeutung des andelns un dem Aspekt des Sabbats deutlich, die
Augustinus oft betont hatte ” 27). DiIie Ausrichtung des sıttlıchen uns

Sabbat bedeutet nıchts anderes als handeln sub specıe aeternıtatıs.
auf dıe der ensch uUurc se1n «unruhilges Herz» hın ausgerichtet ist

Augustinus hlıer inhaltlıch das AduUS, W ds$ 1Im Rahmen se1liner
bekannten pax- Tafel 1mM Buch des (jJottesstaates 1Ur kurz an  O_
chen hatte). Hıer hatte ST dıe verschıiedenen pax-Verhältnisse 394)
beschrıieben un dıe fines bonorum 59 5) als «ordıiınatıssıma el concordissı-

sOocletas ruend1 Deo el Inu1cem In Deo»?7°) bestimmt. Was Augusti-
NUuSs aber Schluß se1nes (jottesstaates schıildert, 1st eben nıchts anderes
als diese vollıg geordnete und einträchtige Gemeinscha des
Gottgenießens und wechselseıitigen Genießens in Gjott Hıer wırd beson-
ers eutlıc In welchen gedanklıchen Kontext dıe Sa  atfrage beI1
Augustinus gehört. Siıe charakterısıert eınen bestimmten Teıl des rIe-
dens, 1ın dem alle 1mM Ordo begründete DdA schlıeßlich vollendet wird - ')
Man Mag darüber streıten, ob dem Jlext VO  z de Cıvıtate Del AXAIX, 172
eine Schrift VO Varro zugrunde liegt ; oder Augustinus hıer eigene
edanken formuliert *??). Die Verbindung des überaus bedeutsamen
Friedensgedankens mıt dem Sabbat ın dieser orm dürfte ohl das Werk
UNSCICS Kırchenvaters seln.

Was Augustinus für seline eıgene Person ansatzwelse In den Conies-
s1ionen dargestellt hatte, das Ausgerichtetsein auf dıe ew1ge uhe des
Sabbats, welıtet 1eT einem (Gesamtentwurf der Weltgeschichte Au  N

Dies es 1st bereıts ıIn dıe Schöpfung hineingeleg (jott als der Herr und
(jarant der Eıinheıit der Schöpfung verburgt auch dıe Eıinheiıit der
Heıilsgeschichte. Vom Sabbatbegriff AaUus betrachtet, stellt siıch der «(GoOt-
tesstaat>» als konsequente Weıterführung der augustinıschen edanken
dar Wenn INan mıt der NeUETCN Forschung davon ausgeht, daß dıe
«C1vIitas De1» nıcht 1Ur des Falles Roms erfaßt wurde  400)

392) Vgl das C 55 und enarratıo 1mM psalmum 3° Gesagte
393) Vgl hıerzu bes Fuchs., Augustın und der antıke Friedensgedanke. Untersu-

chungen 7U neunzehnten Buch der (Civıtas Delı, Berlin-Zürich und Laufs. Der
Friedensgedanke be1 Augustinus. Untersuchungen ZU q 58 Buch des Werkes de cıvıtate
de1, Wıesbaden 9/0 Hermes Einzelschriften 2:4)

394) /Zur Analyse sıehe Fuchs (Anm 393) 77-86 und Laufs Anm 393) 288
395) De cıvıtate Del 48,6/4)
396) De cıvıtate De1l 48,6/9)
397) So Laufs (A 393) L7
398) So dıe ese der Arbeıt VO uCcC Anm 393)
399) So Aau{iIs Anm 393)
400) Vgl Lorenz, 7 wolf Tre Augustinusforschung (1959-1970), ıIn Theologı1-

sche Rundschau (1973) S 1er 104
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stimmt das mıiıt der Beobachtung überein, da dıe augustinısche ellex-
10 ber den Sabbat geradezu auf dıe Darstellung In eıner Geschichts-
theologıe hın angelegt Wa  - Das Sabba  ema steht ZWal nıcht 1mM
Miıttelpunkt augustinıschen Denkens, WIe 6S überschwenglıc
Danıelou formuherte , CS hat aber doch ohl selinen RE ın der
augustinıschen Eschatologıie und Geschichtstheologıie. Den atDe-
grı 1mM Kontext der Aussagen uber DAdXA und requles würdigen und
seınen besonderen Gehalt gegenüber diesen tragenden usdrücken fest-
zustellen, geht über den en dieser Arbeit hınaus. Vorsichtig
formulıert wırd INa  r ohl dıe bıblısche, VO  —_ der Schöpfungsgeschichte
herrührende Begründung der ewıgen Ruhe., fur das Sabba  ema rekla-
mılieren dürfent?**?).

An TISLIUS und der Sabbat
Augustinus hatte das Sa  ema mıt Christus ın Zusammenhang

gebracht. In seinem Genesiskommentar ad ıtteram WAdT davon dıe ede
SCWESCHL, daß dıe uhe (jJottes s1iehten Tag und dıe Girabesruhe
Christı auf 1ese1l1De ache, namlıch auf dıe eschatologische Vollendung

beziehen selen. Von er WaT dıe grundsätzlıche Eıinheıt der Offenba-
TuNng deutlıch geworden*?>). Diese ematı greift Augustinus ın einem
Iraktat über das Johannesevangel1ıum wıeder auf.

Es geht hıerbel dıe rage, ob dıe Aussage Jesu ın Joh 501 Meın
Vater wıirkt hıs Jjetzt und auch ich wirke) 1mM Wıderspruch ZAM. uhe
(Jottes sıiebten Tage stände. Vielleicht ann INan eher (hoc
forte potius dicere ualemus), formulıert Augustinus vorsichtig, daß
(jottes uhe uUunseren Herrn und Erlöser Jesus Christus angedeutet hat
(sıgnificauıit)***). Die Formulıerung zeıgt, daß der Biıischof 1er selbst
noch uber dıe richtige Exegese nachdenkt Und interpretiert 61 weiıter :
dıe uhe Chriıstı 1mM ra 1st etiwa das Gleıiche, als WEeNN der Herr den
Juden wurde, daß ihnen der Sabbat vorgeschrıeben sel, auf ıh
hinzuweisen**>). Augustinus spricht 1er nıcht davon, daß dıe Grabesru-
he Christı auch och ber sıch hinauswelst auf das, Was auch dıe

401) Liturgie und ıbel Anm 279
402) Weıtere Untersuchungen müßten uch der rage nachgehen, ob der Sundenfall

n1ıC eine notwendige Antıthese iın der augustiniıschen Dıialektik der Heilsgeschichte
darstellt. Denn dıe Verheißung eıner ber den /Zustand 1m Paradıes hinausgehenden
«Ruhe» durch den Sabbat (jottes d sıehten Jag ste ja zeıtlich VOI dem Sundentfall

403) Sıehe ben un Punkt 42
404) Iractatus ın Joannıs evangelıum 1713 (CChr. 36,177)
40 5) Iractatus ın Joannıs evangelıum FL 36,17/8)



Augustinus über den Sabbat

Sabbatruhe (jottes bezeichnete Ihm kommt CS darauf d dıe Aktıon-
seinheıt VO  ; ott un: Christus betonen., VO  ; da AUS Dehaupten

können: denn auch Jesus WAarTr Gott?29) Der Bıschof greift außerdem
noch auf dıe Präexistenz zurück, enn der 020S WAaT auch schon
Beginn abelı, als es geschaffen wurde  407)' Es ist dıe Handlungseinheıt
und dıe Einheıt der Offenbarung, dıe Christus ZU ne (jJottes werden
äßt Für dıe Einheıit der Offenbarung Jedoch kann, gerade WENN INan

Augustıins Außerungen 1mM großen Genesiskommentar mıt einbezıieht, der
Sabbat ein USATUC se1ln.

Wıe dıe vorsichtige Formulıerung Augustıins zeıgt («forte»),
selne Überlegungen ZU ema noch nıcht abgeschlossen. Im Zusam-
menhang mıt dem Sabbatbegriıff hat sıch jedoch nıcht mehr diıesem
ema SCArt  1C geäußert.

AD A Sabbat und Knechtscha
Augustinus hatte sıch auch ber dıe chrıistliche Sabbatpraxıs

geäußert*7®). Wıe für iıh aber 1mM au{ie der Auseinandersetzungen miıt
Pelagıus dıe rage nach menschlichem Handeln auch eiıne rage nach der
na wurde, wurde dıe rage nach der rechten Sabbatpraxıs auch ın
diıesem Kontext gestellt. Dies lag uUuMmso naher, als Augustinus auch eıinen
Zusammenhang zwıschen dem eılıgen Geilst und dem drıtten
gesehen hatte“??):

In selinen Fragen Z Heptateuch stellt fest, daß CS iın dem
Ruhegebot, urc das knechtische Arbeıt verboten ist, dıe große
Tiefe der na (jottes geht 41 0) Augustinus geht 1er dıe Sabbatfirage
VO der Bedeutung der servılıa IDenn eın Knecht 1st Jjemand,
der eine acC aus Furcht un nıcht aus 1e tut (erade dıe 1e aber,

stellt Augustinus mıt dem Zıtat VO Röm 545 fest, ist duUSSCZgOSSCH In
unseTe Herzen uUurc den eılıgen Gieist +r ) Er stellt hler, das wırd
schon AdUus dem Zıtat VO Rom 5 5412) deutlıch, das Sabbatgebot in den
Kontext selner Gmnmadenlehre Das Problem ist hıer nıcht mehr: etiwa WI1Ie
ın der Auseinandersetzung mıt den Manichäern  413)’ dıe Tatsache, daß

406) Iractatus In Joannıs evangelıum 17,15 6,177)
407) Iractatus In Joannıs evangelıum LA 36,177)
408) 1e Punkt AT diıeser Arbeıt.
409) Vgl bes ben Punkt A
410) Quaest1o in Heptateuchum 3T
4 1 Ebenda
412) Vgl Anm 319
413) Sıehe ben Punkt
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Christen 1er eın des als (Ganzem rezıplerten en Testaments
nıcht mehr beachten, sondern dıe rage re sıch das menschliche
Vermögen. Der Mensch, der den Geılst als dauerhaft innewohnende
na| besıtzt, ist keın Knecht mehr. sondern frel. Wo der Gelst Ist. ist
dıe Freıiheit. Wer VO Gelst der 1e ergriffen Ist. rfüullt ın Freıiheilt das

Gesetz***). Die Erfüllung des Sabbatgebotes 1st 11UTI eın eıspie
alur, wWwI1e der ensch IC na überhaupt das «KBANZC (jesetzZz»
eriullen kann. Augustinus Wa 1er aber deshalb dıes Beıispiel, we1l Al

den Begriff der servılıa den Freiheitsbegriff seiner (naden-
Jehre**>?) seizen kann. Ahnliches hatte schon ın eıner Psalmenexegese
AUSs den Jahren 414-416**°) C als VO der Zahl Sıeben auf den
eılıgen Gelst sprechen kam und feststellte. daß dieser VO der Furcht
befreıt, damıt WIT nıcht dıe knechtischen er tun, dıe Sabbat
verboten Ss1ind.

4_ 3 Zusammenfassung
1ele Aussagen vVCImMaS Augustinus mıt dem ema des Sabbats

DOSItIV verknüpfen. Es zeıgt sıch hıerbeli, daß dıe beiden Eınzelfragen
Sabbat (jottes und Sabbatgebot 1mM Dekalog auch ın der Auslegung
mıteinander S1nd.

Der Sabbat (jottes wırd In zunehmendem Maße VO uUNsSCICIN

Kırchenvater eschatologısc verstanden. Diese Eschatologıe ist jedoch
1SC begründet und USATUC der Eıinheıt VO  —; Schöpfung, Geschichte
un! Offenbarung Diese Hauptgedanken werden VOT em 1mM großen
Genesiskommentar. ın den Confess1iones und 1mM «(Gottesstaat» e_
führt Diese rel Texte markıeren dıe Höhepunkte augustiniıscher Sabbat-
interpretation. och auch gerade ]er gılt CS, den Sabbat 1m ontext der
übergreiıfenden egriffe der requles und des Friedens sehen*! Diese
beiden Motiıve pragen das Sabbatverständnıis des 1SCNOIS und erklären
gleichseınt1g se1n Interesse daran,

Daß der Sabbat auch 1im Zusammenhang anderer Themenkreise WwI1Ie
eiwa nade, eılıger Geilst der Chrıstus auftaucht, 1eg sıcher daran,
daß Augustinus mıt diesem inhaltsschweren Begrıff des Sabbats be-

4l4) Plagnıeux, eıl und Heıland Anm 2439 65f.
415) Plagnıeux, eıl und Heıland Anm 243)
4l6) Chr 35,AX VII
417) Zum Friedensgedanken In den Confessiones sıehe Jetz Lawless, Interior

Peace iın the Confessions of St Augustine, In Revue des Etudes Augustiniennes 26 (1980)
44-61
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stimmte Aspekte anderer TODIleme deutliıch machen konnte. Denn dıe
Eschatologıe Augustıins, der der Begriff des Sabbats zugeordnet werden
muß. beeinflußt das Verhalten des gläubigen Menschen. So wıederum
kommen Augustins Bemerkungen uber dıe christliıche Erfüllung des
drıtten Dekaloggebotes zustande. Man könnte diese Haltung mıt dem.
freilıch VO Augustinus nıcht gebrauchten Ausdruck eines andelns
«sub specıe requlet1s sabbatı» bezeichnen. Das Problem menschlıichen
andelns wırd jedoch 1mM Kontext der (nadenlehre wichtig Es 1st also
nıcht verwunderlıch, WEeNnN hıer manchmal schlagliıchtartig der Sabbat
auftaucht, selbst WeNnNn nıcht Hauptgegenstand augustinıscher FErorte-
TUuNgSCH 1st

So zeiıgen dıe Ausführungen dieses vierten Teıles der Arbeıt, daß
Augustinus 1m Sabba  ema nıcht 1Ur e1in Problem gesehen hat. das 6S

polemısch bewältigen galt, sondern I: E einem posıtıven Beıtrag
innerhalb selnes großen I hemas der Eschatologıe emacht hat Das
Sabba  ema ist sıcher nıcht elines der großen robleme, das das
Denken des Kırchenvaters kreıste, e hat aber ohl doch seine eigentüm-
1C Bedeutung In selnen Überlegungen ZUurfr endgültigen rloösung des
Menschen bel ott

Schluß

Wıe diese Arbeıt geze1gt Hat: spielt das Sa  ema bel Augustinus
in den verschıedensten Zusammenhängen eıne Allgemeın ann
I1la  —_ daß das Ite Testament mıt seliner Schilderung der uhe
(jottes und dem drıtten Dekaloggebot dem Kırchenvater Veranlassung

seinen Überlegungen gegeben hat Nur einmal, nämlıch In seiner
Schrift De musıca, taucht der Sabbatbegriff nıcht 1m bıblıschen /Zusam-
menhang auf.

Wıll INan Augustıins Auslegung, der CT keinen eigenen Traktat
gewlıdmet hat, sondern dıe uüuber se1in SanzZC>S Werk verstreut ist, kurz
zusammenfassen, ann INan Folgendes festhalten dıe uhe Gottes

sıebten Schöpfungstag wurde VO Augustinus als das Ende der
Schöpfertätigkeıt der als dıe Verheißung der uhe für dıe Menschen

Ende der Zeıiten verstanden. Der Bıschof macht jer Front e1ın
anthropomorphes Verständnıis der göttlıchen Ruhe, ohne jedoch darauf

verzichten, dıe posıtıven Seiten des bıblıschen Berichtes erwähnen.
In einem besonderen 1e erscheınt das Sabba  ema ın Augustins

antımanıchäischen Schrıften Das drıtte Dekaloggebo wıird hıer für dıe
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Manıchäer zu Beıispıiel für dıe Wıdersprüchlichkeıit der beiden Jesta-
Wer das Sabbatgebot beibehält, ist iıhrer Ansıcht ach eın Gegner

des Neuen Jestaments: WT sıch wıederum dıe Schriften des
Bundes hält, mu das drıtte und damıt das Ite Testament
ablehnen ugustın Ost diesen es für dıe Eıinheit der Testamente
mıt selner Auslegungsmethode, wobel jedoch nıcht 11UT allegorı1-
sche kxegese etirel uch ıIn diıesem apologetischen Kontext wırd das
Bemüuhen des 1SCHNOIS eutllıc VO der rein verteidigenden ZUur1 posıtıven
Auslegung kommen.

Versteht Augustinus den sıehten Schöpfungstag als sı1iehtes eltzeıt-
alter. muß sıch mıt der rage der Berechenbarheıit der Parusıe, mıt
dem Chiliasmus und dem Verhältnis VO sechsten und siehten Zeıitalter
auseıiınandersetzen. Nachdem der Biıschof vorübergehend chılı1ıastıschen
Vorstellungen gehuldıgt hatte, seizte sıch be]l ıhm dıe Eıinsıicht 13670 daß
der siehte Tag, dıe Herrschaft Christı schon Jetzt ın den Herzen der
Gläubigen angebrochen se1 [Das Ende der Zeıiten Wal für Augustinus
unberechenbar. Die endgültige rloösung wurde für ıh ein SO achter
Tagı bzw das Überschreiten des Zyklus der s1ieben Weltzeıtalter und das
Verlassen der Diımension Zeıt

Die uneinheiıtliıche Praxıs der Sabbat- un: Sonntagsfeıer ın der
Kırche des und Jahrhunderts veranlaßte Augustinus entsprechen-
den Stellungnahmen. ıne Sabbatruhe nach Jüdıschem Vorbild lehnte
ab. da füur ıh dıe Christen sıch 1er entscheidend VO der elıgı1on des
alten Bundes absetzen mußten.

ıne Arbeıtsbefreiung Sonntag, eventuell als Übertragung des
Sabbatgebotes auf den Sonntag, lehnte Augustinus ebenfalls ab IDer
Sabbat Warl für ıh eın Tag mıiıt Sanz bestimmten E1ıgenwert ; versinn-
bıldlıcht nämlıch elıne wichtige und notwendige ule ınnerhalb der
rlösung des Menschen, für deren SC der Sonntag eın 1nnD1ı 1st
Weıl der Kırchenvater eıne durchaus posıtıve Eınstellung ZU Sabbat
hat, auch eın Sabbatfasten ab, das eıner diıesem Tag feindlıchen
Eınstellung entspringt. Diese dıfferenzlerten Angaben Augustıins machen
euUıc W1IE schwer sıch dıe Christen mıt iıhrem Sabbat- un:! Sonntags-
verständnıs 1Im und Jahrhundert

eic große posıtıve Bedeutung das Sabba  ema OLZ er aktuel-
len TODIeme für Augustinus hatte, zeigen dıe Ausführungen un

diıeser Arbeıt Es wırd klar, dalß das Verständnıis der uhe (jottes
Sabbat und das drıtte Dekaloggebot für Augustinus 1Im Zusammenhang
stehen. Der 1m Verhältnis dem uüberaus umfangreichen Gesamtwerk
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Augustins seltene Begriff des Sabbats taucht 1mM Zusammenhang der
IThemen Schöpfung, Geschichte und Offenbarung auf. Hıer drückt das
Wort Sabbat dıe eschatlologische offnung der Christen aus, dıe eben ın
der Eıinheıt VO Schöpfung, Geschichte und Offenbarung begründet ist
Im posıtıven Verständnıiıs 1st der Sabbat nıcht Paradıgma der Irennung
VO  —_ altem und Bund, wWwI1Ie 6S dıe Manıchäer sahen. So kann
Augustinus schließlich daß Sabbat und Sonntag als JIrager der
Zahlen Sıeben un:! cht den ınklang der beiden JIestamente bezeıich-
NCIN, deren Sınnbild dıe Zahl unizehn SC e: J1 estamente aber
verheißen den Menschen hre Vollendung iın (jott

SO wırd A eıspiıe des Sabbatbegriffs deutlıch, w1ıe eın zunächst
problematischer Begrıiff für Augustinus eın Jrager christlıcher
Verheißung WITrd.

(Schlu, I HOMAS RAVEAUX

18) Vgl enarratıo ın psalmum 150,1 40,2191).



Elements d’un commentaire
de la Regle de saınt Augustin”)

Comme des AMANLS de la hbeaute spirituelle
Dans les (EPUVFes du Jeune Augustin.

SOMM AIRE

Introduction.
Reminiscences classıques.
B.1 «Aımons-nous autre chose quC le beau?»

Pourquoi almons-nous le beau?
Philo-calie el philo-sophie. Deux soeurs”?

Le Jugement severe des Revisions.
52 L’amour de la beaute est la meme chose quC l amour de 1a SdBCSSC.
( La «philo-calie» etaıt SAaVvOlr-VIiIvre affıne
La beaute du bon Comportement moral
Epilogue.

Dans ser1e d’artıcles OUS deja l’occasıon de parler
de l’amour de la beaute spirıtuelle chez saılnt Augustin *). Notre prece-
dente recherche passe les texies qu1ı etalent CONsacres suJjet
Dal saınt ugustın tOut long de la periode episcopale de vie 1NOUS
StTE de OUS demander qu' ıl L1OUS dıt pendant les annees quı
precedalent consecratıiıon epıscopale el SON aCCcession effectiıve sıege

Voıir Augustinıana XM (197/1). 5-16: 1A23 35/7-404 ; GE (1972), N
2 29-34; 469-510:; (1963). 306-328; 328-333:; Il (1974), 5-9:; E DEN:
(1975). (1977) 5-12° 2-19:; 20-25; KAXN 43-86
J1 ous CCS artıcles ei quelques autres du meme5 publıes aılleurs, Ont ete reunıs ans
VERHEWEN, Nouvelle approche de la Regle de saınt ugustin, Abbaye de Bellefontaıine,
Begrolles-en-Mauges, Le May-sur-Evre, 98() (Vıe monast1que,

Voir Augustiniana (1982) [)’autre D: Jal deja parle de la
beaute spirıtuelle chez le «Jeune Augustin» ans [1NO  —_ artıcle Par les praecepta uluendi la
spiritalis pulchritudo. « Pythagore», le De ()rdine de saınt ugustin el Regle, Augustinıana
DE (1971), p. 469-510 ( Nouvelle approche, 201-242) Les texies quı ans le present
artıcle seront cıtes SOUS 137} [).3 SV trouvalent deJa, ma1s ”accent etaıt SUuT la beaute de
Dıieu, tandıs qu’1C1 ”’accent tombera SUT Ia beaute spiriıtuelle du bon COomportement moral.
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epıscopal d’Hıppone, autrement dıt ans les texies quı sıtuent en

380 el 30’7 y
Dans INON precedent artıcle J al attırer l’attention du ecteur

SUT le faıt qUC l’eveque Augustin affırme plusieurs reprIıses, mMO1nNSs
implicıtement, quUC l’objet de |'amour est le Beau, qu on alme chose

qu’elle est elle. qUC OUSs SOINIMMNECS tendus VOIS Dieu quC Dieu
est la Beaute supreme. Et NOUS DTeCISE: «Fn tant qu’1ıdee traıt de
la personnalıte relıgı1euse de saınt Augustın remontaıt 1a philosophıe
antıque». Le present artıcle donnera l’occasıon d’apporter quelques
preCIS1ONS PIODOS

B1  — Nous rencon  ns le eau obje de |’amour DOUT I1a

premıiere fO1S chez salınt Augustın ans les Confessions I 13 (20)-15 Z
OUu ”auteur evoque SO  —_ tOuL premier OUVTALC, ecriıt AdUA alentours de 380,
quan 11 etaıt CHe0TE audıteur chez les Manıcheens. Son OUVTAaSLC, CHxX

tTO1S lıvres, portaılt le tıtre de De Pulchro eft Apto, «Le eau el le
Convenant» uan saınt Augustın redigealt SCS Confessions, une VIng-
taıne d’annees plus tard, 11 l’avaıt plus, le lıvre s’etant egare, 11 savaıt
cComment zl est 3eN regrettable quC premi1er ecrıt so1lt totalement
perdu En ep1 de maladresses ınherentes OUVTAaSC de Jeunesse,
discerneraıt les preoccupatıons intellectuelles d’Augustın ePOque;

retrouveraılt des traces precIıses de culture philosophıque;
Notice bibliographique, Les etudes qu«C OUS allons enumerer traıtent une facon

generale de l’esthetique augustiniıenne, parfo1s ans le cadre plus general CNCOIC de la
ulture de saınt Augustın. La seule de dırectement apparentee la notre est celle de
ISCHOLL, uUZUus NS Beachtung der geistigen Schönheit. o{fire lıste Dar
SVOBODA, L/’esthetique de saınt ugustin el A SOUFCES, Brno, 1933, OUVTAaLC qu1 AUX 5-8
donne pC de Ia lıtterature plus ancıenne. Sulıvent ordre chronolog1que H -I

MARROU, Saıint ugustin e|1 la fin de la rulture antıque, Parıs. 938 (spec 31-356);
HAPMAN, Augustine s Philosophy of Beauty. New Y OTK. 939 Sıster Joseph AÄRTHUR,
r dans saınt Augustin, vol., Montreal, 19  IS (spec l‚ 149-150):; ILBERT el

KUHN, History of Esthetics, London, spec 1 39-140): VO  E BALTHASAR,
Herrlichkeit. Fine theologische Asthetik, }$. Einsıedeln (1962), 100- 1 44 (trad, it. SOUS le

ıtre Gloire [ Ia CrOIX, FEL Parıs (1967). Theologıe /74, 85-129); SCHOLL:,
uUQZUusSNS Interesse für das körperliche Schöne, Augustinlana XIV (1964) Vom
Wesen der k örperlichen Schönheit Gott, bıd (1965) D A UZUSÜNS
Aufmerksamkeit Makrokosmos,; bıd (1965) 389-413; Augustins Beachtung der

geistigen Schönheit, bıd XVI (1966) 1-53: Dreifaltigkeit nd dreifache Vollendung des
Schönen heim Augustinus, bıd XVI (1966), 330-370:; SO  —_ lıvre ott und das Schoöne
heim hl Augustinus, Heverlee-Louvaın, 196 / ; R J O’CONNELL, Ari and he Christian

Intelligence In Augustine, Cambrıidge, Massach. 9078
on(. 13 20)87  Commentaire de la Regle de saint Augustin  episcopal d’Hippone, autrement dit dans les textes qui se situent entre  380 et 397 °).  B. Dans mon precedent article j’ai pu attirer l’attention du lecteur  sur le fait que 1’eveque Augustin affirme ä plusieurs reprises, au moins  implicitement, que l’objet de l’amour est le Beau, qu’on aime telle chose  parce qu'elle est belle, que nous sommes tendus vers Dieu parce que Dieu  est la Beaute supreme. Et nous avons precise: «En tant qu’idee ce trait de  la personnalite religieuse de saint Augustin remontait a la philosophie  antique». Le present article me donnera 1’occasion d’apporter quelques  precisions äa ce propos.  B.1.1. Nous rencontrons le beau comme objet de l’amour pour la  premiere fois chez saint Augustin dans les Confessions IV, 13 (20)-15 (27)  ol l’auteur &voque son tout premier ouvrage, &crit aux alentours de 380,  quand il etait encore auditeur chez les Manicheens. Son ouvrage, en deux  ou trois livres, portait le titre de De Pulchro et Apto, « Le Beaüu et _ le  Convenant». Quand saint Augustin redigeait ses Confessions, une ving-  taine d’annees plus tard, il ne l’avait plus, le livre s’etant 6gare, ıl ne savait  comment?). «Il est bien regrettable que ce premier 6&crit soit totalement  perdu. En depit de maladresses inherentes ä un ouvrage de jeunesse, on y  discernerait les preoccupations intellectuelles d’Augustin ä cette €epoque;  on y retrouverait des traces precises de sa culture philosophique; on y  2) Notice bibliographique, Les e&tudes que nous allons enumerer traitent d’une facon  generale de l’esthetique augustinienne, parfois dans le cadre plus general encore de la  culture de saint Augustin. La seule etude directement apparentee ä 1a nötre est celle de J.  TSCHOLL, Augustins Beachtung der geistigen Schönheit. Notre liste commence par K.  SvoBoDA, L’esthetique de saint Augustin et ses sources, Brno, 1933, ouvrage qui aux p. 5-8  donne un apercu de la litterature plus ancienne. Suivent en ordre chronologique H.-I.  MARROU, Saint Augustin et la fin de la culture antique, Paris, 1938 (spec. p. 331:356); E:  CHAPMAN, St. Augustine’s Philosophy of Beauty, New York, 1939; Sister Joseph ARTHUR,  L’art dans saint Augustin, 2 vol., Montreal, 1944 (spec. I, p. 149-150); K. GILBERT et H.  KuHn, A History of Esthetics, London, 1956? (spec. p. 139-140); H.U. voNn BALTHASAR,  Herrlichkeit. Eine theologische Ästhetik , 11, Einsiedeln (1962), p. 100-144 (trad, en fr, sous le  titre La Gloire et la Croix, Il.1, Paris (1967), Theologie 74, p. 85:129);. J. ISCHOLL,  Augustins Interesse für das körperliche Schöne, Augustiniana XIV (1964), p. 72-104; Vom  Wesen der körperlichen Schönheit zu Gott, ibid. XV (1965), p. 32-53; Augustins  Aufmerksamkeit am Makrokosmos, \bid. XV (1965), p. 389-413; Augustins Beachtung der  geistigen Schönheit, ibid. XVI (1966), p. 11-53; Dreifaltigkeit und dreifache Vollendung des  Schönen beim hl. Augustinus, ibid. XVI (1966), p. 330-370; et son livre Gott und das Schöne  beim hl. Augustinus, Heverlee-Louvain, 1967; R.J. O’CONNELL, Art and the Christian  Intelligence in St. Augustine, Cambridge, Massach. 1978.  3) Conf. IV, 13 (20): .. et scripsi libros «De Pulchro et Apto», puto, duos aut tres;  tu scis, deus: nam excidit mihi. Non enim habemus €eos, sed aberrauerunt a nobis nescio  quo modo. — PL 32, c. 701; CCL 20p 51°scr1ps1 ıbros « De Pulchro el Apto», DULO, uOSs aut UFES:

SCIS, eus Na exc1dit miıhı Non enım habemus COS, sed aberrauerunt nobıs nesCIO
QUO modo. 32 {OQ1: CC 2J7, 51



N 1 M Verheijen

mesureraıt enfin I’ınfluence exerce SUT SOI esprit Dar le Manıcheisme.
FOorce est de OUS Contienter du resume., peut-etre ImMprecIs et PDCU fiıdele,
qucC donnent les Confessions AI En quı «culture
phılosoph1ıque», 1NOUS er10ns beaucoup MIeUX places, 61 NOUS possedions
CHNCDIE ans leur totalıte les lıvres qu Augustin Ius ePpOque,
ont pouvaıt QVOILF une certaine connalssance, gräce des anthologıes
Darl exemple. OUur parler qu«cC de cela, 1] est tres regrettable qu une tres
grande partıe de | @uvre de Varron so1t perdue °). Esperons qUC
SCTa Das definıtıvement!

B.1l La thematıque du De Pulchro el Apto remonte Hipp1as
ajeur de Platon®). est impossıble de preciser pDar quels CAallauX

thematıque atteint le Jeune ugustın seralıt-ce, autres, Dar le De
Officiis 1, 2 E} 90/7/-9%® de Ciceron? Saılnt ugustın resume Iu1-meme le
theme ecrıvant : < Je Voyaıs ans les COI DS88  L.M.J. Verheijen  mesurerait enfin l’influence exerce sur son esprit par le Manicheisme.  Force est de nous contenter du resume, peut-Etre imprecis et peu fidele,  que donnent les Confessions ...»*). En ce qui concerne cette «culture  philosophique», nous serions beaucoup mieux places, si nous possedions  encore dans leur totalite les livres qu’Augustin a lus ä cette €poque, ou  dont il pouvait avoir une certaine connaissance, gräce ä des anthologies  par exemple. Pour ne parler que de cela, il est tres regrettable qu’une tres  grande partie de l’ceuvre de Varron soit perdue>). Esperons que ce ne  sera pas definitivement !  B.1.2. La thematique du De Pulchro et Apto remonte au Hippias  Majeur de Platon®). Il est impossible de preciser par quels canaux cette  thematique a atteint le jeune Augustin — serait-ce, entre autres, par le De  Officiis 1, 28, 97-98 de Ciceron? — Saint Augustin resume lui-meme le  theme en &crivant : «... je voyais dans les corps ... deux aspects: d’un cöte  ce qui constitue en quelque sorte le tout et par suite /e beau, d’un autre  cÖte ce qui convient en raison d’une adaptation et d’une harmonie avec  autre chose, comme la partie du corps avec son ensemble, la chaussure  avec le pied, et autres cas semblables»”). Dans le m&me contexte  Augustin parle de decus et de species®), et il parait vraisemblable que  species se rapporte ä la beaute du corps dans 1’&c/at de sa totalite, tandis  que decus se rapporterait ä l’ajustement harmonieux des differentes  parties du corps. La species se retrouve sous le nom de e{(ö0c dans le  Hippias Majeur 289 d: «... 1le beau en soi, ce qui pare toute chose et la fait  apparaitre comme belle en lui communiquant son propre Eclat ...». Et en  294 c Socrate dit ä Hippias, pour resumer leur entretien: «  le  convenant (xpetöv) nous est apparu comme different du beau (KaAöv)».  Enfin, en 294 a, nous trouvons, dans le cadre du convenant, l’exemple  des chaussures: «... si un homme, d’ailleurs ridicule, met un ve&tement ou  *4) Note 16 (p. 670-673) de A. SOLIGNAC dans le vol. 13 de la Bibliothe&que  Augustinienne, p. 670.  5) Voir Augustiniana XXI (1971), p. 501-504 et Conf. V, 3 (3): ... multa philosopho-  rum legeram ... — PL32; c. 707; CCL’27, p. 58.  $) Sur son authenticite voir MARIA _ TERESA LIMINTA, // problema della belleza.  Autenticitä e significato dell’Ippia Maggiore di Platone (Milano, 1974).  7) Conf. IV, 13 (20): Et animaduertebam et uidebam in ipsis corporibus aliud esse  quasi totum et ideo pulchrum, aliud autem, quod ideo deceret, quoniam apte accommoda-  retur alicui, sicut pars corporis ad uniuersum suum aut calciamentum ad pedem et similia.  AAPL32, c 7015 CCL 27 pi 51L  8) Cont. 1V, 43 @0): Näsi  esset in eis decus et species, nullo modo nos ad se  mouerent. — PL 32, c. 701; CCL 27, p. 50-51 (in eis renvoie ä res quas amamus).euxX aspects: d’un .  <o

qu1 constitue quelque SOrte le LOUuUL el paI sulte le beau, d’un
cote C qul convient ralson une adaptatıon ei une harmonitie AVOEC

chose, COTINIINC la partıe du COI DS AVCC SOM ensemble. la chaussure
AVOCC le pied, el autres CdsSs semblables» ’). Dans le meme
Augustin parle de ReCUS il de species®), el 11 paralt vraısemblable qUC
Sspecıes la beaute du ans 1  A  e  clat de totalıte, tandıs
quc decus rapporteraılt l ajustement harmonieux des dıfferentes
partıes du COIDS. La species SOUS le NO de ELÖOC ans le
IDD1AS ajeur 289 < le eau SOl1, quı DaIc chose el la faıt
apparailtre COMMEe lu1 commun1ıquant SO DITODIC eclat LD Et
294 Socrate dıt Hıppıas, DOUT resumer eur entretien: < le
CONvenant (nPENOV NOUS est apparu dıfferent du eau (KAQAOV)>».
nfın, 294 a OUuSsE ans le cadre du convenant, l’exemple
des chaussures: <  R 61 homme, d’aıilleurs rdicule, met vetement

ote (p 6/0-6 / 3) de ans le vol 13 de 1a Bıblıotheque
AugustinienI] 670

Voir Augustinıana (19741). 501-504 onf. V, (3)88  L.M.J. Verheijen  mesurerait enfin l’influence exerce sur son esprit par le Manicheisme.  Force est de nous contenter du resume, peut-Etre imprecis et peu fidele,  que donnent les Confessions ...»*). En ce qui concerne cette «culture  philosophique», nous serions beaucoup mieux places, si nous possedions  encore dans leur totalite les livres qu’Augustin a lus ä cette €poque, ou  dont il pouvait avoir une certaine connaissance, gräce ä des anthologies  par exemple. Pour ne parler que de cela, il est tres regrettable qu’une tres  grande partie de l’ceuvre de Varron soit perdue>). Esperons que ce ne  sera pas definitivement !  B.1.2. La thematique du De Pulchro et Apto remonte au Hippias  Majeur de Platon®). Il est impossible de preciser par quels canaux cette  thematique a atteint le jeune Augustin — serait-ce, entre autres, par le De  Officiis 1, 28, 97-98 de Ciceron? — Saint Augustin resume lui-meme le  theme en &crivant : «... je voyais dans les corps ... deux aspects: d’un cöte  ce qui constitue en quelque sorte le tout et par suite /e beau, d’un autre  cÖte ce qui convient en raison d’une adaptation et d’une harmonie avec  autre chose, comme la partie du corps avec son ensemble, la chaussure  avec le pied, et autres cas semblables»”). Dans le m&me contexte  Augustin parle de decus et de species®), et il parait vraisemblable que  species se rapporte ä la beaute du corps dans 1’&c/at de sa totalite, tandis  que decus se rapporterait ä l’ajustement harmonieux des differentes  parties du corps. La species se retrouve sous le nom de e{(ö0c dans le  Hippias Majeur 289 d: «... 1le beau en soi, ce qui pare toute chose et la fait  apparaitre comme belle en lui communiquant son propre Eclat ...». Et en  294 c Socrate dit ä Hippias, pour resumer leur entretien: «  le  convenant (xpetöv) nous est apparu comme different du beau (KaAöv)».  Enfin, en 294 a, nous trouvons, dans le cadre du convenant, l’exemple  des chaussures: «... si un homme, d’ailleurs ridicule, met un ve&tement ou  *4) Note 16 (p. 670-673) de A. SOLIGNAC dans le vol. 13 de la Bibliothe&que  Augustinienne, p. 670.  5) Voir Augustiniana XXI (1971), p. 501-504 et Conf. V, 3 (3): ... multa philosopho-  rum legeram ... — PL32; c. 707; CCL’27, p. 58.  $) Sur son authenticite voir MARIA _ TERESA LIMINTA, // problema della belleza.  Autenticitä e significato dell’Ippia Maggiore di Platone (Milano, 1974).  7) Conf. IV, 13 (20): Et animaduertebam et uidebam in ipsis corporibus aliud esse  quasi totum et ideo pulchrum, aliud autem, quod ideo deceret, quoniam apte accommoda-  retur alicui, sicut pars corporis ad uniuersum suum aut calciamentum ad pedem et similia.  AAPL32, c 7015 CCL 27 pi 51L  8) Cont. 1V, 43 @0): Näsi  esset in eis decus et species, nullo modo nos ad se  mouerent. — PL 32, c. 701; CCL 27, p. 50-51 (in eis renvoie ä res quas amamus).mu phılosopho-
egeram88  L.M.J. Verheijen  mesurerait enfin l’influence exerce sur son esprit par le Manicheisme.  Force est de nous contenter du resume, peut-Etre imprecis et peu fidele,  que donnent les Confessions ...»*). En ce qui concerne cette «culture  philosophique», nous serions beaucoup mieux places, si nous possedions  encore dans leur totalite les livres qu’Augustin a lus ä cette €poque, ou  dont il pouvait avoir une certaine connaissance, gräce ä des anthologies  par exemple. Pour ne parler que de cela, il est tres regrettable qu’une tres  grande partie de l’ceuvre de Varron soit perdue>). Esperons que ce ne  sera pas definitivement !  B.1.2. La thematique du De Pulchro et Apto remonte au Hippias  Majeur de Platon®). Il est impossible de preciser par quels canaux cette  thematique a atteint le jeune Augustin — serait-ce, entre autres, par le De  Officiis 1, 28, 97-98 de Ciceron? — Saint Augustin resume lui-meme le  theme en &crivant : «... je voyais dans les corps ... deux aspects: d’un cöte  ce qui constitue en quelque sorte le tout et par suite /e beau, d’un autre  cÖte ce qui convient en raison d’une adaptation et d’une harmonie avec  autre chose, comme la partie du corps avec son ensemble, la chaussure  avec le pied, et autres cas semblables»”). Dans le m&me contexte  Augustin parle de decus et de species®), et il parait vraisemblable que  species se rapporte ä la beaute du corps dans 1’&c/at de sa totalite, tandis  que decus se rapporterait ä l’ajustement harmonieux des differentes  parties du corps. La species se retrouve sous le nom de e{(ö0c dans le  Hippias Majeur 289 d: «... 1le beau en soi, ce qui pare toute chose et la fait  apparaitre comme belle en lui communiquant son propre Eclat ...». Et en  294 c Socrate dit ä Hippias, pour resumer leur entretien: «  le  convenant (xpetöv) nous est apparu comme different du beau (KaAöv)».  Enfin, en 294 a, nous trouvons, dans le cadre du convenant, l’exemple  des chaussures: «... si un homme, d’ailleurs ridicule, met un ve&tement ou  *4) Note 16 (p. 670-673) de A. SOLIGNAC dans le vol. 13 de la Bibliothe&que  Augustinienne, p. 670.  5) Voir Augustiniana XXI (1971), p. 501-504 et Conf. V, 3 (3): ... multa philosopho-  rum legeram ... — PL32; c. 707; CCL’27, p. 58.  $) Sur son authenticite voir MARIA _ TERESA LIMINTA, // problema della belleza.  Autenticitä e significato dell’Ippia Maggiore di Platone (Milano, 1974).  7) Conf. IV, 13 (20): Et animaduertebam et uidebam in ipsis corporibus aliud esse  quasi totum et ideo pulchrum, aliud autem, quod ideo deceret, quoniam apte accommoda-  retur alicui, sicut pars corporis ad uniuersum suum aut calciamentum ad pedem et similia.  AAPL32, c 7015 CCL 27 pi 51L  8) Cont. 1V, 43 @0): Näsi  esset in eis decus et species, nullo modo nos ad se  mouerent. — PL 32, c. 701; CCL 27, p. 50-51 (in eis renvoie ä res quas amamus).32, U7( 2n 58

Sur SOI authenticıte OIlr MARIA JIERESA LIMINTA, Il problema della helleza.
Autenticita significato dell’Ippia aggiore dı Platone (Mılano,

onf(. ] 3 20) anımaduertebam ei uldebam ın IpSIS corporıbus alıud CSsSSC

quası ideo pulchrum, alıud9 quod iıdeo deceret, quon1am apte accommoda-
alıcul, siıCut DaIs COrporIs ad un1uersum SUu Ul aut calcıamentum ad pedem simıilıa.
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Commentaire de la Regle de saınt Augustin

des chaussures quı lu1 aıllent bıen, ONVECNANCE le fera paralıtre
SO avantage»”).

B1  - Voıila DOUT le suJet genera|l du De Pulchro el Apto fın
d’introduire SCS souvenIrs CONCcernant SOM premier OUVITALC saılnt
Augustin ecrıt ans les Con PSSLIONS ! < ] aımaıs les beautes d’en bas eiComm?nlaire de la Regle de saint Augustin  89  des chaussures qui lui aillent bien, cette convenance le fera paraitre ä  son avantage»*).  B.1.3. Voilä pour le sujet general du De Pulchro et Apto. Afın  d’introduite ses souvenirs concernant son premier ouvrage saint  Augustin &crit dans les Confessions: «... ]’aimais les beautes d’en bas et  ... je disais 4 mes amis: «Aimons-nous autre chose que le beau?»‘°).  En derniere instance, semble-t-il, cette formule remonte au Banquet  de Platon. Au delä de cette formule qui, elle, a trouve son chemin vers  saint Augustin par des voies qu’on voudrait bien pouvoir identifier, nous  rencontrons dans le Banquet un certain contexte qui chez saint Augustin  n’a pas laisse de traces et qui, s’il l’avait connu, Iui aurait certainement  deplu.  Dans le Banquet Socrate se rappelle d’avoir pose äa Diotima la  question que voici: «... quels sont, Diotima, ceux qui s’occupent ä  philosopher, puisque ce ne sont, ni les (dejä) sages, ni les ignorants?»  Diotima a repondu: «... ce sont les intermediaires entre l’une et l’autre  espece, et 1’Amour (erös) est precisement l’un de ceux qui s’y occupent.  Car la «sagesse», sans nulle doute, est parmi les choses les plus belles; or  l’Amour a le beau pour objet de son amour ; par suite, il est necessaire que  l’Amour soit «philo-sophe» (aimant la sagesse), intermediaire entre le  (d&jä) sage et l’ignorant»!*).  Voilä ä quoi remonte de toute vraisemblance en derniere analyse la  formule du jeune Augustin dans les Confessions IV, 13 (20). Et afin de  souligner qu’il ne 1’a pas reniee plus tard, rappelons-nous les celebres  paroles d’Augustin &v&que dans les me&mes Confessions en X, 27 (38):  Sero te amaui ... «J’ai tarde a t’aimer, Beaute si ancienne et si neuve, j’ai  tarde ä t’aimer!»!?)  Mais retournous au Banquet de Platon. Quelques pages plus loin la  mme Diotima met l’amour du beau — et elle parlera meme de la beaute  interieure! — dans un contexte dont l’inspiration est bien differente de  celle qui anime ce sero te amaui du converti chretien saint Augustin.  «Pour arriver a l’initiation parfaite, dit Diotima, il faut, quand on va par  la bonne voie ä ce but ..., commencer dö®s le jeune äge ä s’orienter vers la  9) Trad. A. CROISET.  . et dicebam amicis meis:  10) Conf. IV, 13 (20): ... et amabam pulchra inferiora  «Num amamus aliquid nisi pulchrum ...?» — PL 32, c. 701; CCL 27, p. 50.  11) Banquet 204 a-b.  12) Conf. X, 27 (38): Sero te amaui, pulchritudo tam antiqua et tam noua, sero te  ämauı! —— PE 322e 795 cel 27; p. 175Je dısa1s INCSs aMI1S : « AIMONS-NOUS chose QU E le heau?» 10)

En derniere instance, semble-t-Il, ormule emonte Banquet
de Platon Au dela de ormule qul, CHE, trouve SO chemin VCeIS

saınt ugustın Dar des voles qu on voudraıt 1en pOouVvOoIlr iıdentifier, NOUS

re  ns ans le Banquet certaın quı chez saınt Augustıin
nıa DaSs la1isse de iraces ef qul, 81  ] l’avaıt lu1 auraıt certaınement
eplu

Dans le Banquet Socrate rappelle d’avoılr pose Dıot1ima 1a
question quC VOI1C1: . d quels SONTL, Dıotima, CCUX quı s Occupent
phılosopher, pulsque son(, nı les (deja) 9 nı les ignorants?»
Dıotima repondu: . Pn sont les intermediaires une el l’autre
espece, eft ”’Amour (erOs) est precısement l’un de CGHX quı SV OCCupen .
Car la «SaBCSSCH, Sans nu doute, est parmı les choses les plus belles:
!’ Amour le CAU DOUF objet de SN AMOUF ; Dar suıte, 11 est necessaıre JUC
| Amour so1t «phılo-sophe» (aımant la sagesse), intermediaire le
(deja) Sapc et l’ignorant»**).

O1ıla quoI1l emonte de vraısemblance dernıjere analyse Ia
formule du Jeune Augustın ans les Confessions I L3 20) Et afın de
soulıgner qu’'ıl 1'a Das renı1ee plus tard, rappelons-nous les celebres
paroles d’Augustıin eveque ans les memes Confessions X., D 38)
ero MAULComm?nlaire de la Regle de saint Augustin  89  des chaussures qui lui aillent bien, cette convenance le fera paraitre ä  son avantage»*).  B.1.3. Voilä pour le sujet general du De Pulchro et Apto. Afın  d’introduite ses souvenirs concernant son premier ouvrage saint  Augustin &crit dans les Confessions: «... ]’aimais les beautes d’en bas et  ... je disais 4 mes amis: «Aimons-nous autre chose que le beau?»‘°).  En derniere instance, semble-t-il, cette formule remonte au Banquet  de Platon. Au delä de cette formule qui, elle, a trouve son chemin vers  saint Augustin par des voies qu’on voudrait bien pouvoir identifier, nous  rencontrons dans le Banquet un certain contexte qui chez saint Augustin  n’a pas laisse de traces et qui, s’il l’avait connu, Iui aurait certainement  deplu.  Dans le Banquet Socrate se rappelle d’avoir pose äa Diotima la  question que voici: «... quels sont, Diotima, ceux qui s’occupent ä  philosopher, puisque ce ne sont, ni les (dejä) sages, ni les ignorants?»  Diotima a repondu: «... ce sont les intermediaires entre l’une et l’autre  espece, et 1’Amour (erös) est precisement l’un de ceux qui s’y occupent.  Car la «sagesse», sans nulle doute, est parmi les choses les plus belles; or  l’Amour a le beau pour objet de son amour ; par suite, il est necessaire que  l’Amour soit «philo-sophe» (aimant la sagesse), intermediaire entre le  (d&jä) sage et l’ignorant»!*).  Voilä ä quoi remonte de toute vraisemblance en derniere analyse la  formule du jeune Augustin dans les Confessions IV, 13 (20). Et afin de  souligner qu’il ne 1’a pas reniee plus tard, rappelons-nous les celebres  paroles d’Augustin &v&que dans les me&mes Confessions en X, 27 (38):  Sero te amaui ... «J’ai tarde a t’aimer, Beaute si ancienne et si neuve, j’ai  tarde ä t’aimer!»!?)  Mais retournous au Banquet de Platon. Quelques pages plus loin la  mme Diotima met l’amour du beau — et elle parlera meme de la beaute  interieure! — dans un contexte dont l’inspiration est bien differente de  celle qui anime ce sero te amaui du converti chretien saint Augustin.  «Pour arriver a l’initiation parfaite, dit Diotima, il faut, quand on va par  la bonne voie ä ce but ..., commencer dö®s le jeune äge ä s’orienter vers la  9) Trad. A. CROISET.  . et dicebam amicis meis:  10) Conf. IV, 13 (20): ... et amabam pulchra inferiora  «Num amamus aliquid nisi pulchrum ...?» — PL 32, c. 701; CCL 27, p. 50.  11) Banquet 204 a-b.  12) Conf. X, 27 (38): Sero te amaui, pulchritudo tam antiqua et tam noua, sero te  ämauı! —— PE 322e 795 cel 27; p. 175«J’al tarde t’aımer, Beaute S1 anclenne eil 61 yal
tarde t’aımer!'» 12)

Maıs TetOUurnNOUuUs Banquet de Platon uelques plus oın la
meme Diotima mel l’amour du eau ei elle parlera meme de la beaute
interieure! ans cCon dont l’inspiıration est 1en dıfferente de
6 quı anıme SECTO amAaul du convert1ı chretien saınt Augustin.
«Pour arrıver l’inıtiatiıon parfaılte, dıt Dıotima, 11 faut, quan Dar
la bonne vole but oOomMMmMENCE des le jeune age s’orlenter VOIS la

rad ROISET.
el dıcebam aMm1CIS me1ls:10) onf. 13 20)Comm?nlaire de la Regle de saint Augustin  89  des chaussures qui lui aillent bien, cette convenance le fera paraitre ä  son avantage»*).  B.1.3. Voilä pour le sujet general du De Pulchro et Apto. Afın  d’introduite ses souvenirs concernant son premier ouvrage saint  Augustin &crit dans les Confessions: «... ]’aimais les beautes d’en bas et  ... je disais 4 mes amis: «Aimons-nous autre chose que le beau?»‘°).  En derniere instance, semble-t-il, cette formule remonte au Banquet  de Platon. Au delä de cette formule qui, elle, a trouve son chemin vers  saint Augustin par des voies qu’on voudrait bien pouvoir identifier, nous  rencontrons dans le Banquet un certain contexte qui chez saint Augustin  n’a pas laisse de traces et qui, s’il l’avait connu, Iui aurait certainement  deplu.  Dans le Banquet Socrate se rappelle d’avoir pose äa Diotima la  question que voici: «... quels sont, Diotima, ceux qui s’occupent ä  philosopher, puisque ce ne sont, ni les (dejä) sages, ni les ignorants?»  Diotima a repondu: «... ce sont les intermediaires entre l’une et l’autre  espece, et 1’Amour (erös) est precisement l’un de ceux qui s’y occupent.  Car la «sagesse», sans nulle doute, est parmi les choses les plus belles; or  l’Amour a le beau pour objet de son amour ; par suite, il est necessaire que  l’Amour soit «philo-sophe» (aimant la sagesse), intermediaire entre le  (d&jä) sage et l’ignorant»!*).  Voilä ä quoi remonte de toute vraisemblance en derniere analyse la  formule du jeune Augustin dans les Confessions IV, 13 (20). Et afin de  souligner qu’il ne 1’a pas reniee plus tard, rappelons-nous les celebres  paroles d’Augustin &v&que dans les me&mes Confessions en X, 27 (38):  Sero te amaui ... «J’ai tarde a t’aimer, Beaute si ancienne et si neuve, j’ai  tarde ä t’aimer!»!?)  Mais retournous au Banquet de Platon. Quelques pages plus loin la  mme Diotima met l’amour du beau — et elle parlera meme de la beaute  interieure! — dans un contexte dont l’inspiration est bien differente de  celle qui anime ce sero te amaui du converti chretien saint Augustin.  «Pour arriver a l’initiation parfaite, dit Diotima, il faut, quand on va par  la bonne voie ä ce but ..., commencer dö®s le jeune äge ä s’orienter vers la  9) Trad. A. CROISET.  . et dicebam amicis meis:  10) Conf. IV, 13 (20): ... et amabam pulchra inferiora  «Num amamus aliquid nisi pulchrum ...?» — PL 32, c. 701; CCL 27, p. 50.  11) Banquet 204 a-b.  12) Conf. X, 27 (38): Sero te amaui, pulchritudo tam antiqua et tam noua, sero te  ämauı! —— PE 322e 795 cel 27; p. 175ei aımabam pulchra inferiora
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1 M Verheijen

beaute corporelle, el LOuTt d’abord, 61 l’on est 1en ırıge Dar celul1 quı VOUS

dırıge, n ’ almer qu ’un seul eau et, OCCasS1ON, engendrer des
paroles belles: ma1s, ensuıte. 11 faut rendre cCompte JuUC la beaute quı
reside te]l tel C est S(XUT de la beaute quı reside90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.Ce seraıt le comble de la olıe de DaS tenIır DOUT un«ec el ıdentique la
beaute quı reside dans LOUS les90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.Cette reflex1on o1lt faıre, de celu1
quı aıme. de {[OUS les beaux COIDS90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.pres quol, c’est la
beaute ans les ames qu’ıl estimera plus precleuse qUC CcE qu1ı appartıent

COIDS, A pomnt JQUC, S 1 advıent qu une gentille ame {rouve
ont la eur na pomnt d eclat,. ı] satısfaıt d’aı1ımer ame, de

SV interesser, d’enfanter des paroles QUSS1 belles el d’en chercher quı
rendront la Jeunesse meilleure. cela est suffısant DOUTF le contraındre
alors d’envisager qu'’ıl de beau ans les Occupatıons el ans les
regles de conduıte el90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.DOUT qUC 1a beaute corporelle t1ienne desormaıls
qu une petite place dans SO estime ! pres les OCCupat1ons., c’est dU A

connalssances quC le menera SOM guı1de, DOUTI JuUC fOo1s 1] apercol1ve la
beaute qu’1 d ans les connalssances el DOUT YUC, portant SCS regards
SUuT la Va reg1o0n deJja OCCupee Dar le DeEaU. Cessant de Jer
valet tendresse une un1ıque beaute celle de te]l Jouvenceau, de tel
homme., d’une seule Occupatıon 1] d’etre. Gcet esclavage,
etre mi1ıserable ef diseur de pauvretes; contraıre, tourne maıntenant
VOIS le OCean du beau el le contemplant, 11 DOUITA enfanter oule
des paroles belles ei magnıfiques, a1Nsı qucC des pensees engendrees ans
une «philo-sophie» Salmls envıe, Jusqu’au moment Ou 11 auTa prIıs de
force el de crolssance DOUT VOITr qu'ıl exIiste UHE certaiıne connalssance
un1que, Ce dont objet est le beau ont Je viens de parler» l3)

Un DCU plus oın Dıotima ins1ıste de NOUVCAaU SUT la nature quadruple
du chemiın de ’ inıti1atiıon beaute physiıque; beaute morale;: beaute des
connalssances X connalssance du eaqau absolu PUIS elle poursult :
« Voıilä, cher S5ocrate, quel est le pomt de la vIie Ou 11 Vaut DOUT
homme la peine de Vivre : quan contemple la beaute elle-meme !
Qu un Jour 1] ”arrıve de la VOILF, alors n est poıint la INSCSUTEC de la
richesse de la toıllette, nı de la beaute ans les Jjeunes SaIrconNs
COININC ans les Jeunes SCNS, qu elle semblera etre la INECSUTEC de
beaute ont Je viens de parler el ont la VUC, present, met OFIS de tO1-
meme90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.quelle idee 1NOUS faıre90  L.M.J. Verheijen  beaute corporelle, et tout d’abord, si l’on est bien dirige par celui qui vous  dirige, n’aimer qu’un seul beau corps et, ä cette occasion, engendrer des  paroles belles; mais, ensuite, il faut se rendre compte que la beaute qui  reside en tel ou tel corps, est sceur de la beaute qui reside en un autre ...  Ce serait le comble de la folie de ne pas tenir pour une et identique la  beaute qui reside dans tous les corps ... Cette reflexion doit faire, de celui  qui aime, un amoureux de tous les beaux corps ... Apres quoi, c’est la  beaute dans les ämes qu'’il estimera plus precieuse que celle qui appartient  au corps, au point que, s’il advient qu’une gentille äme se trouve en un  corps dont la fleur n’a point d’eclat, il se satisfait d’aimer cette äme, de  s’y interesser, d’enfanter des paroles aussi belles et d’en chercher qui  rendront la jeunesse meilleure. Et cela est suffisant pour le contraindre  alors d’envisager ce qu’il y a de beau dans les occupations et dans les  regles de conduite et ... pour que la beaute corporelle ne tienne desormais  qu’une petite place dans son estime! Apres les occupations, c’est aux  connaissances que le menera son guide, pour que cette fois il apercoive la  beaute qu’il y a dans les connaissances et pour que, portant ses regards  sur la vaste region dejä occupee par le beau, cessant de lier comme un  valet sa tendresse ä une unique beaute — celle de tel jouvenceau, de tel  homme, d’une seule occupation —, il cesse d’&tre, en cet esclavage, un  Etre miserable et un diseur de pauvretes; au contraire, tourne maintenant  vers le vaste ocean du beau et le contemplant, il pourra enfanter en foule  des paroles belles et magnifiques, ainsi que des pensees engendrees dans  une «philo-sophie» sans envie, jusqu’au moment od il aura pris assez de  force et de croissance pour voir qu’il existe une certaine connaissance  unique, celle dont l’objet est le beau dont je viens de parler»!®).  Un peu plus loin Diotima insiste de nouveau sur la nature quadruple  du chemin de l’initiation — beaute physique; beaute morale; beaute des  connaissances; connaissance du Beau absolu —, puis elle poursuit :  «Voilä, cher Socrate, quel est le point de la vie 0U  il vaut pour un  homme la peine de vivre: quand il contemple la beaute en elle-meme!  Qu'’un jour il t’arrive de la voir, alors ce n’est point ä la mesure de la  richesse comme de la toilette, ni de la beaute dans les jeunes garcons  comme dans les jeunes gens, qu’elle te semblera Etre: ä la mesure de cette  beaute dont je viens de parler et dont la vue, ä present, te met hors de toi-  möeme ... quelle idee nous faire ... des sentiments d’un homme ä quıi il  serait donne de voir le beau en lui-meme, dans la verite de sa nature, sans  !3) Banquet 210 a-d; trad. L. ROBIN.des sentiments d’un homme qu1
seraıt donne de VOIT le eau lu1-meme, ans la verıte de nature, Sd1ils

13) Banquet 210 a-d: trad ROBIN.



Commentaire de Ia egle de saınt Augustin

melange, ei qul, 1eu d un eau infeste Dar des chaırs humaınes, pDar des
couleurs. Dal mıiılle autres sornettes mortelles. seraıt contraıre etat
d’apercevoır ul-meme le eau dıvın ans ’unicıte de SC forme ?» 14)

Voıiläa ans quel ambıgu {TOUVeEe l amour du beau ans le
Banquet de Platon 19082 connalssance., 1l n Y rıen ans les UVICS de
saınt Augustın qu] fasse crolre uUuNn«c influence chez lu1 de on nı
SOUS la forme d’un Fejet. NL, plus forte ra1son, SOUS la forme une
approbatıon. Dans les Confessions 11 disaıt : « ALMONS-NOUS Aautre chose
GUE le beau ?» On l’ımpression qu'’ıl s’agıt la une formule hors-
n formule quC des ectures scolaıres des anthologıes peut-etre

auralent falt connaıitre A Jeune Augustıin.
B .1 La beaute tant u ’obJet de | amour LOutes

ettres ans |'’un des du Jjeune Augustın, SO  —_ De MuSsIica.
Augustın la redige s() aCCess1on sacerdoce. «La musıque
n etalt DaSs DOUT lu1 l’execution habıle d’euvres JUC les artıstes savent
rendre AVCC AFt: n est DAaSs le plaısır esthetique du profane qu1 pl
les entendre, cC’est le Jugement intellectuel SUr le plaisir GUE [  ONn eprouVve,
plaisir qul Consıste decaouvrir Aans les MOUVEMENTS les nombres el»
otamme dans le lıvre XM « ’elever DUr CUX UNeE verıte superieure
AUÜ.  > realites sensibles»*”). L’ouvrage aboutit ONnNC des reflexions
phılosoph1ıques el relıg1euses.

Or c’est precısement ans le 1x1eme lıvre du De Musica qUC
{TOUVvVe DaASsSagc SUT "obJet de l amour. Le Maıitre DOSC Dıiscıiple Ia
quest1on sulvante: Dı1s-mol, Je prie, quUC DOUVONS NOUS alımer, siınon les
belles choses? Car 1en JUC certaıns (que les Grecs appellent commune-
ment saprophiles, «SCS quı alment le pourr1>») semblent almer les choses
disgracleuses, 1] importe neanmolns de VOIr quel egre GC6$s choses
«laıdes» Ont une beaute mo11lndre quUC celles OUu complaısent la plupart
des hommes. Personne, e  el cC’est 1en evıdent, n aıme les objets ont
la aldeur heurte les SensS??). connalssance., saınt Augustıin est
Jamaı1s alle Jusqu’’a etudıer la quest10on de SaVOITF qul, ans les choses
dısgracleuses, peut bıen plaıre dUXA saprophiles. semble PCNSCI qu’ıls les
alment DOUTI autant u’elles SOnt quan meme el malgre tOut DCU
belles

l4) Banquet 2461 d-e ; trad BIN
15) Introduction vol de la Bıbliotheque Augustinienne, 13
lb) Mus VI F 38) Dıc, OT O S, DOSSUMM US 1S1 pulchra ? Nam ets]

quıdam uldentur deformıa q UOS uulgo Graec1 SAN POMPLAOULC uocant, interest amen
quanto mınus pulchra sınt qU am Jla QUaC plurıbus placent Nam nemmınem
manıfestum eSt. foedıtate SCI15 US offendıtur. 82 341 184
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Aımons-nous chose qUC le beau? (’est unec interrogatıon
«rhetor1que», laquelle est plutot une affırmatıon qu ' une interrogatıion.
Maıs, ans les choses belles, qu est-ce quı NOUS plait, POUrquUO1l les alme-t-
on? Le jeune Augustin repondu question plusieurs reprIıses.
OUur le ıre brievement : ans le eau C’est l’unıte quı plaı

B.2  — Volncı qucC NOUS lısons PTODOS de l’ouvrage
d’Augustıin quı traıte precısement de ”’Ordre eit Dar consequent de l’unıte,
de ”harmonite. O1 homme avalt la VUucC COurte S regardant pave
de mOsalque, embrassaıt du regard seulement detaıl, ı] accuseraılt
”artıste d’1ıgnorer Oordre el la composition. Les elements de la mOosal1que
dolvent s’adapter les Uuls dUuX autres DOUTI former ableau ?  une seule
beaute, mals DOUTF sen rendre COompte 11 faut les Salsır ei observer dans
eur nsemble

B.2 Augustın faıt 1C1 l’'echo une longue tradıtıon esthet1que.
Parlant de ophocle el d’Eurıipide, Phedre dıt Socrate, ans le

Phedre de Platon «Ceux-c1 egalement, Socrate, rıralent, Je CTOIS, d’un
homme qu1l figure la tragedıe autrement qucC COINIMMNEC l’organısatıon de
SCS elements, ei unec organısatıon quı convlenne eur rapport mutuel
QuUss1 1en qu’a l’ensemble» 18) Dans le quatrıeme lıvre de la Republique
de Platon NOUS l1sons < t'ımagınes pas QJUC OUS devıons peindre
des VCUX 61 beaux qu solent plus des VYCUX, NO  — plus d’aıilleurs qu«C

partıe consıdere plutöt SL, donnant chaque partıe la couleur
quı lu1 convıent, NOUS rendons l’ensemble parfaıt» *”). Chitons enfin le
DAassagc sulvant du Timee «Le [Dieu d voulu UJUC tOutes choses fussent
bonnes: exclu, autant qu' ıl etaıt SO  —_ DOUVOITF, iımperfect10n,
eft a1nsı, visıble, 1] la prIse, depourvue de tOuf 9
changeant SdIl$S ESUTC el SaJnmns ordre., el 1] la amenee du desordre
l’ordre, Cal 1] avaıt estime quC ordre Vvaut infinıment mM1euUxX quUC le
desordre. Et ONCYUCS fut permı1s, ONCYUCS n est perm1s meiınlleur de
rıen faıre, sinon le plus beau» *°).

B2 Ce quı OUS faıt almer le eau est l’unıte, l’ordre, ’harmonie
quC 1OUS daDCICCVONS ans Uu1Ilc chose uanı Dieu, ans la Genese,

17) (Ord I (2)92  L.M.J. Verheijen  B.2. Aimons-nous autre chose que le beau? C’est une interrogation  «rhetorique», laquelle est plutöt une affirmation qu’une interrogation.  Mais, dans les choses belles, qu’est-ce qui nous plait, pourquoi les aime-t-  on? Le jeune Augustin a repondu ä cette question ä plusieurs reprises.  Pour le dire brievement : dans le beau c’est l’unite qui plait.  B.2.1. Voici ce que nous lisons ä ce propos au debut de l’ouvrage  d’Augustin qui traite precisement de l’Ordre et par consequent de l’unite,  de l’harmonie. Si un homme avait la vue courte et, en regardant un pave  de mosaique, embrassait du regard seulement un detail, il accuserait  V’artiste d’ignorer l’ordre et la composition. Les e€lements de la mosaique  doivent s’adapter les uns aux autres pour former un tableau d’une seule  beaute, mais pour s’en rendre compte il faut les saisir et observer dans  leur ensemble! ”).  B.2.2. Augustin se fait ici 1’echo d’une longue tradition esthetique.  Parlant de Sophocle et d’Euripide, Phedre dit ä Socrate, dans le  Phedre de Platon : «Ceux-ci egalement, Socrate, se riraient, je crois, d’un  homme qui se figure la tragedie autrement que comme l’organisation de  ses elements, et une organisation qui convienne ä leur rapport mutuel  aussi bien qu’äa l’ensemble»*!®). Dans le quatrieme livre de la Republique  de Platon nous lisons : «... ne t’imagines pas que nous devions peindre  des yeux si beaux qu’ils ne soient plus des yeux, non plus d’ailleurs que  toute autre partie ; considere plutöt si, donnant ä chaque partie la couleur  qui lui convient, nous rendons l’ensemble parfait»!?). Citons enfin le  passage suivant du Timee: «Le Dieu a voulu que toutes choses fussent  bonnes: il a exclu, autant qu’il etait en son pouvoir, toute imperfection,  et ainsi, toute cette masse visible, il l’a prise, depourvue de tout repos,  changeant sans mesure et sans ordre, et il l’a amenee du desordre ä  Vordre, car il avait estime que l’ordre vaut infiniment mieux que le  desordre. Et oncques ne fut permis, oncques n’est permis au meilleur de  rien faire, sinon le plus beau»*°).  B.2.3. Ce qui nous fait aimer le beau est l’unite, l’ordre, lI’harmonie  que nous apercevons dans une chose belle. Quand Dieu, dans la Genö6se,  '7) Ord. I, 1 (2): ... si quis tam minutum cerneret, ut in uermiculato pauimento nihil  ultra unius tessellae modulum acies eius ualeret ambire, uituperaret artificem uelut  ordinationis et compositionis ignarum €eo, quod uarietatem lapillorum perturbatam  putaret, a quo illa emblemata in unius pulchritudinis faciem congruentia simul cerni  conlustrarique non possent. — PL 32, c. 979; CCL 29, p. 90.  18) Phedre 268 d; trad. L. ROBIN.  19) Republique IV 420 d; trad. E. CHAMBRY.  20) Timee 30 a; trad. A. RIVAUD.S1 quıs tam mınutum cerneret, ut In uermiculato pauımento nıhıl
ra N1uUSs tessellae modulum acles e1us ualeret ambiıre, uıtuperaret artıfıcem uelu!
ordıiınatıonıs ei composıt1on1s 1ignarum C quod uarıetatem lapıllorum perturbatam
Dutarel, qJUO ]la emblemata In Un 1us pulchritudinis facıem congruentl1a sımul cern]ı
conlustrarıque 918)  ' pOssent. 32 979:; FU 29,

IS) Phedre 268 d: trad ROBIN.
l9) Republique 420 d; trad HAMBRY.
20) Timee trad RIVAUD.
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regardalt äqa la fın du JOUT l accomplıe, ı] trouvaıt quc
tout cela etaıt bon Maı1s AaITıve ala fın de la creation 11 es qu«C
C:etaıt «Iires bon» qucC SCS UVICS etalı1ent ualde hona Dans SO  F

Commentaire de la (G(renese CONILre les Manicheens ugustın refle-
chıissaıt SUT dıfference uan 1] a une chose Dartıcu-
1er Eeriture dısaıt sımplement «Et IDieu VIL JuUC cela bon» 11als

quand ag1ssal de ensemble le mol «bon» paraıt insuffisant ef est
«Ires bon» qUul Convenaıt uan les effet consıderent les
dıfferentes UVICS de Dieu ıls OUV quC chacune ans SO  —

D d’admıiırables CSUTCS nombres el ordres I1als combıen plus
tOutes CCS UVTITCS ensemble les presentent est Are tOutL ”unıvers Qqul
renferme LtOufes CCS dıfferentes choses euNIeEs seul ensemble Car la
beaute COMPOSCC est Deaucoup plus estimable ans totalıte qUC ans

Une INaln est admırable memeles partıes qul la composent
regardee seule tant elle ans ensemble du Mals elle perd
ou gratia! elle eire separce“)

z  une des PTEMI1CICS Lettres de ugustın dıt une acon
qUul AaNNOMNCE la scolastıque de tout QqUl est eau le caracterıst1que
est unc manıfestatıon unite  22)

Le dernıier OUVIASC qUC Augustın a1lt redige aV s  —;

ordınatıon sacerdotale de la Vraie religion esthet1que
uUunc place ımportante ans lıvre 23) Une longue sectiion du De Vera

religione parle de ”autorıite ef de la L1Lalson qUul condulsent |I’'homme
progressıvement VeISs la CONNAaISSa de la erıte est la Provıdence
dıvıne qU1 ordonne VIC Vers la fın de ection

Augustıin AaITIVO faıre unec de la VIC sensitıve el est ans
ConieX dıt S1 la beaute des objets visıbles OUS LıTOompe est

quc LtOUL tenant de elle la realıse pas pleınement 1 1L1OUS

DOUV ONS le faıre COMPTITCNONS ONC quC qUIıl NOUS LıTompe est Das
quc la beaute des objets sens1ıbles est INals elle est Dds Tout

21) (m Man E 32) Cum de singulıs agerel, dıcebat tantum Vidit deus qUIA
hbonum est; CU utem de omnıbus diceret uT, pa fulnt dicere bona, 151 adderetur ualde.
S1 el singula de1 Cu consıderantur prudentıbus, inuen1ıuntur habere |laudabıles

NumMeI OS ei ordınes Ssu  ® qUaCqgUC SENCIC Constıtuta, quan(ito
sımul, ıd est 1DSd uniuersıitas, quaC 1st1s singulıs NUM collectis impletur ” Omnıis CN

ıtapulchrıtudo quaC partıbus cConstat, multo est laudabiılıor ı LOTLO qUam parte
pulchra, qua«Cl et1am sola laudabatur COTDOIC, S1 separetur COTDOTC, ei 1DSa

34, 188amlıttat gratiam SUuamllı
SA 7 M0n dn22) Ep pulchrıtudinıs forma unıta

SEL 34.1 45
23) V oır etude de VO  F BALTHASAR Cıtee ans ote
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est verıtable, ma1s tOut est fausse unıte 11 na
Das |’unıte absolue. 11 la reproduılt DaS poımint de la realıser
vraıment ; el pourtant seraıt DaS COTDS S’1  ] n avaıt DaSs UunNne

certaıne unite  24). Ce qu1 NOUS interesse ans long DAsSsSsagc est le
rapport qu' ıl soulıgne la beaute el |’unıte.

uelques plus oın salnt Augustıin affırme qUC la reflex1ion
chretienne quı met et l’autoriıte., et la ralson arrıve
VOITF, meme ans les peiınes inflıgees par la Justice dıvıine, la beaute de
l @euvre de Dieu: Cal rıen n est ans ordre quı so1lt beau ‘:

( est la beaute qUC 1NOUS almons, el qul 11OUS pl ans le beau est

l’unıte, l’ordre, I’harmonıte. Ces dees remontent la pensee SICCYUC e
soulıgnant dependance, 11OUS ecnt. quelque so une

introduction dUuX elements classıques ans |’ amour de la beaute spırıtuelle
«chez Augustıin eveque».

Un certaın, bıen specılal, de beaute figure UuU1Nlc fO1s chez le
Jeune Augustın SOUS le NO de philo-calie, el cela ans dont
la teneur ete severement Jugee Dar le meme Augustin ans SCS Revisions
qul, elles, datent de la fın de VIeE Je C'ontra Academigos IL,
(/)

al Dans CX quUC 1NOUS allons 1ıre plus oın Augustın
avalt presente philo-sophie (amour de la sagesse) el philo-calie (amour de
beaute) eCuxX ' 1en dıfferentes. Maıs l’Augustin des
Revisions, Retractationes, etaıt irrıte Dar presentatiıon des choses.
La philo-calie el la philo-sophie, dıt-ıl, SONT DaASs de 9 ma1s uUnNlCc

seule « DCISONNCH , |l’amour de la beaute est ident1ique |’amour de la
Sa CSSC, qu1 est la beaute supreme. 1en sUr, quelqu’un DEeUL donner
philo-calie SCI155, plus lımıte el DCU Serleux. ( Yest precısement
qu’1 avalıt faıt ul-meme ans du Contra Academicos el DOUT
raıson presentatiıon avalt ete absurde. inepta, el imbecıle. INSUlSa ,

24) Vera reil 63) 61 propterea 1105 fallıt [CTIUM ulsıbilıum pulchrıtudo, quia
unıtate continetur 110  — implet unıtatem, intellegamus 61 10  —_ quod est [10O5

fallı, sed quod 11 O]  — est Omne quıppe COI DUS 1T COTDUS est, sed falsa unıtas. Non
en ım 11UI1 est aut ın tantum ıd imıtatur, ut impleat, am NEC COTDUS 1Ipsum
essel, 1S1 utcumque 11UI1 esse Porro utcumque N Uum CSSC NO pOSSEeL, 1S1 ab C quod

39108088! CS%. ıd haberet. 34, 150 6E L pA P
25) Vera rel 423 Nıhıl est ordınatum, quod 110  —_ Sii pulchrum. 34.

156; GL 5 234
26) etr. L In secundo94  L.M.J. Verheijen  corps en effet est corps veritable, mais tout corps es‘t fausse unite : il n’a  pas l’unite absolue, il ne la reproduit pas au point de la realiser  vraiment; et pourtant ce corps ne serait pas un corps s’il n’avait pas une  certaine unite**). Ce qui nous interesse dans ce long passage est le  rapport qu'’il souligne entre la beaute et l’unite.  Quelques pages plus loin saint Augustin affirme que la reflexion  chretienne — qui met en euvre, et l’autorite, et la raison — en arrive ä  voir, meme dans les peines infligees par la justice divine, la beaute de  l’couvre de Dieu: car rien n’est dans l’ordre qui ne soit beau?>).  C’est la beaute que nous aimons, et ce qui nous plait dans le beau est  l’unite, l’ordre, l’harmonie. Ces idees remontent ä la pensee grecque et, en  soulignant cette dependance, nous avons Ecrit, en quelque sorte, une  introduction aux elements classiques dans l’amour de la beaute spirituelle  «chez Augustin ev6&que».  C. Un certain, bien special, amour de beaute figure une fois chez le  jeune Augustin sous le nom de philo-calie, et cela dans un contexte dont  la teneur a ete severement jugee par le m&me Augustin dans ses Revisions  qui, elles, datent de la fin de sa vie. Je pense au Contra Academz'g‚os IL 3  (7).  C.1. Dans ce texte — que nous allons lire plus loin — Augustin  avait presente philo-sophie (amour de la sagesse) et philo-calie (amour de  beaute) comme deux sceurs, bien differentes. Mais l’Augustin des  Revisions, ou Retractationes, etait irrıte par cette presentation des choses.  La philo-calie et la philo-sophie, y dit-il, ne sont pas de sceurs, mais une  seule «personne»; l’amour de la beaute est identique äa l’amour de la  sagesse, qui est la beaute supreme. Bien sür, quelqu’un peut donner ä  philo-calie un autre sens, plus limite et peu serieux. C’est precisement ce  qu'il avait fait lui-meme dans ce texte du Contra Academicos et pour cette  raison sa presentation avait ete absurde, inepta, et imbecile, insulsa*°).  ?4) Vera rel. 34 (63): Et si propterea nos fallit rerum uisibilium pulchritudo, quia  unitate continetur et non implet unitatem, intellegamus si possumus non ex eo quod est nos  falli, sed ex eo quod non est. Omne quippe corpus uerum corpus est, sed falsa unitas. Non  enim summe unum est aut in tantum id imitatur, ut impleat, et tamen nec corpus ipsum  esset, nisi utcumque unum esset. Porro utcumque unum esse non posset, nisi ab eo, quod  summe unum est, id haberet. — PL 34, c. 150; CCL 32, p. 228.  ?5) Vera rel. 41 (77): Nihil ... est ordinatum, quod non sit pulchrum. — PL 34, c.  15p: GCEL 32; p. 23%.  %) Retr. 1.1..3: In secundo.... libro prorsus inepta est et insulsa ılla quasi fabula de  philocalia et philosophia, quod sunt germanae et eodem parente procreatae. Aut enim  philocalia quae dicitur non nisi in nugis est et ob hoc philosophiae nulla ratione germana  aut, si propterea est hoc nomen honorandum, quia latine interpretatum amorem significatBLG DTOTISUS inepta est insulsa ]la quası fabula de

phılocalıa phılosophıa, quod sunt SCIMANAC eodem parente procrealae. Aut en ım
phılocalıa UUaAC dicıtur NO  — 1S1 In nug1s esti ob hOoc phılosophıae nulla ratione gEeIMANA
aut, 61 propterea est hOC honorandum., qu1a latıne interpretatum 4TINOTEM sıgnıfıcat



95Commentaire de Ia Regle de saınt Augustin

[Dans les quı Vont sulvre, NOUS accomplırons une double
demarche.

Tout d’abord, NOUS allons demontrer quC le Jjeune Augustıin savaılt
parfaıtement qUC l amour de la vrale) SdaBCSSC el |’amour de la vrale)
beaute SONntTt ident1ques.

Ensuilte L1OUS NOUS demanderons quel SCI15 le Jjeune Augustın donnaıt
isole de philo-calie. Dısons des maıntenant QUC DOUT lu1 la

philo-calie n etaıt Das I amour de la beaute general, ma1s I amour d’un
certaın SaVOlFr-VIvre distingue ei raffine. SAaVOlr-VIivre qu/’’ıl regardalt, AVCC

optimısme qu’ıl allaıt regreitter plus tard, unNnec etape VOIS

l amour de la Beaute dıvıine.
Premier pomt ONC du present eXpose: le Jeune Augustın savalt

deja fort bıen quC l’amour de la vrale) SagCSSC ei |’amour de la vrale)
beaute SOntTt ident1ques. le 1ra DaS LOUTLES ettres chaque fO1s qu'ıl
parle de | amour de la beaute, chaque fO1s qu’1 parle de | amour de la
Sa CSSC, ma1s l’ensemble des tfexies lalısse doute SUT pomt.

C F Dans SOM De Ordine IL, 39) Augustın vient de parler de la
dıalect1que ef de la rhetoriıque. De la, 1ıt-1l. Ia ralson oıt v’elever la tres
heureuse, beatissima, contemplatıon des choses dıvınes. MaıI1s elle PCUTr
de tomber de haut, herche DOUTF ralson des degres el tablıt
ordre. Elle desıre atteindre un«c heaute qu’elle pulsse contempler dırecte-
ment, c’est-a-dıre Sans le SECOUTS des VCUXA OT elle le peut Das95  Commentaire de la Regle de saint Augustin  Dans les pages qui vont suivre, nous accomplirons une double  demarche.  Tout d’abord, nous allons de&montrer que le jeune Augustin savait  parfaitement que l’amour de la (vraie) sagesse et l’amour de la (vraie)  beaute sont identiques.  Ensuite nous nous demanderons quel sens le jeune Augustin donnait  ä ce terme isole de philo-calie. Disons des maintenant que pour Iui la  philo-calie n’etait pas l’amour de la beaute en general, mais l’amour d’un  certain savoir-vivre distingue et raffine, savoir-vivre qu’il regardait, avec  un optimisme ‘qu'il allait regretter plus tard, comme une etape vers  l’amour de la Beaute divine.  C.2. Premier point donc du present expose: le jeune Augustin savait  dejä fort bien que l’amour de la (vraie) sagesse et l’amour de la (vraie)  beaute sont identiques. Il ne le dira pas en toutes lettres chaque fois qu’il  parle de l’amour de la beaut&€, ou chaque fois qu’il parle de l’amour de la  sagesse, mais l’ensemble des textes ne laisse aucun doute sur ce point.  C.2.1. Dans son De Ordine II, 14 (39), Augustin vient de parler de la  dialectique et de la rhetorique. De läa, dit-il, la raison doit s’elever ä la tres  heureuse, beatissima, contemplation des choses divines. Mais elle a peur  de tomber de haut, cherche pour cette raison des degres et etablit un  ordre. Elle desire atteindre une beaute qu’elle puisse contempler directe-  ment, c’est-ä-dire sans le secours des yeux: or elle ne le peut pas ...?7)  Quel sera donc l’ordre que, dans son amour pour cette beaute, elle va  etablir? Il faut qu’elle ramene ä quelque unite simple, vraie et certaine —  Augustin n’emploie pas ici le terme de «sagesse», mais il s’agit bien de  cela — toutes les connaissances etendues et variees, dispersees en de  nombreuses sciences. Celui qui sait faire cela merite parfaitement le nom  d’«homme form&»; il est fonde ä rechercher ensuite — je comprends: au  delä de cette sagesse — les choses divines — je comprends: la Sagesse —,  non seulement pour les croire, mais encore pour les contempler, les  comprendre et les retenir  28)'  pulchritudinis et est uera ac summa sapientiae pulchritudo, eadem ipsa est in rebus  incorporalibus atque summis philocalia, quae philosophia, neque ullo modo sunt quasi  sorores duae. — PL 32, c. 586-587; CSEL 36, p. 14-15.  27) Ord. II, 14 (39): Hinc se illa ratio ad ipsarum diuinarum rerum beatissimam  contemplationem rapere uoluit. Sed ne de alto caderet, quaesiuit gradus atque ipsa sibi  uiam per suas possessiones ordinemque molita est. Desiderabat enim pulchritudinem,  quam sola et simplex posset sine istis oculis intueri; inpediebatur a sensibus. — PL 32, c.  1013:€CL 29 p.129.  28) Ord. II, 16 (44): .  si quisque  . omnia quae per tot disciplinas late uarieque  diffusa sunt, ad unum quiddam simplex uerum certumque redegerit, eruditi dignissimus27)
Quel SCTA ONC ordre QUC, ans SO  — amo DOUT beaute, elle
etablır? faut qu'elle ramene quelque unıte sımple, vrale ei certaıne
Augustıin n’emploı1e Das ICI le terme de S DSSCcH, ma1ls ı] s’agıt 1en de
cela LOutes les connalssances etendues el varıees, dıspersees de
nombreuses sclences. elul quı salt falıre cela meriıte parfaıtement le 1O

d’«homme forme»: 11 est on rechercher ensulte Je comprends :
dela de SdapCcSSC les choses dıvıines Je comprends: la Sagesse
NO  —_ seulement DOUT les Cromre., mals CENCOIC DOUT les contempler, les
comprendre el les reteniır 28)
pulchrıtudinıs ei est CIa sapılentlae pulchrıtudo, eadem 1psa est ıIn rebus
incorporalıbus Summı1s phılocalıa, qQUaC phılosophıa, ullo modo Ssunt quası
SOTOTITCS uae 32. 586-58 / SEL 36, A

27) Ord IL, 39) Hınc ]la ratıo ad Ipsarum diumnarum beatıssımam
contemplatiıonem TaDCIC uolult. Sed de alto caderet, quaesiult gradus 1psa s1bı
1am DCI uas D OossessiONeESs ordinemque molıta est Desideraba en ım pulchrıtudiınem,
qua sola ei sımplex pOssel sıne ist1s oculıs intuer 1: ınpediebatur sens1ıbus. Z
DAS: m © 6 29, 129

28) Ord H: (44) 61 qu1sque omn1a qUuUaCc DCI tOT dıscıplınas late uarıeque
dıffusa Sunt, ad 11 U quıddam sımplex CI UMN certumque redegerit, erudiıtiı dıgn1ssımus



1L.M Verheijen

Le jeune Augustın semble OnNC attendre 1en des choses de la
culture humaıne. Bıentot 11 SCIAd plus claırvoyant, Sdll$s Fejeter la culture
dA’ailleurs Maıs l’essentie] DOUTF NOUS MOoMment est qucC DOUT lu1
I amour de la SapCdSC etaıt assımıler l’amour de la beaute. Je
DAaS LTOmMDeT lısant cela les lıgnes eit ans instant OUuUS

allons rencontrer des texies plus explıcıtes cet egar
A  > Nous OUVTITONS maıntenant les Soliloques, cet e_

tıen., el parfo1s discuss1on, Augustın ei ralson, ratiıo
consclence, dirıons-nous plutoöt Augustıin parle ans style
Ouvent etonnamment personnel] ef confidentiel.

ecrıt Lorsque K RA  ame Beaute un1que ei verıtable. elle
l’aımera EeNCOTE plus Maıs elle DOUITA demeurer ans CO visıon
bıenheureuse, S1 immense 1Xe SUuT elle VUC, Sdmls lu1
D la molndre distraction “”). Augustıin onfond pas VUuC

de la Beaute AVCC la contemplatıion celeste : uan apres vIe, DE  ame
SCTAa LtOUuUL entiere reunle Dıieu, Ia charıte SCTAa ECNCOIC la seule, Sadlls

I1a fO1 ei l’esperance DOUIL 1y maıntenır 30)
La Visıon celeste ei CONstance SONT CINCOIC 1en oın Dans la vIie de

[OUS les Jours d’ıcı-bas, 1} faut 5y preparer. Quant Jjeune Augustin,
bonne dısposıti1on faısaıt chaque Jour des progres. Voincı qu’1

dıt96  L.M.J. Verheijen  Le jeune Augustin semble donc attendre bien des choses de la  culture humaine. Bientöt il sera plus clairvoyant, sans rejeter la culture  d’ailleurs. Mais l’essentiel pour nous en ce moment est que pour lui  l’amour de la sagesse etait ä assimiler ä l’amour de la beaute. Je ne pense  pas me tromper en lisant cela entre les lignes et dans un instant nous  allons rencontrer des textes plus explicites ä cet &gard.  C.2.2. Nous ouvrons en effet maintenant les Soliloques, cet entre-  tien, et parfois discussion, entre Augustin et sa raison, sa ratio — sa  conscience, dirions-nous plutöt —. Augustin y parle dans un style  souvent etonnamment personnel et confidentiel.  Il &crit: Lorsque l’äme verra cette Beaute unique et veritable, elle  l’aimera encore plus. Mais elle ne pourra demeurer dans cette vision  bienheureuse, si un immense amour ne fixe sur elle sa vue, sans lui  permettre la moindre distraction**). Augustin ne confond pas cette vue  de la Beaute€ avec la contemplation celeste: Quand, apres cette vie, l’äme  se sera tout entiere reunie ä Dieu, la charite sera encore 1a — seule, sans  la foi et l’esperance —, pour 1’y maintenir  30).  La vision celeste et sa constance sont encore bien loin. Dans la vie de  tous les jours d’ici-bas, il faut s’y preparer. Quant au jeune Augustin,  cette bonne disposition faisait chaque jour des progres. Voici ce qu’il en  dit: ... plus s’accroit mon espoir de voir cette Beaute, objet de ma grande  ardeur, plus se tourne vers elle tout mon amour, tout mon plaisir**).  Sa conscience lui dit : De quelle facon es-tu, Augustin, l’amant de la  Sagesse? Tu desires la voir, la posseder, sans aucun voile, toute nue, si  j’ose dire, avec des regards, des embrassements, d’une parfaite chastete,  faveur qu’elle n’accorde qu’ä un tres petit nombre d’amants de choix. Si  tu aimais une belle femme, c’est ä bon droit qu’elle se refuserait ä toi, si  elle decouvrait que tu aimes quelque chose (!) en dehors d’elle. La chaste  beaute de la Sagesse se decouvrira-t-elle a toi, si elle n’est l’unique objet  nomine non temere iam quaerit illa diuina non iam credenda solum uerum etiam  contemplanda intellegenda atque retinenda. — PL 32, c. 1015; CCL 29, p. 131.  Z SKT /D  illam singularem ueramque pulchritudinem cum uiderit, plus  amabit; et nisi ingenti amore oculum infixerit, nec ab aspiciendo uspiam declinauerit,  manere in illa beatissima uisione non poterit. — PL 32, c. 876.  89); Ibid.: .  cum post hanc uitam tota se in deum collegerit, caritas restat qua ibi  teneatur. — PL 32, c. 877.  31) Sol. I, 10 (17): Et hoc mihi bonum in dies crescit: nam quanto augetur spes  uidendae illius qua uehementer aestuo pulchritudinis, tanto ad illam totus amor uoluptas-  que conuertitur. — PL 32, c. 879.plus S’accroilt INOTN espoilr de VOIr Beaute, objJe de grande
ardeur, plus tourne v  7 elle tOut INOs tout INO plaıisır **).

Sa cConscıence Iu1 dıt De quelle acon es-{IUu, Augustın, |' amant de la
Sagesse‘ Iu desıires la VOILr, la posseder, Sanmls volle, oOute NUC, 61
] ose dıre, AVCC des regards, des embrassements, une parfaıte chastete,
faveur qu’elle n accorde qu’äa tres petit nombre d’amants de cho1x. S1
{u almals UuUnNn«c femme, C’est bon droit qu’elle refuseraıt tOl1, S1
elle decouvraıt quc almes quelque chose (1 dehors d’elle La chaste
heaute de la Sagesse decouvrira-t-elle tOl, 61 elle est l’unıque obje

nomıne 9(0)8! temere 1lam quaeriıt ]la dıuina NO 1am credenda solum et1am
contemplanda intellegenda retinenda. o Ma OTS: CX 1: 29, 131

29) Sol [, (14); ıllam sıngularem pulchrıtudınem Cu ulderiıt. plus
amabıt ; el 1S1 ingent! amnmo0 oculum infixerı1t, NC ab aspıcıendo uspiam declinaueriıt,
INaNCIC In Ila beatıssıma ulsione 988) poterıt Ö 876

30) bıd Cu DOost anc ultam LOLa ıIn eum collegerıt, carıtas restat Q Ua ıb
atu G SI7

31) Sol 1, 17) hoc ıhı ON um In 1e$ crescıt : quanito augelur SCS
uldendae ıllıus qQUuUa uehementer 4EeSLTUO pulchrıtudıinıs, [anftfo ad ıllam INOT uoluptas-
UJUC conuertitur. CM 879



Commentaire de Ia egle de saınt Augustin 9’7

de ton amour ?>*). Et Augustıin affırme alors qu'ıl n’aıme rıen (!) d’autre
qu'elle, 61 almer unc«c chose (!) autrement quC DOUL elle seule, cC’est DaS
l’aımer n Y d quC 1a Sagesse qu'ıl alme DOUT elle-meme. Son
DOUT Beaute sauraıt aVOIF A4UCUNC lımıite. Non seulement, 1}
l’envıe Das dUuX autres, mals ı] PTCSSC le plus gran nombre de SCHNS qu 'ı
peut de la chercher AV lu1, d’y aspırer AVCC Ju1. de la posseder AVCC lu1,
CVen Jou1r aAV lul, tOut pret les tenır d’autant plus DOUIL SCS am1s quC
LOUS partageron plus intimement l’objet de enr amour  33)° Voıila qul,

les mots munı1s d’un pomnt d’exclamatıon, enleve Ia presentatıon de
la Dagesse le realısme DCU etonnant etonnamment erotique
qu’elle semblaıt QaVOIF du

Augustin affırme quc NOUS n aımons qQUC quı est beau; qUC
quı NOUS plaı ans le eau est SOI Ordre harmoni1eux, SOI unıte : JuC le
eau est dernıiere analyse le eau des choses dıvınes, de la 5agesse
Dans raCcCcoOurcı interessant Augustın arrıve 1ıre ans les
Soliloques f 14 25)Commentaire de la Regle de saint Augustin  97  de ton amour???). Et Augustin affirme alors qu’il n’aime rien (!) d’autre  qu’elle, si aimer une chose (!) autrement que pour elle seule, c’est ne pas  l’aimer. Il n’y a que la Sagesse qu’il aime pour elle-m&me. Son amour  pour cette Beaute ne saurait avoir aucune limite. Non seulement, il ne  l’envie pas aux autres, mais il presse le plus grand nombre de gens qu'il  peut de la chercher avec lui, d’y aspirer avec lui, de la posseder avec lui,  d’en jouir avec lui, tout pret ä les tenir d’autant plus pour ses amis que  tous partageront plus intimement l’objet de leur amour**). Voilä ce qui,  avec les mots munis d’un point d’exclamation, enleve ä la presentation de  la belle Sagesse le realisme un peu e&tonnant — etonnamment &rotique —  qu’elle semblait avoir au debut du texte.  Augustin a affirme que nous n’aimons que ce qui est beau; que ce  qui nous plait dans le beau est son ordre harmonieux, son unite; que le  beau est en derniere analyse le Beau des choses divines, de la Sagesse.  Dans un raccourci interessant Augustin en arrive ä dire dans les  Soliloques 1, 14 (25): ... nous n’aimons rien que la Sagesse?*). Comment  dire plus brievement que Sagesse et Beaut& sont identiques et que donc  l’amour-de-la-sagesse et l’amour-de-la-beaute sont autre chose que deux  sceurs tres differentes?  C.2.3. Mais ce n’est pas uniquement dans les Soliloques que le  langage d’Augustin prend l’allure e&tonnante que nous venons de voir. La  beaute qu’il &voque dans le premier texte que nous allons lire maintenant  n’est pas explicitement celle de la Sagesse, mais celle de la Verite, mais  nous verrons que pour lui le meme Dieu &tait, et Sagesse, et Verite (et  aussi Justice). Il s’agit de son ouvrage sur Le libre arbitre. Augustin &crit:  Des hommes se proclament heureux quand il etraignent de beaux corps,  objets d’un ardent desir, ceux de leurs &pouses ou mEme ceux de  32) Sol. I, 13 (22): Nunc illud quaerimus, qualis sit amator sapientiae, quam  castissimo conspectu atque amplexu, nullo interposito uelamento quasi nudam uidere ac  tenere desideras, qualem se illa nonsinit, nisi paucissimis et electissimis amatoribus suis. An  uero si alicuius pulchrae feminae amore flagrares, iure se tibi non daret, si aliud abs te  quidquam praeter se amari comperisset; sapientiae se tibi castissima pulchritudo, nisi  solam arseris, demonstrabit? — PL 32, c. 881.  33) Ibid.: Iam certe ostendi nihil aliud me amare, siquidem quod non propter se  amatur, non amatur. Ego autem solam propter se amo sapientiam ... Quem modum autem  potest habere illius pulchritudinis amor, in qua non solum non inuideo ceteris, sed etiam  plurimos quaero qui mecum appetant, mecum inhient, mecum teneant, mecumque  perfruantur; tanto mihi amiciores futuri, quanto erit nobis amata communior.  34) Sol. I, 14 (25): Nonne uides ... nos ... nihil amare nisi sapientiam ...? — PL 32, c.  882-883.NOUS n’almons rien qucC la Sagesse**). Comment
ıre plus brievement qUC Sagesse ei Beaute sont ident1iques el qUC (0) 9710
l’amour-de-la-sagesse ei ’amour-de-la-beaute sont chose qUC euxX

tres dıfferentes?
(  9 Maıs est Das un1quement ans les Soliloques qUC le

angage d’Augustın pren allure etonnante quC NOUS VeENONS de VOIFr. La
beaute qu'’ıl evoque ans le premI1er quc NOUS allons lıre maıntenant
n est pDaS explicıtement ce de la Sagesse, maI1ls celle de la Verıte. ma1s
NOUS VCeITONS qu«C DOUI lu1 le meme Dıeu etaıt. et Dagesse, et Veriıite (et
auss1 Justice). s’agıt de SOM OUVIaLC SUuT Le libre arbitre. Augustin ecrıt
Des hommes proclament heureuxX quan 11 etraıgnent de hbeaux COI DS,
objets d’un ardent desır, CCUX de leurs epouses meme CCUX de

32) Sol E 13 22) Nunc ıllud quaerımus, qualıs sıt amator sapıentlae, qU amı
cast1ssım o CONSPECIU amplexu, nullo interpos1to uelamento quası nudam uldere
tenere desıderas, qualem Ila NO  . sınıt, 1S1 DauCc1sSS1m1s ei elect1ssım1s amatorıbus SulsS. An
1 0 S] alıculus pulchrae femıinae flagrares, iure t1bı NO  —_ aret, S1 alıud abs
quıdquam praeter amarı comperIısset ; sapıentiae ıbı castıssıma pulchrıtudo, 1S1
solam arserI1s, demonstrabıt ? 52 XX

33) bıd lam certe ostendı nıh ıl alıud s$1quıdem quod NO propter
ama(tur, NO aMmMatur. Ego au solam propiter alll sapıentiamCommentaire de la Regle de saint Augustin  97  de ton amour???). Et Augustin affirme alors qu’il n’aime rien (!) d’autre  qu’elle, si aimer une chose (!) autrement que pour elle seule, c’est ne pas  l’aimer. Il n’y a que la Sagesse qu’il aime pour elle-m&me. Son amour  pour cette Beaute ne saurait avoir aucune limite. Non seulement, il ne  l’envie pas aux autres, mais il presse le plus grand nombre de gens qu'il  peut de la chercher avec lui, d’y aspirer avec lui, de la posseder avec lui,  d’en jouir avec lui, tout pret ä les tenir d’autant plus pour ses amis que  tous partageront plus intimement l’objet de leur amour**). Voilä ce qui,  avec les mots munis d’un point d’exclamation, enleve ä la presentation de  la belle Sagesse le realisme un peu e&tonnant — etonnamment &rotique —  qu’elle semblait avoir au debut du texte.  Augustin a affirme que nous n’aimons que ce qui est beau; que ce  qui nous plait dans le beau est son ordre harmonieux, son unite; que le  beau est en derniere analyse le Beau des choses divines, de la Sagesse.  Dans un raccourci interessant Augustin en arrive ä dire dans les  Soliloques 1, 14 (25): ... nous n’aimons rien que la Sagesse?*). Comment  dire plus brievement que Sagesse et Beaut& sont identiques et que donc  l’amour-de-la-sagesse et l’amour-de-la-beaute sont autre chose que deux  sceurs tres differentes?  C.2.3. Mais ce n’est pas uniquement dans les Soliloques que le  langage d’Augustin prend l’allure e&tonnante que nous venons de voir. La  beaute qu’il &voque dans le premier texte que nous allons lire maintenant  n’est pas explicitement celle de la Sagesse, mais celle de la Verite, mais  nous verrons que pour lui le meme Dieu &tait, et Sagesse, et Verite (et  aussi Justice). Il s’agit de son ouvrage sur Le libre arbitre. Augustin &crit:  Des hommes se proclament heureux quand il etraignent de beaux corps,  objets d’un ardent desir, ceux de leurs &pouses ou mEme ceux de  32) Sol. I, 13 (22): Nunc illud quaerimus, qualis sit amator sapientiae, quam  castissimo conspectu atque amplexu, nullo interposito uelamento quasi nudam uidere ac  tenere desideras, qualem se illa nonsinit, nisi paucissimis et electissimis amatoribus suis. An  uero si alicuius pulchrae feminae amore flagrares, iure se tibi non daret, si aliud abs te  quidquam praeter se amari comperisset; sapientiae se tibi castissima pulchritudo, nisi  solam arseris, demonstrabit? — PL 32, c. 881.  33) Ibid.: Iam certe ostendi nihil aliud me amare, siquidem quod non propter se  amatur, non amatur. Ego autem solam propter se amo sapientiam ... Quem modum autem  potest habere illius pulchritudinis amor, in qua non solum non inuideo ceteris, sed etiam  plurimos quaero qui mecum appetant, mecum inhient, mecum teneant, mecumque  perfruantur; tanto mihi amiciores futuri, quanto erit nobis amata communior.  34) Sol. I, 14 (25): Nonne uides ... nos ... nihil amare nisi sapientiam ...? — PL 32, c.  882-883.Quem m ödum utem

potest habere ıllıus pulchrıtudıinıs am OT, In qua NO  — solum NO  —_ inu1ldeo ceterI1s, sed et1am
plurımos qUaCTO quı ant, inhıent, INECEC UM eneant,
perfruantur; mıhı amıclores futur, quanio rıt nobıs amata cCOMMUNIOT.

34) Sol I 25) Nonne 1ıdesCommentaire de la Regle de saint Augustin  97  de ton amour???). Et Augustin affirme alors qu’il n’aime rien (!) d’autre  qu’elle, si aimer une chose (!) autrement que pour elle seule, c’est ne pas  l’aimer. Il n’y a que la Sagesse qu’il aime pour elle-m&me. Son amour  pour cette Beaute ne saurait avoir aucune limite. Non seulement, il ne  l’envie pas aux autres, mais il presse le plus grand nombre de gens qu'il  peut de la chercher avec lui, d’y aspirer avec lui, de la posseder avec lui,  d’en jouir avec lui, tout pret ä les tenir d’autant plus pour ses amis que  tous partageront plus intimement l’objet de leur amour**). Voilä ce qui,  avec les mots munis d’un point d’exclamation, enleve ä la presentation de  la belle Sagesse le realisme un peu e&tonnant — etonnamment &rotique —  qu’elle semblait avoir au debut du texte.  Augustin a affirme que nous n’aimons que ce qui est beau; que ce  qui nous plait dans le beau est son ordre harmonieux, son unite; que le  beau est en derniere analyse le Beau des choses divines, de la Sagesse.  Dans un raccourci interessant Augustin en arrive ä dire dans les  Soliloques 1, 14 (25): ... nous n’aimons rien que la Sagesse?*). Comment  dire plus brievement que Sagesse et Beaut& sont identiques et que donc  l’amour-de-la-sagesse et l’amour-de-la-beaute sont autre chose que deux  sceurs tres differentes?  C.2.3. Mais ce n’est pas uniquement dans les Soliloques que le  langage d’Augustin prend l’allure e&tonnante que nous venons de voir. La  beaute qu’il &voque dans le premier texte que nous allons lire maintenant  n’est pas explicitement celle de la Sagesse, mais celle de la Verite, mais  nous verrons que pour lui le meme Dieu &tait, et Sagesse, et Verite (et  aussi Justice). Il s’agit de son ouvrage sur Le libre arbitre. Augustin &crit:  Des hommes se proclament heureux quand il etraignent de beaux corps,  objets d’un ardent desir, ceux de leurs &pouses ou mEme ceux de  32) Sol. I, 13 (22): Nunc illud quaerimus, qualis sit amator sapientiae, quam  castissimo conspectu atque amplexu, nullo interposito uelamento quasi nudam uidere ac  tenere desideras, qualem se illa nonsinit, nisi paucissimis et electissimis amatoribus suis. An  uero si alicuius pulchrae feminae amore flagrares, iure se tibi non daret, si aliud abs te  quidquam praeter se amari comperisset; sapientiae se tibi castissima pulchritudo, nisi  solam arseris, demonstrabit? — PL 32, c. 881.  33) Ibid.: Iam certe ostendi nihil aliud me amare, siquidem quod non propter se  amatur, non amatur. Ego autem solam propter se amo sapientiam ... Quem modum autem  potest habere illius pulchritudinis amor, in qua non solum non inuideo ceteris, sed etiam  plurimos quaero qui mecum appetant, mecum inhient, mecum teneant, mecumque  perfruantur; tanto mihi amiciores futuri, quanto erit nobis amata communior.  34) Sol. I, 14 (25): Nonne uides ... nos ... nihil amare nisi sapientiam ...? — PL 32, c.  882-883.NOSCommentaire de la Regle de saint Augustin  97  de ton amour???). Et Augustin affirme alors qu’il n’aime rien (!) d’autre  qu’elle, si aimer une chose (!) autrement que pour elle seule, c’est ne pas  l’aimer. Il n’y a que la Sagesse qu’il aime pour elle-m&me. Son amour  pour cette Beaute ne saurait avoir aucune limite. Non seulement, il ne  l’envie pas aux autres, mais il presse le plus grand nombre de gens qu'il  peut de la chercher avec lui, d’y aspirer avec lui, de la posseder avec lui,  d’en jouir avec lui, tout pret ä les tenir d’autant plus pour ses amis que  tous partageront plus intimement l’objet de leur amour**). Voilä ce qui,  avec les mots munis d’un point d’exclamation, enleve ä la presentation de  la belle Sagesse le realisme un peu e&tonnant — etonnamment &rotique —  qu’elle semblait avoir au debut du texte.  Augustin a affirme que nous n’aimons que ce qui est beau; que ce  qui nous plait dans le beau est son ordre harmonieux, son unite; que le  beau est en derniere analyse le Beau des choses divines, de la Sagesse.  Dans un raccourci interessant Augustin en arrive ä dire dans les  Soliloques 1, 14 (25): ... nous n’aimons rien que la Sagesse?*). Comment  dire plus brievement que Sagesse et Beaut& sont identiques et que donc  l’amour-de-la-sagesse et l’amour-de-la-beaute sont autre chose que deux  sceurs tres differentes?  C.2.3. Mais ce n’est pas uniquement dans les Soliloques que le  langage d’Augustin prend l’allure e&tonnante que nous venons de voir. La  beaute qu’il &voque dans le premier texte que nous allons lire maintenant  n’est pas explicitement celle de la Sagesse, mais celle de la Verite, mais  nous verrons que pour lui le meme Dieu &tait, et Sagesse, et Verite (et  aussi Justice). Il s’agit de son ouvrage sur Le libre arbitre. Augustin &crit:  Des hommes se proclament heureux quand il etraignent de beaux corps,  objets d’un ardent desir, ceux de leurs &pouses ou mEme ceux de  32) Sol. I, 13 (22): Nunc illud quaerimus, qualis sit amator sapientiae, quam  castissimo conspectu atque amplexu, nullo interposito uelamento quasi nudam uidere ac  tenere desideras, qualem se illa nonsinit, nisi paucissimis et electissimis amatoribus suis. An  uero si alicuius pulchrae feminae amore flagrares, iure se tibi non daret, si aliud abs te  quidquam praeter se amari comperisset; sapientiae se tibi castissima pulchritudo, nisi  solam arseris, demonstrabit? — PL 32, c. 881.  33) Ibid.: Iam certe ostendi nihil aliud me amare, siquidem quod non propter se  amatur, non amatur. Ego autem solam propter se amo sapientiam ... Quem modum autem  potest habere illius pulchritudinis amor, in qua non solum non inuideo ceteris, sed etiam  plurimos quaero qui mecum appetant, mecum inhient, mecum teneant, mecumque  perfruantur; tanto mihi amiciores futuri, quanto erit nobis amata communior.  34) Sol. I, 14 (25): Nonne uides ... nos ... nihil amare nisi sapientiam ...? — PL 32, c.  882-883.nıhıl amarTe 1S1 sapıenti1am DE
882-88Z
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prostituees ; ei NOUS, 110 US douterions de bonheur dans l’etreinte de
la Verite?).;

Aılleurs ans SO De Libero ar bitrio, Augustın alıgne explicıtement
la Verite el la Dagesse, ajoutant QuUss] une fO1s la Justice (de Dıeu) Ln
hbeaute de Ia Justice est 61 grande, S1 gran l agrement de la umılere
eternelle, C’est-a-dıre de la Verıite ei de la Sagesse immuables, YUC, meme
Q< 1 n etaıt permi1s d’'y demeurer UJUC l’'espace d’un seu] JOour, sera1ıt
pleinement on meprIiser DOUT cela seu] d’iınnombrables annees,

VIie, pleines de delıces el debordantes de bıens temporels*°).
La merveiılleuse heaute de la Verıite el de la Sagesse, S1 l’on

seulement la CONsSTLANLTeEe volonte d’en Jou1r, n ecarte Das les
de Ia oule des audıteurs pressee autour delle: elle

Das AVCC le LeMpPS; elle sS’en DaSs d’un endroıit elle n est
DAad interceptee Dar la nuılt ; elle n est pas enveloppee Dar ' ombre: elle
n est DAS oOumıse dUuX SCI1S5 corporels. OUr CCUX, ans le monde entler.
quı VeISs elle el qu1 l’aıment, DOUL LOUS elle est proche,
DOUT LOUS eternelle; elle n est nu part, elle faıt defaut nulle parl; elle
avertit au-dehors, elle enseigne au-dedans:;: elle rend meılleurs L[OUS G
quı la volent. el la rend mo1ns bonne;: la Juge, ei
NNC, Sa|ns elle: Juge bilen. (Yest ONnNC evıdent : elle est incontesta-
blement superleure 1NOS esprIits ont chacun u11 doit, elle seule,
PTODTIC SapCcSSC el le don de Juger, 1NON DaS elle., ma1ls Dar elle LOUuTt le
reste ® /), uel pulssant desır contemplatıf ! Et, soulıgnons-le, saınt
Augustin na Jama1s renıe ceft de SCS UVTEeS de Jeunesse.

2  S OUur ermıner partıe de enquete, NOUS cıtons

35) Lib arb IL, | 3 85) An Gr O clamant homiınes beatos CS55C, CU)! Dulchra
COTDOTA desıder10 concupıta Ss1ue cConl1ugum Ss1ue et1am meretricum amplexantur,
[10OS ın amplexu uerıtatıs beatos CSSC dubitabimus? 52 260; K A 29, 261

36) Lib arb IM: 25 86 anta est pulchrıtudo lustıitiae, locundıtas
|uC1s ernae, hoc est incommutabiılıs uerıtatıs sapıentlae, uL, et1am S1 NOTMN 1ceret
amplıus In INaneTe J Uamı N1us 1e1 INOTA, propter hoc solum innumerabiles nnı U1US
ultae plen1ı delicı1s el circumfluentia temporalıum bonorum recte mer1toque on  neren-
[Ur. 32, 8-13( 29, 321

37) Lib arb I, 38) ]la ueritatıs sapıentlae pulchrıtudo, tantum adsıt
DETSCUCTANS uoluntas fruendi, NC multıtudıine audıentium constipata secludıt uenlentes CC

peragıtur empore NECC miıgrat locıs NC OC intercıpıtur NC umbra intercludıtur 910
sensihbus COrporIs sublacet. e LOLO mundo ad CONuersI1is quı dılıgunt CA omnıbus
proxima SE omnıbus sempiterna, nullo OCO est NUSYUaIn deest, fOrI1s dmonet intus ocet.

COMM ULa In melıus, nullo ın deterius COomMMuta(ltur, nullus de Ila
ludicat nullus sıne ılla ludicat ene Ac pCI h OC CA manıfestum est mentıbus nostrIis. quacC
ab 1psa uUNna fiunt sıigulae sapıentes 10  —_ de 1DSa, sed DCI Ipsam de ceterI1s ludıices, sıne
dubitatione CSSC potiorem. 32 1-1 (AT. 29, 263



99Commentaire de Ia Regle de saınt Augustin

CINCOIC un fOo1s le dernier OUVIASC qu«c saınt Augustın a1ıt ecrıt SOM

ordınatıon sacerdotale, SON De Vera religione : Nous OUSs plaısons des
spectacles merveılleux: la heaute NOUS charme?99  Commentaire de la Regle de saint Augustin  encore une fois le dernier ouvrage que saint Augustin ait &crit avant son  ordination sacerdotale, son De Vera religione : Nous nous plaisons a des  spectacles merveilleux ; la beaute nous charme? ... Tournons alors notre  desir vers la vision de cette Sagesse qui tend d’une extremite ä l’autre avec  force et dispose suavement toutes choses (Sagesse 8,1). Quelle merveille  serait plus admirable? Une force incorporelle qui faconne et gouverne un  monde corporel! Et quand elle l’ordonne et le pare, quoi de plus  beau?*®). Comment dire plus clairement que l’amour de la beaute («la  beaute nous charme ?») et l’amour de la sagesse («tournons alors notre  desir vers la vision de cette Sagesse») sont identiques?  C.3. Second probleme de cette partie de notre enquete: la philo-calie  etant tres differente de sa seeur philo-sophie, mais, l’amour de la beaute  etant identique äa l’amour de la sagesse, il faut se demander quel sens  Augustin donnait ä ce mot isole de philo-calie dans son Contre  Academicos.  C.3.1. A l’epoque de la redaction de cet ouvrage, Augustin se trouve  avec sa mere Monique, son fils Adeodatus, son ami Alypius, son eleve  Licentius, et quelques autres intimes, ä Cassiciacum, pres de Milan. Il s’y  prepare au bapteme. Il va le recevoir le 23 avril 387, ä l’occasion des fetes  pascales. Ses reflexions et ses discussions avec ceux qui l’entouraient ont  ete mises par 6crit dans des ouvrages que nous possedons encore. Son  premier ouvrage est precisement notre Contre les Academiciens. Il s’agit  d’unerefutationduscepticisme de la « Nouvelle Academiciens». Ce qui  nous interesse dans cet ouvrage est, ici, le debut du livre deuxieme. Il faut  savoir qu’Augustin avait dedie son Contra Academicos &4 Romanianus,  pere de son.ele&ve Iicentius, homme: tres. riche, amı desParents  d’Augustin et mecene d’Augustin etudiant. Romanianus €tait devenu  Manicheen, comme son protege Augustin. A 1l’epoque de la conversion  d’Augustin, ce Romanianus etait entre en conflit avec un autre homme  riche. Augustin a pour ce dernier de l’estime. Il aimerait lui montrer le  beau visage de la philo-sophie. Sans aucun doute il rejetterait et  abandonnerait alors ses bains??), ses jardins delicieux, ses festins delicats  et raffines, les comediens attaches ä sa maison, bref tout ce qui le pousse  38) Vera rel. 51 (100): Si nos miracula spectaculorum et pulchritudo delectat, illam  desideremus uidere sapientiam, quae pertendit a fine usque ad finem fortiter et disponit  omnia suauiter. Quid enim mirabilius ui incorporea mundum corporeum fabricante et  administrante? Aut quid pulchrius ordinante et ornante? — PL 34, c. 166; CCL 32, p. 252.  39) Les bains se trouvent ä la premiere place : miroir d’une epoque! Ou s’agit-il de  Baiae en Campanie, comme le pense W. M. GREEN, l’editeur du texte dans le CCL et dans  les Stromata?JTournons alors
es1Ir VCIS la VISION de Sagesse quı end une extremiıte l’autre AVCC

force eft dıspose SUavement LOuTtes choses (Sagesse 5,1) Quelle merveılle
seralt plus admırable? Une force incorporelle qu1 aconne el
monde corporel! Et quan: elle l’ordonne e le DaTIC, quo1 de plus
beau?>*°®). Comment 1re plus claırement JUC | amour de la beaute «Ja
beaute NOUS charme ?») ei l amour de la SdpCSSC («tournons alors
esIr VOIS la Vvis1ıon de 5agesse») sSsont ıdent1ques?

C 3 Second probleme de partıe de enquete: 1a philo-calie
etant tres dıfferente de S(EUT philo-sophie, ma1s. |'amour de la beaute
etant iıdent1que |l’amour de la SapCSSC, 1] faut demander quel SCI15

Augustıin donnaıt MOoOL isole de philo-calie ans SO ( ontre
Academicos.

(3 l’epoque de la redaction de cet OUVIALC, Augustin ITOUVE
A CC mere Moni1que, s()  — fils Adeodatus, SOM amı Alypıus, SO© eleve
Licent1ius, e1 quelques autres intımes., Cassıclacum, pres de ı1lan SN
prepare d bapteme. le reCeVOITr le D avrıl 387 l’occasıon des fetes
pascales. Ses reflex1ions ei SCS discussions AVCC COLX quı l’entouralent ont
ete m1ses Dal ecrıit ans des QuUC 1NOUS possedons CLIGOTFE Son
premıer OUVIASC est precısement Contre les Academiciens. s’agıt
2  une refutatıon du de la << OUVvelle Academicıens »} Ce quı
11OUS interesse ans cel OUVIASC est, IGE le du lıvre deuxıiıeme. faut
SAaVOIF qu Augustın avaıt 1e SO  —_ C’ontra Academicos Romanıanus,
pere de SO  —; eleve Licent1ius, homme tres riche, amı des parents
d’Augustın ei mecene d’Augustın etudıant. Romanılanus etaıt devenu
Manıcheen. SO  —; protege Augustin. l’epoque de la Conversi1on
d’Augustin, Romanıanus etaıt entre contflıt AVCC homme
riche. Augustın DOUT dernier de ’estime. almeraıt lu1 ontrer le
beau visage de la phılo-sophıie. Sans doute 11 rejetteralt el
abandonneraıt alors SCS baıns 39) SCS Jardıns delıcıeux, SCS festins delıcats
el raffines, les comediens attaches malson, bref LOUuL quı le DOUSSC

38) Vera rel S1 1NOS mıracula spectaculorum pulchrıtudo electat, ]lam
desideremus uldere sapıent1am, JUaC pertendıt ıne ad finem ortıter ei dısponıit
Oomnı1a suauılter. Quid enım miırabılıus ul Incorporea mundum COTDOTCUM fabricante
admınıstrante ? Aut quıd pulchrıus ordınante ornante? — 34, 166:; en 2 P PA

39) Les baıns TOUvVen la premiere place MIro1r une epoque! OQu s agıt-ıl de
Baıae Campanıe, le GREEN, edıteur du ans le GCEL ei ans
les Stromata?
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S1 pulssamment VOIS LOUL quı est delıce, afın de voler VEeIS la beaute de
la phılosophie, remplı d’admıiıratıon. aletan el brülant,
ama chastement passıonne. Car 1] faut l’avouer, Get homme ul-auss],

Romanıanus, une certaıne dıstiıncetion interieure, plutöt une

de SCIHC de cela, quı v’efforce de fMeurır vrale beaute100  L.M.J. Verheijen  si puissamment vers tout ce qui est delice, afın de voler vers la beaute de  la philosophie, rempli d’admiration, haletant et brülant, comme un  amant chastement passionne. Car, il faut l’avouer, cet homme a lui-aussi,  comme Romanianus, une certaine distinction interieure, ou plutöt une  sorte de germe de cela, qui s’efforce de fleurir en vraie beaute ... De lä  cette hospitalite, de 1ä cette grande politesse qui assaisonne ses festins, de  Jä cette eElegance, cette magnificence, ce goüt parfait se manifestant en  toutes choses, et ce savoir-vivre qui repand sur tout ses charmes  discrets*°). Bref, cet homme 6&tait un epicurien au sens le plus noble du  terme.  Il ne s’agit pas encore chez cet adversaire de Romanianus de  l’amour de la beaute de la sagesse. Augustin va expliquer cela, et c’est  dans ce contexte qu’il appelle philo-calie ce qu’il vient de decrire. Cet  homme n’est pas encore anime de la vraie philo-sophie; il en est au niveau  de la philo-calie, 1 aime la vie belle. Ne meprise pas‘ce terme,;  Romanianus, dit Augustin, ne le meprise pas ä cause de l’usage qu’en fait  le vulgaire. Car philo-calie et philo-sophie sont presque synonymes et  elles desirent &tre regardees comme etant de la meme famille; elles le sont  d’ailleurs. Car que veut dire «philo-sophia»?: Amour de la sagesse. Que  veut dire «philo-calia»?: Amour de la beaute. Informe-toi aupres des  Grecs. Qu’est-ce donc que la sagesse? N’est-elle pas la vraie beaute?  Philo-sophie et philo-calie sont donc sceurs et filles du m&me pere. Mais  philo-calie est arrachee au ciel par la glu des desirs terrestres et enfermee  vulgairement dans une cage, mais elle a cependant conserve une ressem-  blance de nom afın d’avertir l’oiseleur de ne point la mepriser. Elle est  sans ailes, sale et miserable. Sa sceur qui vole librement, la reconnait, sans  pour cela la liberer frequemment, etant donne que philo-calie ne sait pas  se rappeler d’ou elle tire son origine; seule philo-sophie la connait**).  #0)C acad: 112 (6):' !  ne ille et baias (Baias?) et amoena pomeria et delicata  nitidaque conuiuia et domesticos histriones, postremo quidquid eum acriter commouet in  quascumque deliciat abiciens et relinquens ad huius pulchritudienem blandus amator et  sanctus mirans anhelans aestuans aduolaret. Habet enim et ille, quod confitendum est,  quoddam decus animi uel potius decoris quasi sementem.... Inde est illa hospitalitas, inde in  conuiulis multa humanitatis condimenta, inde ipsa elegantia nitor mundissima facies rerum  omnium et undique cuncta perfundens adumbratae uenustatis urbanitas. — PL 32, c. 922;  CCL 29, p.21  *1) C. acad. II, 3 (7): «Philocalia» ista uulgo dicitur. Ne contemnas nomen hoc ex  uulgi nomine. Nam philocalia et philosophia prope similiter cognominatae sunt et quasi  gentiles inter se uideri uolunt et sunt. Quid est enim philosophia? amor sapientiae. Quid  philocalia? amor pulchritudinis. Quaere de Graecis. Quid ergo sapientia? nonne ipsa uera  est pulchritudo? Germanae igitur istae prorsus et eodem parente procreatae; sed illa uiscoDe 1a
hospıitalıte, de la grande polıtesse quı assalsonne SCS festins, de

la CO elegance, magnıficence, gout parfaıt manıfestant
tOutes choses, ei SAaVOIlFr-Vivre quı repand SUT tOut SCS charmes
discrets*°). Bref, CeTl homme etaıt epicurıen SCHNS le plus noO du

s’agıt DAS CAHG0TIE che7z cel adversaıre de Romanıanus de
|’amour de la beaute de la SaBCSC. Augustın expliıquer cela, ef C’est
ans qu'ıl appelle philo-calie qu’1 vient de deerıre. Cet
homme est DaSs PIIGUOT® anıme de la vrale philo-sophie; 1] est nıveau
de la philo-calie, 1] alme la vIie Ne meprIıse DAaS
Romanılanus, dıt Augustin, le meprise Das de usage qu’en faıt
le vulgaıre. Car philo-calie eit philo-sophie sont DIrEeESUC SYNONYMMOCS el
es desirent etre regardees etant de Ia meme amılle ; es le SOont
d’aillleurs Car qQUC veut ıre «phılo-sophia» ?: Amour de la Sag CSSC. Que
veut ıre «phılo-calıa»?: Amour de la beaute. Informe-to1 aupres des
(Jrecs. Qu est-ce ONC qQuUC la sagesse ? N’est-elle pas la vrale beaute?
Philo-sophie ei philo-calie SONT ONnNC ei fılles du meme pere. Maıs
philo-calie est arrachee c1e] Dar la glu des desırs terrestires Al enfermee
vulgaırement ans uUunNn«c Cal, ma1ls elle cependant CONSsServe UnNlCc LESSCIN-

blance de NO afın d’avertir l’o1iseleur de polnt la meprIiser. Elle est
SAaMNls aıles, sale ei miıserable. Sa S(EUT quı vole lıbrement, la reconnaıt, N
DOUIL cela la lıberer irequemment, etant donne qQUC philo-calie salt Das

rappeler d’ou elle tıre SOM or1gine ; seule philo-sophie la connait**).

40) cad I1. (6) lle balas (Baıas?) AaIl OCla pomer1a et delicata
nıtıdaque CONulula ei domesticos histriones. DOS!  O quı1dquıd 6C acrıter COMMOU! in
QUASCUMIYUC delıcıaı abıcıens el relınquens ad hulus pulchrıtudienem blandus amator
SANCLUS miırans anhelans aduolaret nım ılle. quod confıtendum est,
quoddam decus anımı ue]l potıus decorIıs quası sementem Inde est Ila hospıitalıtas, ınde in
CONU1UNS mMu humanıtatıs condımenta, inde Ipsa elegantıa nıtor mundıssıma facıes [CI UNl

omnıum undıque Cunctlia perfundens adumbratae uenustatıs urbanıtas. Z 922;
CC 29, .21

4-l) cad 11, (7) «Phılocalıa» iısta uulgo dıicıtur. Ne contemna hOC
uulgı nomıiıne. Nam phılocalıa ei phılosophıa simılıter cognomınatae sunt quası
gentiles inter ulderı uolunt Ssunt Quid est nım phılosophıa ? INOT sapıent1ae. Quid
phılocalıa ? 1NOI pulchrıtudinıs. Quaere de TaeCIS. Quıid CI O sapıentia ? 1psa
est pulchrıtudo? Germanae lgitur istae PIOISUS ei eodem parente procrealae; sed ]la U1SCO
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1 donc, Romanıanus, ton adversaıre pouvaıt, Ouvrant tant so1t DCU
des YCUX redevenus saılns, contempler la vrale beaute celle de E1
Sa QCSSC 1eu de s’eprendre de contrefacon, quel plaısır cei
homme plongeraıt-ıl ans le se1n de la phılo-sophıe. Et, SYE tYy
rencontraıt, t’embrasseraıt-ıl pas Vral frere?101  Commentaire de la Regle de saint Augustin  Si donc, Romanianus, ton adversaire pouvait, ouvrant tant soit peu  des yeux redevenus ‚sains, contempler la vraie beaute — celle de la  sagesse —, au lieu de s’eprendre de sa contrefacon, avec quel plaisir cet  homme se plongerait-il dans le sein de la philo-sophie. Et, s’il t’y  rencontrait, ne t’embrasserait-il pas comme un vrai frere? ... Crois-moli,  il ne faut desesperer de personne, encore moins d’hommes tels que ton  adversaire. Les exemples abondent : les oiseaux de cette espece s’envolent  facilement, reviennent facilement, au grand etonnement du grand nom-  bre des oiseaux qui restent prisonniers  42).  Augustin‘ lui-meme en est tout surpris: Me voici tout d’un coup  devenu fabuliste, comme Esope. Ton fils Licentius te racontera toute  cette fable plus agreablement dans un poeme, car il est un poete presque  parfait*°).  C.3.2. La fable d’Augustin distingue donc l’amour de la vraie  beaute, qui est celle de la sagesse, de l’amour d’une beaute tres  «distinguee» certes, mais bien terrestre. Le premier nous est connu par la  lecture que nous avons faite du Banquet de Platon. Quant au second, ce  malheureux oiseau qui a besoin de philo-sophie pour s’envoler librement  vers la vraie beaute, me fait penser au passage du Phedre oüu Socrate parle  de la.quatrieme forme de delire «dans laquelle, ä la vue de la beaute d’ici-  bas, au souvenir de la beaute veritable, on prend des ailes et, pourvu de  ces ailes nouvelles, on desire s’envoler, sans pouvoir le faire, on leve  comme l’oiseau son regard vers le ciel, on neglige les choses d’en bas et  alors on s’entend accuser de folie ...  »98):  Quant au poeme de Licentius, K. Svoboda &crit qu’Augustin fait  peut-&tre «allusion a Socrate racontant dans le Phedon (60 c-d) comment  en prison il mettait en vers les fables d’Esope»*°). Il ajoute que saint  libidinis detracta caelo suo et inclusa cauea populari uiciniam tamen nominis tenuit ad  commonendum aucupem, ne illam contemnat. Hanc igitur sine pennis sordidatam et  egentem uolitans libere soror saepe agnoscit, sed raro liberat; non enim philocalia ista  unde genus ducat, agnoscit nisi philosophia. — PL 32, c. 922; CCL 29, p.21.  *42) Ibid.: Ergo ille, si ueram pulchritudinem, cuius falsae amator est, sanatis  renudatisque paululum oculis posset intueri, quanta uoluptate philosophiae gremio se  inuolueret? quomodo ibi te cognitum sicut uerum fratrem amplecteretur? ... Crede mihi, de  nullo desperandum est, de talibus autem minime; omnino sunt exempla. Facile euadit,  facile reuolat hoc genus auium multis inclusis multum mirantibus. — PL 32, c. 922-923;  CCL 29 pı22.  43) Ibid.: Quam totam fabulam — nam subito Aesopus factus sum — Licentius tibi  carmine suauius indicabit ... — PL 32, c. 922; CCL 29, p.22.  44) Phedre 249 d-e; trad. L. ROBIN.  *45) K. SvoBODA, o.c. (voir note 2), p. 18.Cro1s-mol.,
! faut desesperer de TSONNC, CEINCOIC moOo1ns d’hommes els quUC ton
adversaıre. Les exemples abondent: les O1SEeauUX de espece s’envolent
facılement, reviennent facılement, gran etonnement du gran NOIN-

bre des O1lseauxX quı estent prisonnıers 4-2)
Augustın ul-meme est LOUuL SUrprIs: Me VOIlCI LOUuUL d’un COUD

devenu fabulıste, sope Ion fıls Licentius Tacontera
Ge plus agreablement ans poeme, Car ! est poete DIESUC
parfait "5).

028  N La d’Augustin dıstingue ONC |’amour de la vrale
beaute, quı est Gce de la Sag CSSC, de |’amour une beaute tres
«dıistinguee» certes, ma1ls 1en terrestire Le premier OUs est Dar la
ecture quC OUsS faıte du Banquet de Platon Quant second,
malheureux Olseau quı besoıin de philo-sophie DOUTL s’envoler lıbrement
VOIS la vrale beaute, faıt PCNSCI PDaASSagc du Phedre Ou Socrate parle
de la quatrıeme forme de delıre «dans laquelle, la VUuC de la beaute 1C1-
bas, SsSOUvenIır de la beaute verıtable, pren des aıles i de

aıles nouvelles, desıre s’envoler, POUVOILF le faıre, eve
”’olseau SO regard VeISs le cıel, neglıge les choses dV’en bas eft

alors s’entend ACCUSEeT de ollıe101  Commentaire de la Regle de saint Augustin  Si donc, Romanianus, ton adversaire pouvait, ouvrant tant soit peu  des yeux redevenus ‚sains, contempler la vraie beaute — celle de la  sagesse —, au lieu de s’eprendre de sa contrefacon, avec quel plaisir cet  homme se plongerait-il dans le sein de la philo-sophie. Et, s’il t’y  rencontrait, ne t’embrasserait-il pas comme un vrai frere? ... Crois-moli,  il ne faut desesperer de personne, encore moins d’hommes tels que ton  adversaire. Les exemples abondent : les oiseaux de cette espece s’envolent  facilement, reviennent facilement, au grand etonnement du grand nom-  bre des oiseaux qui restent prisonniers  42).  Augustin‘ lui-meme en est tout surpris: Me voici tout d’un coup  devenu fabuliste, comme Esope. Ton fils Licentius te racontera toute  cette fable plus agreablement dans un poeme, car il est un poete presque  parfait*°).  C.3.2. La fable d’Augustin distingue donc l’amour de la vraie  beaute, qui est celle de la sagesse, de l’amour d’une beaute tres  «distinguee» certes, mais bien terrestre. Le premier nous est connu par la  lecture que nous avons faite du Banquet de Platon. Quant au second, ce  malheureux oiseau qui a besoin de philo-sophie pour s’envoler librement  vers la vraie beaute, me fait penser au passage du Phedre oüu Socrate parle  de la.quatrieme forme de delire «dans laquelle, ä la vue de la beaute d’ici-  bas, au souvenir de la beaute veritable, on prend des ailes et, pourvu de  ces ailes nouvelles, on desire s’envoler, sans pouvoir le faire, on leve  comme l’oiseau son regard vers le ciel, on neglige les choses d’en bas et  alors on s’entend accuser de folie ...  »98):  Quant au poeme de Licentius, K. Svoboda &crit qu’Augustin fait  peut-&tre «allusion a Socrate racontant dans le Phedon (60 c-d) comment  en prison il mettait en vers les fables d’Esope»*°). Il ajoute que saint  libidinis detracta caelo suo et inclusa cauea populari uiciniam tamen nominis tenuit ad  commonendum aucupem, ne illam contemnat. Hanc igitur sine pennis sordidatam et  egentem uolitans libere soror saepe agnoscit, sed raro liberat; non enim philocalia ista  unde genus ducat, agnoscit nisi philosophia. — PL 32, c. 922; CCL 29, p.21.  *42) Ibid.: Ergo ille, si ueram pulchritudinem, cuius falsae amator est, sanatis  renudatisque paululum oculis posset intueri, quanta uoluptate philosophiae gremio se  inuolueret? quomodo ibi te cognitum sicut uerum fratrem amplecteretur? ... Crede mihi, de  nullo desperandum est, de talibus autem minime; omnino sunt exempla. Facile euadit,  facile reuolat hoc genus auium multis inclusis multum mirantibus. — PL 32, c. 922-923;  CCL 29 pı22.  43) Ibid.: Quam totam fabulam — nam subito Aesopus factus sum — Licentius tibi  carmine suauius indicabit ... — PL 32, c. 922; CCL 29, p.22.  44) Phedre 249 d-e; trad. L. ROBIN.  *45) K. SvoBODA, o.c. (voir note 2), p. 18.»  44)
Quant poeme de Licentius. Svoboda ecrıt qu’Augustin faıt

peut-etre «allusıon Socrate racontant ans le Phedon (60 c-d) COMMEeEeNTL

prıson 1] mettaıt VeISs les fables d’Esope»*>). ajoute qJUC saınt

lıbıdinıs etiracta caelo s Ul  C inclusa popuları ulcın1am nOm1n1s tenult ad
commonendum AaUCUDPDCIN, ıllam contemnat Hanc igıtur sıne penn1s sordıdatam
egentem uolıtans lıbere agnoscıt, sed TATO 1berat: NO enım phılocalıa ista
ndeu ucatl, agnoscıt 181 philosophıa. 32, W C 29, Al

42) bıd Ergo ılle. 1 pulchrıtudınem, CUI1uUS falsae amator est, sanatıs
renudatısque paululum oculıs DOSsel intuerIl, quanita uoluptate philosophıiae grem10
inuolueret? quomodo ıbl te cognı1tum sicut eIUM fratrem amplecteretur ”101  Commentaire de la Regle de saint Augustin  Si donc, Romanianus, ton adversaire pouvait, ouvrant tant soit peu  des yeux redevenus ‚sains, contempler la vraie beaute — celle de la  sagesse —, au lieu de s’eprendre de sa contrefacon, avec quel plaisir cet  homme se plongerait-il dans le sein de la philo-sophie. Et, s’il t’y  rencontrait, ne t’embrasserait-il pas comme un vrai frere? ... Crois-moli,  il ne faut desesperer de personne, encore moins d’hommes tels que ton  adversaire. Les exemples abondent : les oiseaux de cette espece s’envolent  facilement, reviennent facilement, au grand etonnement du grand nom-  bre des oiseaux qui restent prisonniers  42).  Augustin‘ lui-meme en est tout surpris: Me voici tout d’un coup  devenu fabuliste, comme Esope. Ton fils Licentius te racontera toute  cette fable plus agreablement dans un poeme, car il est un poete presque  parfait*°).  C.3.2. La fable d’Augustin distingue donc l’amour de la vraie  beaute, qui est celle de la sagesse, de l’amour d’une beaute tres  «distinguee» certes, mais bien terrestre. Le premier nous est connu par la  lecture que nous avons faite du Banquet de Platon. Quant au second, ce  malheureux oiseau qui a besoin de philo-sophie pour s’envoler librement  vers la vraie beaute, me fait penser au passage du Phedre oüu Socrate parle  de la.quatrieme forme de delire «dans laquelle, ä la vue de la beaute d’ici-  bas, au souvenir de la beaute veritable, on prend des ailes et, pourvu de  ces ailes nouvelles, on desire s’envoler, sans pouvoir le faire, on leve  comme l’oiseau son regard vers le ciel, on neglige les choses d’en bas et  alors on s’entend accuser de folie ...  »98):  Quant au poeme de Licentius, K. Svoboda &crit qu’Augustin fait  peut-&tre «allusion a Socrate racontant dans le Phedon (60 c-d) comment  en prison il mettait en vers les fables d’Esope»*°). Il ajoute que saint  libidinis detracta caelo suo et inclusa cauea populari uiciniam tamen nominis tenuit ad  commonendum aucupem, ne illam contemnat. Hanc igitur sine pennis sordidatam et  egentem uolitans libere soror saepe agnoscit, sed raro liberat; non enim philocalia ista  unde genus ducat, agnoscit nisi philosophia. — PL 32, c. 922; CCL 29, p.21.  *42) Ibid.: Ergo ille, si ueram pulchritudinem, cuius falsae amator est, sanatis  renudatisque paululum oculis posset intueri, quanta uoluptate philosophiae gremio se  inuolueret? quomodo ibi te cognitum sicut uerum fratrem amplecteretur? ... Crede mihi, de  nullo desperandum est, de talibus autem minime; omnino sunt exempla. Facile euadit,  facile reuolat hoc genus auium multis inclusis multum mirantibus. — PL 32, c. 922-923;  CCL 29 pı22.  43) Ibid.: Quam totam fabulam — nam subito Aesopus factus sum — Licentius tibi  carmine suauius indicabit ... — PL 32, c. 922; CCL 29, p.22.  44) Phedre 249 d-e; trad. L. ROBIN.  *45) K. SvoBODA, o.c. (voir note 2), p. 18.rede mıhl, de
NU:| desperandum est, de talıbus AQU! mıinıme : Oomnıno sunt exempla. Facıle euadıt,
facıle euolat hoc SCHUS aulum multıs inclusıs multum mirantıbus. 3 022-923:;
CL, 29,

43) bıd Quam abulam Nal subıto Aesopus factus SWl Licentius t1bı
carmıne SUAUIUS indıicabıt101  Commentaire de la Regle de saint Augustin  Si donc, Romanianus, ton adversaire pouvait, ouvrant tant soit peu  des yeux redevenus ‚sains, contempler la vraie beaute — celle de la  sagesse —, au lieu de s’eprendre de sa contrefacon, avec quel plaisir cet  homme se plongerait-il dans le sein de la philo-sophie. Et, s’il t’y  rencontrait, ne t’embrasserait-il pas comme un vrai frere? ... Crois-moli,  il ne faut desesperer de personne, encore moins d’hommes tels que ton  adversaire. Les exemples abondent : les oiseaux de cette espece s’envolent  facilement, reviennent facilement, au grand etonnement du grand nom-  bre des oiseaux qui restent prisonniers  42).  Augustin‘ lui-meme en est tout surpris: Me voici tout d’un coup  devenu fabuliste, comme Esope. Ton fils Licentius te racontera toute  cette fable plus agreablement dans un poeme, car il est un poete presque  parfait*°).  C.3.2. La fable d’Augustin distingue donc l’amour de la vraie  beaute, qui est celle de la sagesse, de l’amour d’une beaute tres  «distinguee» certes, mais bien terrestre. Le premier nous est connu par la  lecture que nous avons faite du Banquet de Platon. Quant au second, ce  malheureux oiseau qui a besoin de philo-sophie pour s’envoler librement  vers la vraie beaute, me fait penser au passage du Phedre oüu Socrate parle  de la.quatrieme forme de delire «dans laquelle, ä la vue de la beaute d’ici-  bas, au souvenir de la beaute veritable, on prend des ailes et, pourvu de  ces ailes nouvelles, on desire s’envoler, sans pouvoir le faire, on leve  comme l’oiseau son regard vers le ciel, on neglige les choses d’en bas et  alors on s’entend accuser de folie ...  »98):  Quant au poeme de Licentius, K. Svoboda &crit qu’Augustin fait  peut-&tre «allusion a Socrate racontant dans le Phedon (60 c-d) comment  en prison il mettait en vers les fables d’Esope»*°). Il ajoute que saint  libidinis detracta caelo suo et inclusa cauea populari uiciniam tamen nominis tenuit ad  commonendum aucupem, ne illam contemnat. Hanc igitur sine pennis sordidatam et  egentem uolitans libere soror saepe agnoscit, sed raro liberat; non enim philocalia ista  unde genus ducat, agnoscit nisi philosophia. — PL 32, c. 922; CCL 29, p.21.  *42) Ibid.: Ergo ille, si ueram pulchritudinem, cuius falsae amator est, sanatis  renudatisque paululum oculis posset intueri, quanta uoluptate philosophiae gremio se  inuolueret? quomodo ibi te cognitum sicut uerum fratrem amplecteretur? ... Crede mihi, de  nullo desperandum est, de talibus autem minime; omnino sunt exempla. Facile euadit,  facile reuolat hoc genus auium multis inclusis multum mirantibus. — PL 32, c. 922-923;  CCL 29 pı22.  43) Ibid.: Quam totam fabulam — nam subito Aesopus factus sum — Licentius tibi  carmine suauius indicabit ... — PL 32, c. 922; CCL 29, p.22.  44) Phedre 249 d-e; trad. L. ROBIN.  *45) K. SvoBODA, o.c. (voir note 2), p. 18.32, 72 CC 29,

44) Phedre 249 d-e; trad OBIN
45) SVOBODA, (voir ote Z



102 L M Verheijen

Augustın certaınement DAsSsSdalcl puIsqu''ıl dıt ans SO De
CONSENSU evangelistarum . (42)102  L.M.J. Verheijen  Augustin a certainement connu ce passage puisqu’il dit dans son De  Consensu evangelistarum I, 7 (12): ... Socrate a suivi les fables d’Esope  par un petit nombre de vers, consacrant ainsi ses paroles et sa poesie ä  l’ouvrage d’un autre. Bien qu’il n’ait alors prete les ornements de sa  parole qu’aux pensees d’Esope, non aux siennes, il a dit, d’apres Platon,  son plus illustre disciple, qu’il y avait et& contraint par son «demon»:  tant il etait loin de vouloir &crire quoi que ce soit*°), tout comme Jesus  Christ n’a pas voulu e&crire son message.  Le meme K. Svoboda estime que la fable «e&sopique» d’Augustin sur  les deux oiseaux «est une imitation, directe ou indirecte, du mythe du  Phedre (246 a-249 d), concernant le parcours des attelages ailes, des  ämes, dans le firmament. L’äme divine parcourant le firmament entier  s’est changee chez Augustin en oiseau du ciel, Philosophia, et l’äme  imparfaite qui perd ses ailes et tombe sur la terre est devenu un oiseau  prive de plumes et enferme dans une cage, Philocalia. L’audacieux mythe  poetique s’est transforme en une fable modeste»*”). Mais K. Svoboda ne  dit rien de l’oiseau dont parle le Phedre immediatement apres, en 249 d/e,  cet oiseau sans ailes qui ne savait pas s’envoler.  A tres juste titre, le meme auteur signale que la glu, les ailes  paralysees et la «prison» (de philo-calie) se retrouvent dans les Soliloques,  ouvrage de saint Augustin datant de la meme epoque:  il faut bien  prendre garde, tant que nous portons ce corps terrestre, que leur glu ne  paralyse nos ailes; car il nous les faut intactes et parfaites pour prendre  notre essor de ces tenebres vers cette lumiere qui ne daigne meme pas se  montrer ä ceux qui sont enfermes dans cette cage, ä moins qu’une fois  leurs entraves brisees ou denouees, ils ne soient capables de s’&vader  vers son atmosphere*®).  Pour ma part, ce passage aussi — comme la fable sur philo-calie  «sans ailes, sale et miserable» — me semble plutöt &voquer le malheu-  reux oiseau de Phedre 249 d/e que les attelages ailes de Phedre 246 a-249  *6) Cons. eu. I, 7 (12): Socrates ... Aesopi fabulas pauculis uersibus persecutus est,  uerba et numeros suos adhibens rebus alterius, usque adeo nihil scribere uoluit, ut hoc se  coactum imperio sui daemonis fecisse dixerit, sicut nobilissimus discipulorum eius Plato  commemorat : in quo tamen opere maluit alienas quam suas exornare sententias. — PL 34,  c. 1048.  +7) Voir K. SvoBODA, 0.c., p. 18-19.  48) Sol. I, 14 (24): .  cauendum  magnopere, dum hoc corpus agimus, ne quo  eorum uisco pennae nostrae impediantur, quibus integris perfectisque opus est, ut ad illam  lucem ab his tenebris euolemus: quae se ne ostendere quidem dignatur in hac cauea inclusis,  nisi tales fuerint ut ista uel effracta uel dissoluta possint in auras suas euadere. — PL 32, c.  882.Socrate SU1VI les fables d’Esope
Dar petit nombre de VEIS, CONSACTANLT a1Nsı SCS paroles ei poesıe
l’ouvrage d’un 1en qu 1 n’aıt alors prete les rTrnements de
parole qu aux pensees d ESOpe, 110 dUX sıennes, 1] dıt, d’apres Platon,
So plus ıllustre iscıple, qu’1 qavaıt U“  A contraınt Dar SO «demon» :
tant 11 etaıt oın de vouloır ecrıre quo1 quC SO1t 7i LOUTL Jesus
TIS n a DaS voulu ecriıre SO  —_ INCSSaBC.

Le meme Svoboda estime JUC Ia «ESOPIquUE» d’Augustın SUT

les euxX O1SEAauUX UuU1Nlec imıtatıon, dırecte indırecte, du MY du
Phedre (246 a-249 CONCernant le des attelages aıles, des
ames. dans le firmament. ame dıvine Darcourant le firmament entier
S’est changee chez Augustın Olseau du ciel, Phılosophıa, er E  ame
imparfaıte quı perd SCS alles el tombe SUT la est devenu Olseau
prıve de plumes el enferme ans uUunNle CaRl, Phılocalıa L’audacıeux MY
poet1que s’est transforme unec able modeste»“*”). Maı1s voboda
dıt rıen de ”’olseau dont parle le Phedre immedıiatement apres, 249 d/e,;
cet Olseau Sdlml$S aıles quı savaıt pDaSs s’envoler.

tres Juste (iıtre. le meme auteur sıgnale U la glu, les aıles
paralysees ei la «pr1son» (de philo-calie reirouvent ans les Soliloques,
OUVIAaLC de salnt Augustıin datant de la meme epoque 1] faut bıen
prendre garde, tant qUC 1NOUS DOrtONS teIrestre: u eur glu
paralyse NOS aıles ; Cal 11 11OUS les faut intactes ei parfaıtes DOUTI prendre

de CCS tenebres VOeIS umılere quı daigne meme Das
ontrer CE1LxX quı SONT enfermes ans CaRC, mol1ns qu une fO1s
leurs niraves brisees denouees, ıls solent capables de s’evader
VOTIS SON atmosphere 4-8)

OUur part, DAsSarc QuUSs] la SUT philo-calie
« Sall$s aıles, sale el mıserable» semble plutöt evoquer le malheu-
TICHX Olseau de Phedre 249 d/e quUC les attelages aıles de Phedre 246 a-249

46) Cons. 12) Socrates102  L.M.J. Verheijen  Augustin a certainement connu ce passage puisqu’il dit dans son De  Consensu evangelistarum I, 7 (12): ... Socrate a suivi les fables d’Esope  par un petit nombre de vers, consacrant ainsi ses paroles et sa poesie ä  l’ouvrage d’un autre. Bien qu’il n’ait alors prete les ornements de sa  parole qu’aux pensees d’Esope, non aux siennes, il a dit, d’apres Platon,  son plus illustre disciple, qu’il y avait et& contraint par son «demon»:  tant il etait loin de vouloir &crire quoi que ce soit*°), tout comme Jesus  Christ n’a pas voulu e&crire son message.  Le meme K. Svoboda estime que la fable «e&sopique» d’Augustin sur  les deux oiseaux «est une imitation, directe ou indirecte, du mythe du  Phedre (246 a-249 d), concernant le parcours des attelages ailes, des  ämes, dans le firmament. L’äme divine parcourant le firmament entier  s’est changee chez Augustin en oiseau du ciel, Philosophia, et l’äme  imparfaite qui perd ses ailes et tombe sur la terre est devenu un oiseau  prive de plumes et enferme dans une cage, Philocalia. L’audacieux mythe  poetique s’est transforme en une fable modeste»*”). Mais K. Svoboda ne  dit rien de l’oiseau dont parle le Phedre immediatement apres, en 249 d/e,  cet oiseau sans ailes qui ne savait pas s’envoler.  A tres juste titre, le meme auteur signale que la glu, les ailes  paralysees et la «prison» (de philo-calie) se retrouvent dans les Soliloques,  ouvrage de saint Augustin datant de la meme epoque:  il faut bien  prendre garde, tant que nous portons ce corps terrestre, que leur glu ne  paralyse nos ailes; car il nous les faut intactes et parfaites pour prendre  notre essor de ces tenebres vers cette lumiere qui ne daigne meme pas se  montrer ä ceux qui sont enfermes dans cette cage, ä moins qu’une fois  leurs entraves brisees ou denouees, ils ne soient capables de s’&vader  vers son atmosphere*®).  Pour ma part, ce passage aussi — comme la fable sur philo-calie  «sans ailes, sale et miserable» — me semble plutöt &voquer le malheu-  reux oiseau de Phedre 249 d/e que les attelages ailes de Phedre 246 a-249  *6) Cons. eu. I, 7 (12): Socrates ... Aesopi fabulas pauculis uersibus persecutus est,  uerba et numeros suos adhibens rebus alterius, usque adeo nihil scribere uoluit, ut hoc se  coactum imperio sui daemonis fecisse dixerit, sicut nobilissimus discipulorum eius Plato  commemorat : in quo tamen opere maluit alienas quam suas exornare sententias. — PL 34,  c. 1048.  +7) Voir K. SvoBODA, 0.c., p. 18-19.  48) Sol. I, 14 (24): .  cauendum  magnopere, dum hoc corpus agimus, ne quo  eorum uisco pennae nostrae impediantur, quibus integris perfectisque opus est, ut ad illam  lucem ab his tenebris euolemus: quae se ne ostendere quidem dignatur in hac cauea inclusis,  nisi tales fuerint ut ista uel effracta uel dissoluta possint in auras suas euadere. — PL 32, c.  882.AesopI abulas pauculıs uersıbus p  CU! esT,
uerba ei L1UTMNECI OS SU OS adhıbens rebus alter1us. USsyUucC deo nıhıl ser1ıbere uoluıt, ut hoc
COaAacCctum imper10 SU1 daemonıs fecısse dıxerıt. sıcut nobıiılıssımus dıscıpulorum 1US lato
COMMEMOT.: In qUO maluıt alıenas YQU amı suas sentent1l1as. 34,

04%
47) Voir S5SVOBODA, Ka
48) Sol f 24) cauendum INAZNODCIC, dum hOC COTrDUS ag1ımus, qJUO

OT U uUlSsCO PCHNAC nOsiIrae impedıiantur, quıbus integrIis perfectisque ODUS SSL: ut ad ]lam
|ucem ab hıs tenehrıs euolemus : quaC Ostendere quıdem dıgnatur ıIn hac inclusıs,
151 ales uerınt ul ista uel effracta ue] dıssoluta possınt In A4UTas sSuas euadere. 32
882
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d7 mais 1] pourraılt 1en s’agır une influence combınee des CHXx Dassd
qul, d’aılleurs, chez Platon sulvent.

Le jeune Augustin pensaıt deja JUC |’amour de la vrale) beaute eft
|l’amour de I9 vrale) SSC SONLT ıdent1iques. Maıs ı] pensaıt aussı qu un
certaın art distingue de vivre etaıt chemın VOIS |’amour de la Beaute
supreme. ela NOUS valu la able SUT les philo-sophie ef philo-calie.
Or meme S1 Augustin s’est trompe Ccet egard, meme S’1 Xx  x LTOp
optimıste Dar rapport dUuX talents du petit Olseau philo-calie, Je SUuls DOUI

part heureux de DOUVOIF CNCOTITC ıre «imbecıle absurdıite».

Dans la premiere partıe de recherche. NOUS presente
unec d’introduction AdUu X aspects classıques de "«amoOour de la beaute
spirıtuelle che7z Augustin eveque». Ensuılte OUS consacre HLG

digression curleuse philo-calie quı n avaılt DaS grand ’ chose faıre
AVCC la «beaute spırıtuelle », de toutes facons Deaucoup MmMO1Ns
qu Augustın, semble-t-I1l, le pensaıt 386 NOUS completer

premıer artıcle ans ViIsee essentielle NOUS demandant qucC
le Jjeune Augustın pensaılt de la beaute du comportement humaın.

Le pomt de depart de premiere recherche trouvaıt la fın de
1a egle de salnt ugustın. L’auteur jette regard ATfnere:
regard englobant ei approfondissant, SOUS la forme z  une prıere.
exhorte SCS molnes observer les preceptes donnes ans le de la
Cgle, el cela AVEC, des amants de Ia beaute spiırıtuelle, et

repandant Dal eur COMPDOTLEMEN! la bonne odeur du Christ 49)
Saılnt Augustıin donc, NO DAS la beaute general, ma1ls plus
specıfiquement C du bon comportement humaın. ( Yest DOUT ce
ralson YUC, ans precedent articie. 1L1LOUS centre
attention SUuT les texies de l’eveque Augustin quı parlent de beaute
preciısement. Nous devons completer premiere enquete OUS

posant la questi1on de SaVOIr qUC le Jeune Augustın le convertli, le
mo1ne, le Dreire ecrıt SUurT la beaute ans le cadre du comportement
humaın.

OUS allons tOuTt d’abord retirouver le DAsSSagıc des
SLCOTLEConfessions quı evoqualt l’ouvrage, perdu, qu’Augustin,

Manıcheen, ecrıt SUT Le Beau le (’onvenanlt. rappelle qu’alors,
ans la 11} almaıt la DalX, ei que, ans la mechancete, 11 detestaıt la

49) Praeceptum, lıgnes 236-238 one domiınus, ut obseruetis aeC omn1a CU)

dılectione, L(amquam spiırıtalıs pulchritudinıs ama ei [0)418) Christı odore de ona
conuersatione flagra tes
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discorde*®), autrement dıt, ans la premiere 1] almaıt l’unıte, ans la
seconde 11 detestaıt Ia «divısion» ?*). pres JuUC OUS Iu SUT

l’unıte des choses belles, NOUS COMPICNON qu«C quı plaısaılt ans la
”’auteur de l’ouvrage egare etaıt precısement tranquıillıte

harmonıtleuse. voyaıt la rationalıte, la nature meme du Vral el du
sOuveraın bıen ' ı] reconnalssaıt les traıts de la dıvinıte
posıtıve du manıcheisme ans la «dıvisıon» qul, SO aVlsS, caracter1-
salt la mechancete., 1] voyaıt Ia substance de la vIie non-rationelle, la
nature du mal supreme Ia divıinıte negatıve du manıcheiıis-
me° %) appelaıt MOMEeNnNT la premıiere (l’unıite) «monade», esprit
NO  —; sSeXUue, tandıs qu/’ıl appelaıt la seconde «dyade», de SCS euX
elements de dıvisıon. SAaVOIFr l’agressivıte element masculın, Salls

doute ans les act1ons crimınelles, et la lascıvıte element femının,
doute ans la debauche >°).

epOoque, Augustın regardaıt SO DTODIC le
(passıf) champ de ataılle les euxX substances du 1en el du Mal,
maıs cela n’empeche Das quC la acon dont 11 representait conflıt

uUNC lutte la palxX harmonıleuse er ONC belle) el la dıvısıon,
4NN OMNCEC dejäa, de oın ma1ls reellement, le maitre de vIe qu«C la recherche
precedente NOUS d faıt connaıitre. Rappelons-nous qu’1 dısaıt tres
explicıtement qucC la charıte (unıfıante, pacıfıante) est la beaute de
n  ame 54) est vral qu«C SUT des Confessions uUunlc incertitude
plane: unNnc vingtaıne d’annees separe ce periode de la redactiıon des
Confessions.

132 Ensulte 1NOUS allons reirouver l’un des qUC saınt
ugustın compose lendemaın de Convers1on, SO bapteme:
SOM De Ordine Le DAsSagc JUC NOUS allons 1re sıtue ans U1lc section
Consacree l’ardeur DOUI la phılosophıe (amour de la sagesse) che7z SO  —

eleve Licentius, poete L1OUS l’avons (‘’est lu1 QUC le maitre
s’adresse: 1 AS le SOUCI de l’ordre, ı] faut revenIır tes VeIs Car

50) on{. 15 24) Et In ulırtute AINATCIM, In uıtiositate Aul Oodissem
discordiıam104  L.M.J. Verheijen  discorde®°), autrement dit, dans la premiere il aimait l’unite, dans la  seconde il detestait la «division»*!). Apres ce que nous avons Iu sur  l’unite des choses belles, nous comprenons que ce quıi plaisait dans la  vertu ä l’auteur de l’ouvrage egare etait precisement sa tranquillite  harmonieuse. Il y voyait la rationalite, la nature meme du vrai et du  souverain bien — en somme, il y reconnaissait les traits de la divinite  positive du manicheisme —; dans la «division» qui, äa son avis, caracteri-  sait la mechancete, il voyait la substance de la vie non-rationelle, la  nature du mal supröme — en somme, la divinite negative du manicheis-  me>?). Il appelait &4 ce moment la premiere (l’unite) «monade», esprit  non sexue, tandis qu’il appelait la seconde «dyade», äa cause de ses deux  elements de division, ä savoir l’agressivite — element masculin, sans  doute — dans les actions criminelles, et la lascivite — element feminin,  sans doute — dans la debauche °®).  'A cette epoque, Augustin regardait son propre «ceur» comme le  (passif) champ de bataille entre les deux substances du Bien et du Mal,  mais cela n’emp&che pas que la facon dont il se representait ce conflit  comme une lutte entre la paix harmonieuse (et donc belle) et la division,  annonce dejä, de loin mais reellement, le maitre de vie que la recherche  precedente nous a fait connaitre. Rappelons-nous qu’il y disait tres  explicitement que la charite (unifiante, pacifiante) est la beaute de  l’äme>*). Il est vrai que sur ce texte des Confessions une incertitude  plane: une vingtaine d’annees separe cette periode de la redaction des  Confessions.  D.2. Ensuite nous allons retrouver l’un des ouvrages que saint  Augustin a compose au lendemain de sa conversion, avant son bapte&me:  son De Ordine. Le passage que nous allons lire se situe dans une section  consacree a l’ardeur pour la philosophie (amour de la sagesse) chez son  eleve Licentius, poete comme nous l’avons vu. C’est ä lui que le maitre  s’adresse: Si tu as le souci de l’ordre, il te faut revenir ä tes vers. Car  5°) Conf. IV, 15 (24): Et cum in uirtute pacem amarem, in uitiositate autem odissem  discordiam ... — PL 32, c. 703; CCL 27, p. 52.  S8) - Jbid!:  in illa unitatem, in ista quandam diuisionem notabam ...  5?) Ibid.: ... inque illa unitate mens rationalis et natura ueritatis ac summi boni mihi  esse uidebatur, in ista uero diuisione inrationalis uitae nescio quam substantiam et naturam  summi mali ...  53) Ibid. : Et illam monadem appellabam tamquam sine ullo sexu mentem, hanc uero  dyadem, iram in facinoribus, libidinem in flagitiis, nesciens quid loquerer. — PL 32, c. 703;  COL 27 pS2:53:  ) 16 @p 1X, 9  ipsa caritas est animae pulchritudo. — PL 35, c. 2051.32 703: (AN Z 7
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CSSC uldebatur, In ista CIO diuisione inratıionalıs ulıtae nesC10 Q Uam substantıiam er naturam
SUumm1 malı104  L.M.J. Verheijen  discorde®°), autrement dit, dans la premiere il aimait l’unite, dans la  seconde il detestait la «division»*!). Apres ce que nous avons Iu sur  l’unite des choses belles, nous comprenons que ce quıi plaisait dans la  vertu ä l’auteur de l’ouvrage egare etait precisement sa tranquillite  harmonieuse. Il y voyait la rationalite, la nature meme du vrai et du  souverain bien — en somme, il y reconnaissait les traits de la divinite  positive du manicheisme —; dans la «division» qui, äa son avis, caracteri-  sait la mechancete, il voyait la substance de la vie non-rationelle, la  nature du mal supröme — en somme, la divinite negative du manicheis-  me>?). Il appelait &4 ce moment la premiere (l’unite) «monade», esprit  non sexue, tandis qu’il appelait la seconde «dyade», äa cause de ses deux  elements de division, ä savoir l’agressivite — element masculin, sans  doute — dans les actions criminelles, et la lascivite — element feminin,  sans doute — dans la debauche °®).  'A cette epoque, Augustin regardait son propre «ceur» comme le  (passif) champ de bataille entre les deux substances du Bien et du Mal,  mais cela n’emp&che pas que la facon dont il se representait ce conflit  comme une lutte entre la paix harmonieuse (et donc belle) et la division,  annonce dejä, de loin mais reellement, le maitre de vie que la recherche  precedente nous a fait connaitre. Rappelons-nous qu’il y disait tres  explicitement que la charite (unifiante, pacifiante) est la beaute de  l’äme>*). Il est vrai que sur ce texte des Confessions une incertitude  plane: une vingtaine d’annees separe cette periode de la redaction des  Confessions.  D.2. Ensuite nous allons retrouver l’un des ouvrages que saint  Augustin a compose au lendemain de sa conversion, avant son bapte&me:  son De Ordine. Le passage que nous allons lire se situe dans une section  consacree a l’ardeur pour la philosophie (amour de la sagesse) chez son  eleve Licentius, poete comme nous l’avons vu. C’est ä lui que le maitre  s’adresse: Si tu as le souci de l’ordre, il te faut revenir ä tes vers. Car  5°) Conf. IV, 15 (24): Et cum in uirtute pacem amarem, in uitiositate autem odissem  discordiam ... — PL 32, c. 703; CCL 27, p. 52.  S8) - Jbid!:  in illa unitatem, in ista quandam diuisionem notabam ...  5?) Ibid.: ... inque illa unitate mens rationalis et natura ueritatis ac summi boni mihi  esse uidebatur, in ista uero diuisione inrationalis uitae nescio quam substantiam et naturam  summi mali ...  53) Ibid. : Et illam monadem appellabam tamquam sine ullo sexu mentem, hanc uero  dyadem, iram in facinoribus, libidinem in flagitiis, nesciens quid loquerer. — PL 32, c. 703;  COL 27 pS2:53:  ) 16 @p 1X, 9  ipsa caritas est animae pulchritudo. — PL 35, c. 2051.53) bıd ıllam monadem appellabam (amquam sıne ullo SCAUu mentem, anc CIO

dyadem, Iram In facınorıbus, lıbıdınem In fagıtis, nesciens quıd loquerer. 82. 703:
C: 27 WE

54) I0 C) Ir 1psa carıtas est anımae pulchrıtudo. 35 2051
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EFA  tude des belles jettres. DOUIVU qu’elle so1t moderee ef dıscrete. prepare
la vetıte des aMI1S plusCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.ardents la desıirerCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.d des hommes
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SCT a rendue harmonıleuse el elle, alors elle contempler DieuCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.Tan Dıieu., quels yYyCUXA faudra-t-ıl! qu  ıls seront salns, DeauX, pulssants,
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Nam erudıt1o dıscıplinarum lıberalıum modesta SaJmne succıncta alacrıoses
exhıbet amplectandae uerıtatıCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.Alıos ulros uel, uer1us |oquamur, alıas
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MusasCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.Arrıpe ıllıus Pyramı) foedae lıbıdinıs incendiıorum uenenatorum execrationemCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.deiınde adtollere In laudem purı ei sincer] amoTISs, q UO anımae dotatae
dıscıplınıs ei uırtute formosae copulantur intellectul DCI philosophıamCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.Hıc Jle tacıtus
dıu consıderatione nutans MUuLALO capıte abscessıt. 32 088-989; CL 29, |100-
101

57) etr. i 3 Verum el In hıs lıbrıs (de Ordıne) dısplıcet mıhı quod multum
trıbul lıberalıbus dıscıplınısCommentaire de la Regle de saint Augustin  105  l’etude des belles lettres, pourvu qu’elle soit moderee et discrete, prepare  ä la verite des amis plus ... ardents ä la desirer ... Il y a des hommes —  des «ämes» — que, döes leur vie terrestre, ce tres bon et tres bel epoux (la  Verite) recherche comme digne de sa couche; pour ces ämes, vivre ne  suffit pas, elles veulent vivre dans le bonheur. Va donc, en attendant (et  en respectant l’ordre des choses) retrouver tes Muses  . Montre-moi  dans un poeme ]’horreur de l’honteuse passion de Pyramus >°) ..., puis,  de toute ton äme, chante la louange de l’amour pur et vrai par lequel les  ämes, enrichies de la culture et embellies par la vertu, s’unissent ä la Verite  par l’intermediaire de l’amour de la sagesse, par l’intermediaire de la  philosophie. — A ces mots Licentius resta silencieux et reflechit longue-  ment, indecis, puis il fit un mouvement de t&te et sortit °°). Augustin  trouvera plus tard qu’il avait fait ici la part trop belle ä la culture  humaine>”), mais il ne contredira pas que les ämes sont embellies par la  vertu.  Toujours dans le m&me ouvrage sur l’Ordre, saint Augustin, arrive a  la fin de son expose, parlera ainsi de la correspondance entre la beaute  interieure de l’homme et celle de la Sagesse divine que l’homme desire  contempler: Mais quand l’äme se sera stabilisee et ordonnee, quand elle  se sera rendue harmonieuse et belle, alors elle osera contempler Dieu ...  Grand Dieu, quels yeux faudra-t-il! qu’ils seront sains, beaux, puissants,  constants, sereins, heureux! Mais. qu’est-ce donc qu'’ils voient? ... Je ne  dirai rien de plus, sinon que nous avons la promesse de contempler la  Beaute, par l’imitation de laquelle tout le reste est beau et en comparai-  son de laquelle tout le reste est laid. Celui qui connaitra cette Beaute — et  la connaitra quiconque vit bien, prie bien et etudie bien — ..., commen;  55) Pyramus, jeune Babylonien, etait l’amant de Thisbe. Poursuivie par une b6te  sauvage, Thisbe s’echappa en abandonnant sa voile. Trouvant cette voile, Pyramus la  croyait morte et se tua. Voyant son cadavre, Thisbe se tua egalement.  56) Ord. I, 8 (24): Si ordinem, inquam, curas, redeundum tibi est ad illos uersus.  Nam eruditio disciplinarum liberalium modesta sane atque succincta  alacrioses  exhibet amatores amplectandae ueritati ... Alios autem uiros uel, ut uerius loquamur, alias  animas, dum hoc corpus agunt, iam thalamo suo dignas coniunx ille optimus ac pulcher-  rimus quaerit, quibus non uiuere sed beate uiuere satis est. Vade ergo interim ad illas  Musas ... Arripe illius (Pyrami) foedae libidinis et incendiorum uenenatorum execrationem  ; ... deinde totus adtollere in laudem puri et sinceri amoris, quo animae dotatae  disciplinis et uirtute formosae copulantur intellectui per philosophiam ... Hic ille tacitus ac  diu consideratione nutans mutato capite abscessit. — PL 32, c. 988-989; CCL 29, p. 100-  101  57) Retr. I, 3, 2: Verum et in his libris (de Ordine) displicet mihi  . quod multum  tribui liberalibus disciplinis ... — PL 32, c. 588; CSEL 36, p. 19.3 586 , SEL 36,



106 F MI Verheijen

les pe1ınes, les perils, les LTLEVEOTIS les faveurs de la fortune pourront-ıls
l’emouvoir?>®) N’ayons DaSs I1a mauvalse grace d’insister SUT les confu-
S10NS le c1e] eft la JuUuC semble manıfester magnıfıque

D3 Le De Ordine est I’un des «dıalogues de Cassıcıacum». Partı de
la, rentre ı€lan ei baptıse 1a Dar saınt Ambroise., saınt Augustıin s’est
mMI1s VOeIS l’Afrıque AVCC mere, SOIMN fils el d’autres famıliers.
Bientoöt apres, Monı1ıque est Ostıe Our des ra1sons SUuTrT esquelles
NOUS n’'ınsısterons Das 1C1, Augustın est reste SCTHGÖL6 Rome. (VYest
la qu’1 ecrıt SO lıvre SUur_ EB Grandeur de l’äme, 0}  —_ De Ouantitate
ANIMAE. Augustın affırme. autres, JUC |’ame est le princıpe vıtal de
I’homme, princıpe vıital quı vivıfıe, Dal SC bresence; le terrestire ei
mortel, quı lu1 donne SOM unıte ef L'y maıntıent, SAall$s lu1 permetltre de
desagreger et de deperif: elle permet dUuX alıments de distrıbuer une
anılere egale Tavers les membres, chacun SOM du; elle
CONSCIVC I’harmonıle el les proportions du 1O seulement ans
ordre de la beaute, ma1ls auUssı ans celu1 de la Ccrolssance de la
procreatıon. (Yest merveılleux, ma1s I’homme LOutes CCS choses
COININUN les plantes et les arbres 59)

L’ame est Qauss1ı le princıpe de la vIie sensıt1ıve, merveılleuse egale-
mentT, ma1s I’homme l’a COININUN AVCC les anımaux °°®). Ensuıite,
OUSs arrıvons egre superleur. s’agıt desormaıs de choses
specıf1quement humaıines, de la vIie scıentifique, artısanale et artıstı1que.
Cette VvIie peut etre le faıt de9 ma1ls aussı de SCHS «Salls tete», le faıt
de SCHS respectables, ma1ıs QuSss1] de SCH>S « Salls fO1 nı lo1»°*). La tro1sıeme

58) Ord 11. 51} Cum autem conposueriıt ordınarıt concınnam
pulchramque reddiderit, udebıt lam deum uldere106  L.M.J. Verheijen  les peines, les perils, les revers ou les faveurs de la fortune pourront-ils  l’emouvoir?°*®) N’ayons pas la mauvaise gräce d’insister sur les confu-  sions entre le ciel et la terre que semble manifester ce magnifique texte.  D.3. Le De Ordine est ’un des «dialogues de Cassiciacum». Parti de  lä, rentre a Milan et baptise la par saint Ambroise, saint Augustin s’est  mis en route vers l’Afrique avec sa mere, son fils et d’autres familiers.  Bientöt apres, Monique est morte ä Ostie. Pour des raisons sur lesquelles  nous n’insisterons pas ici, Augustin est reste encore un an ä Rome. C’est  1a qu’il a 6crit son livre sur La Grandeur de l’äme, son De Quantitate  animae. Augustin y affirme, entre autres, que l’äme est le principe vital de  l’homme, principe vital qui vivifie, par sa presence, le corps terrestre et  mortel, qui lui donne son unite et 1’y maintient, sans lui permettre de se  desagreger et de deperir; elle permet aux aliments de se distribuer d’une  maniere' egale ä travers les membres; chacun recevant son dü; elle  conserve ]’harmonie et les proportions du corps, non seulement dans  V’ordre de la beaute, mais aussi dans celui de la croissance et de la  procreation. C’est merveilleux, mais l’homme a toutes ces choses en  commun avec les plantes et les arbres >°).  L’äme est aussi le principe de la vie sensitive, merveilleuse egale-  ment, mais l’homme 1l’a en commun avec les animaux®°°).  Ensuite,  nous arrivons ä un degre superieur. Il s’agit desormais de choses  specifiquement humaines, de la vie scientifique, artisanale et artistique.  Cette vie peut &tre le fait de sages, mais aussi de gens «sans tete», le fait  de gens respectables, mais aussi de gens «sans foi ni loi»°!). La troisieme  >58) Ord. II, 19 (51): Cum autem se conposuerit et ordinarit atque concinnam  pulchramque reddiderit, audebit iam deum uidere ... Deus magne, qui erunt illi oculi, quam  sani, quam decori, quam ualentes, quam constantes, quam sereni, quam beati! Quid autem  est illud, quod uident? .  Nihil amplius dicam nisi promitti nobis aspectum pulchritudinis,  culus imitatione pulchra, cuius conparatione foeda sunt cetera. Hanc quisquis uiderit —  uidebit autem, qui bene uluit, bene orat, bene studet — quando ... istum uirum mouebunt  aut ulla onera aut ulla pericula aut ulla fastidia aut ulla blandimenta fortunae? — PL 32, c.  10192 CCL 29 p.135;  59) Quant. an. 33 (70): ... corpus hoc terrenum atque mortale (anima) praesentia sua  uluificat ; colligit in unum, atque in uno tenet, diffluere atque contabescere non sinit;  alimenta per membra aequaliter, suis cuique redditis, distribui facit; congruentiam eius  modumque conseruat, non tantum in pulchritudine, sed etiam in crescendo atque  gignendo. Sed haec etiam homini cum arbustis communia uideri queunt ... — PL 32, c.  1074:  °0) Quant. an. 33 (71): Intendit se anima in tactum ... Sed haec'.... omnia posse  animam etiam in bestiis nemo negat. — PL 32, c. 1074.  °!) Quant. an. 33 (72) : Ergo attollere in tertium gradum, qui iam est homini proprius  ... Magna haec et omnino humana. Sed est adhuc ista partim doctis atque indoctis, partim  bonis ac malis animis copia communis. — PL 32, c. 1074-1075.DeusP qu1 erun 1ı oculı, qU an
Ssanı, qQUamn decorI1, QU amı ualentes, U am Constantes, Y Ua seren], qU amı beatı! Quid
est quod uldent? Nıhıl amplıus dıcam 1S1 promıuıttı nobıs aspecium pulchrıtudinıs,
CU1US imıtatione pulchra, CU1US conparatıone foeda Sunt cCefera Hanc QU1SqUIS ulderıt
uldebit au  pr quı ene uluılt. ene OTatl, ene studet quando106  L.M.J. Verheijen  les peines, les perils, les revers ou les faveurs de la fortune pourront-ils  l’emouvoir?°*®) N’ayons pas la mauvaise gräce d’insister sur les confu-  sions entre le ciel et la terre que semble manifester ce magnifique texte.  D.3. Le De Ordine est ’un des «dialogues de Cassiciacum». Parti de  lä, rentre a Milan et baptise la par saint Ambroise, saint Augustin s’est  mis en route vers l’Afrique avec sa mere, son fils et d’autres familiers.  Bientöt apres, Monique est morte ä Ostie. Pour des raisons sur lesquelles  nous n’insisterons pas ici, Augustin est reste encore un an ä Rome. C’est  1a qu’il a 6crit son livre sur La Grandeur de l’äme, son De Quantitate  animae. Augustin y affirme, entre autres, que l’äme est le principe vital de  l’homme, principe vital qui vivifie, par sa presence, le corps terrestre et  mortel, qui lui donne son unite et 1’y maintient, sans lui permettre de se  desagreger et de deperir; elle permet aux aliments de se distribuer d’une  maniere' egale ä travers les membres; chacun recevant son dü; elle  conserve ]’harmonie et les proportions du corps, non seulement dans  V’ordre de la beaute, mais aussi dans celui de la croissance et de la  procreation. C’est merveilleux, mais l’homme a toutes ces choses en  commun avec les plantes et les arbres >°).  L’äme est aussi le principe de la vie sensitive, merveilleuse egale-  ment, mais l’homme 1l’a en commun avec les animaux®°°).  Ensuite,  nous arrivons ä un degre superieur. Il s’agit desormais de choses  specifiquement humaines, de la vie scientifique, artisanale et artistique.  Cette vie peut &tre le fait de sages, mais aussi de gens «sans tete», le fait  de gens respectables, mais aussi de gens «sans foi ni loi»°!). La troisieme  >58) Ord. II, 19 (51): Cum autem se conposuerit et ordinarit atque concinnam  pulchramque reddiderit, audebit iam deum uidere ... Deus magne, qui erunt illi oculi, quam  sani, quam decori, quam ualentes, quam constantes, quam sereni, quam beati! Quid autem  est illud, quod uident? .  Nihil amplius dicam nisi promitti nobis aspectum pulchritudinis,  culus imitatione pulchra, cuius conparatione foeda sunt cetera. Hanc quisquis uiderit —  uidebit autem, qui bene uluit, bene orat, bene studet — quando ... istum uirum mouebunt  aut ulla onera aut ulla pericula aut ulla fastidia aut ulla blandimenta fortunae? — PL 32, c.  10192 CCL 29 p.135;  59) Quant. an. 33 (70): ... corpus hoc terrenum atque mortale (anima) praesentia sua  uluificat ; colligit in unum, atque in uno tenet, diffluere atque contabescere non sinit;  alimenta per membra aequaliter, suis cuique redditis, distribui facit; congruentiam eius  modumque conseruat, non tantum in pulchritudine, sed etiam in crescendo atque  gignendo. Sed haec etiam homini cum arbustis communia uideri queunt ... — PL 32, c.  1074:  °0) Quant. an. 33 (71): Intendit se anima in tactum ... Sed haec'.... omnia posse  animam etiam in bestiis nemo negat. — PL 32, c. 1074.  °!) Quant. an. 33 (72) : Ergo attollere in tertium gradum, qui iam est homini proprius  ... Magna haec et omnino humana. Sed est adhuc ista partim doctis atque indoctis, partim  bonis ac malis animis copia communis. — PL 32, c. 1074-1075.istum ulrum mouebunt
aut ulla NneTa auft ulla perıcula aut ulla fastıdıa aut ulla blandımenta fortunae ” D
019( 29, 135

59) uan 33 70)106  L.M.J. Verheijen  les peines, les perils, les revers ou les faveurs de la fortune pourront-ils  l’emouvoir?°*®) N’ayons pas la mauvaise gräce d’insister sur les confu-  sions entre le ciel et la terre que semble manifester ce magnifique texte.  D.3. Le De Ordine est ’un des «dialogues de Cassiciacum». Parti de  lä, rentre a Milan et baptise la par saint Ambroise, saint Augustin s’est  mis en route vers l’Afrique avec sa mere, son fils et d’autres familiers.  Bientöt apres, Monique est morte ä Ostie. Pour des raisons sur lesquelles  nous n’insisterons pas ici, Augustin est reste encore un an ä Rome. C’est  1a qu’il a 6crit son livre sur La Grandeur de l’äme, son De Quantitate  animae. Augustin y affirme, entre autres, que l’äme est le principe vital de  l’homme, principe vital qui vivifie, par sa presence, le corps terrestre et  mortel, qui lui donne son unite et 1’y maintient, sans lui permettre de se  desagreger et de deperir; elle permet aux aliments de se distribuer d’une  maniere' egale ä travers les membres; chacun recevant son dü; elle  conserve ]’harmonie et les proportions du corps, non seulement dans  V’ordre de la beaute, mais aussi dans celui de la croissance et de la  procreation. C’est merveilleux, mais l’homme a toutes ces choses en  commun avec les plantes et les arbres >°).  L’äme est aussi le principe de la vie sensitive, merveilleuse egale-  ment, mais l’homme 1l’a en commun avec les animaux®°°).  Ensuite,  nous arrivons ä un degre superieur. Il s’agit desormais de choses  specifiquement humaines, de la vie scientifique, artisanale et artistique.  Cette vie peut &tre le fait de sages, mais aussi de gens «sans tete», le fait  de gens respectables, mais aussi de gens «sans foi ni loi»°!). La troisieme  >58) Ord. II, 19 (51): Cum autem se conposuerit et ordinarit atque concinnam  pulchramque reddiderit, audebit iam deum uidere ... Deus magne, qui erunt illi oculi, quam  sani, quam decori, quam ualentes, quam constantes, quam sereni, quam beati! Quid autem  est illud, quod uident? .  Nihil amplius dicam nisi promitti nobis aspectum pulchritudinis,  culus imitatione pulchra, cuius conparatione foeda sunt cetera. Hanc quisquis uiderit —  uidebit autem, qui bene uluit, bene orat, bene studet — quando ... istum uirum mouebunt  aut ulla onera aut ulla pericula aut ulla fastidia aut ulla blandimenta fortunae? — PL 32, c.  10192 CCL 29 p.135;  59) Quant. an. 33 (70): ... corpus hoc terrenum atque mortale (anima) praesentia sua  uluificat ; colligit in unum, atque in uno tenet, diffluere atque contabescere non sinit;  alimenta per membra aequaliter, suis cuique redditis, distribui facit; congruentiam eius  modumque conseruat, non tantum in pulchritudine, sed etiam in crescendo atque  gignendo. Sed haec etiam homini cum arbustis communia uideri queunt ... — PL 32, c.  1074:  °0) Quant. an. 33 (71): Intendit se anima in tactum ... Sed haec'.... omnia posse  animam etiam in bestiis nemo negat. — PL 32, c. 1074.  °!) Quant. an. 33 (72) : Ergo attollere in tertium gradum, qui iam est homini proprius  ... Magna haec et omnino humana. Sed est adhuc ista partim doctis atque indoctis, partim  bonis ac malis animis copia communis. — PL 32, c. 1074-1075.COTDUS h OC mortale anıma) praesentla sUuxq

ululficat : collıgıt In uUuNUumMm), in un  ® (’}  neT. dıffluere contabescere 110  —_ sınıt:
alımenta DCI membra aequalıter, SUl1s Cu1que reddıitiıs, dıstrıbul facıt : congruentiam e1us
modumgque CONseTrual, 1O  —_ antum In pulchrıtudine, sed et1am In crescendo
gıgnendo. Sed aeC et1am homıiını CUu arbustıs communı1a ulder]ı queunt106  L.M.J. Verheijen  les peines, les perils, les revers ou les faveurs de la fortune pourront-ils  l’emouvoir?°*®) N’ayons pas la mauvaise gräce d’insister sur les confu-  sions entre le ciel et la terre que semble manifester ce magnifique texte.  D.3. Le De Ordine est ’un des «dialogues de Cassiciacum». Parti de  lä, rentre a Milan et baptise la par saint Ambroise, saint Augustin s’est  mis en route vers l’Afrique avec sa mere, son fils et d’autres familiers.  Bientöt apres, Monique est morte ä Ostie. Pour des raisons sur lesquelles  nous n’insisterons pas ici, Augustin est reste encore un an ä Rome. C’est  1a qu’il a 6crit son livre sur La Grandeur de l’äme, son De Quantitate  animae. Augustin y affirme, entre autres, que l’äme est le principe vital de  l’homme, principe vital qui vivifie, par sa presence, le corps terrestre et  mortel, qui lui donne son unite et 1’y maintient, sans lui permettre de se  desagreger et de deperir; elle permet aux aliments de se distribuer d’une  maniere' egale ä travers les membres; chacun recevant son dü; elle  conserve ]’harmonie et les proportions du corps, non seulement dans  V’ordre de la beaute, mais aussi dans celui de la croissance et de la  procreation. C’est merveilleux, mais l’homme a toutes ces choses en  commun avec les plantes et les arbres >°).  L’äme est aussi le principe de la vie sensitive, merveilleuse egale-  ment, mais l’homme 1l’a en commun avec les animaux®°°).  Ensuite,  nous arrivons ä un degre superieur. Il s’agit desormais de choses  specifiquement humaines, de la vie scientifique, artisanale et artistique.  Cette vie peut &tre le fait de sages, mais aussi de gens «sans tete», le fait  de gens respectables, mais aussi de gens «sans foi ni loi»°!). La troisieme  >58) Ord. II, 19 (51): Cum autem se conposuerit et ordinarit atque concinnam  pulchramque reddiderit, audebit iam deum uidere ... Deus magne, qui erunt illi oculi, quam  sani, quam decori, quam ualentes, quam constantes, quam sereni, quam beati! Quid autem  est illud, quod uident? .  Nihil amplius dicam nisi promitti nobis aspectum pulchritudinis,  culus imitatione pulchra, cuius conparatione foeda sunt cetera. Hanc quisquis uiderit —  uidebit autem, qui bene uluit, bene orat, bene studet — quando ... istum uirum mouebunt  aut ulla onera aut ulla pericula aut ulla fastidia aut ulla blandimenta fortunae? — PL 32, c.  10192 CCL 29 p.135;  59) Quant. an. 33 (70): ... corpus hoc terrenum atque mortale (anima) praesentia sua  uluificat ; colligit in unum, atque in uno tenet, diffluere atque contabescere non sinit;  alimenta per membra aequaliter, suis cuique redditis, distribui facit; congruentiam eius  modumque conseruat, non tantum in pulchritudine, sed etiam in crescendo atque  gignendo. Sed haec etiam homini cum arbustis communia uideri queunt ... — PL 32, c.  1074:  °0) Quant. an. 33 (71): Intendit se anima in tactum ... Sed haec'.... omnia posse  animam etiam in bestiis nemo negat. — PL 32, c. 1074.  °!) Quant. an. 33 (72) : Ergo attollere in tertium gradum, qui iam est homini proprius  ... Magna haec et omnino humana. Sed est adhuc ista partim doctis atque indoctis, partim  bonis ac malis animis copia communis. — PL 32, c. 1074-1075.Z
074

60) uan A 33 749 ntendı anıma ın tactum Sed aeC omn1a
anımam et1am iın best11s CI1NO Z 0/4

61) uan 33 72) Ergo attollere In terti1um gradum, quı 1lam est homıiını proprIius106  L.M.J. Verheijen  les peines, les perils, les revers ou les faveurs de la fortune pourront-ils  l’emouvoir?°*®) N’ayons pas la mauvaise gräce d’insister sur les confu-  sions entre le ciel et la terre que semble manifester ce magnifique texte.  D.3. Le De Ordine est ’un des «dialogues de Cassiciacum». Parti de  lä, rentre a Milan et baptise la par saint Ambroise, saint Augustin s’est  mis en route vers l’Afrique avec sa mere, son fils et d’autres familiers.  Bientöt apres, Monique est morte ä Ostie. Pour des raisons sur lesquelles  nous n’insisterons pas ici, Augustin est reste encore un an ä Rome. C’est  1a qu’il a 6crit son livre sur La Grandeur de l’äme, son De Quantitate  animae. Augustin y affirme, entre autres, que l’äme est le principe vital de  l’homme, principe vital qui vivifie, par sa presence, le corps terrestre et  mortel, qui lui donne son unite et 1’y maintient, sans lui permettre de se  desagreger et de deperir; elle permet aux aliments de se distribuer d’une  maniere' egale ä travers les membres; chacun recevant son dü; elle  conserve ]’harmonie et les proportions du corps, non seulement dans  V’ordre de la beaute, mais aussi dans celui de la croissance et de la  procreation. C’est merveilleux, mais l’homme a toutes ces choses en  commun avec les plantes et les arbres >°).  L’äme est aussi le principe de la vie sensitive, merveilleuse egale-  ment, mais l’homme 1l’a en commun avec les animaux®°°).  Ensuite,  nous arrivons ä un degre superieur. Il s’agit desormais de choses  specifiquement humaines, de la vie scientifique, artisanale et artistique.  Cette vie peut &tre le fait de sages, mais aussi de gens «sans tete», le fait  de gens respectables, mais aussi de gens «sans foi ni loi»°!). La troisieme  >58) Ord. II, 19 (51): Cum autem se conposuerit et ordinarit atque concinnam  pulchramque reddiderit, audebit iam deum uidere ... Deus magne, qui erunt illi oculi, quam  sani, quam decori, quam ualentes, quam constantes, quam sereni, quam beati! Quid autem  est illud, quod uident? .  Nihil amplius dicam nisi promitti nobis aspectum pulchritudinis,  culus imitatione pulchra, cuius conparatione foeda sunt cetera. Hanc quisquis uiderit —  uidebit autem, qui bene uluit, bene orat, bene studet — quando ... istum uirum mouebunt  aut ulla onera aut ulla pericula aut ulla fastidia aut ulla blandimenta fortunae? — PL 32, c.  10192 CCL 29 p.135;  59) Quant. an. 33 (70): ... corpus hoc terrenum atque mortale (anima) praesentia sua  uluificat ; colligit in unum, atque in uno tenet, diffluere atque contabescere non sinit;  alimenta per membra aequaliter, suis cuique redditis, distribui facit; congruentiam eius  modumque conseruat, non tantum in pulchritudine, sed etiam in crescendo atque  gignendo. Sed haec etiam homini cum arbustis communia uideri queunt ... — PL 32, c.  1074:  °0) Quant. an. 33 (71): Intendit se anima in tactum ... Sed haec'.... omnia posse  animam etiam in bestiis nemo negat. — PL 32, c. 1074.  °!) Quant. an. 33 (72) : Ergo attollere in tertium gradum, qui iam est homini proprius  ... Magna haec et omnino humana. Sed est adhuc ista partim doctis atque indoctis, partim  bonis ac malis animis copia communis. — PL 32, c. 1074-1075.agna aeC omnıno humana. Sed est adhuc ista partım doectis indoctis, partım
ONIS d malıs anımıs cCopla CommunıI1s. 32
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etape quC l’on rencontre est ONC une etape intermediaıre:
elle est deja humaılne., maıls moralement parlant elle est CHECOIE neutre

Le verıtable 1en humaın quatrıeme ESIE. DOUI
sv’etendre Jusqu au deTMEL. le septieme.

Les quatre dernıiers degres ramenent euX fO1S CI1X: 11 s’agıt
une part de (quatre l’obtention de la purete morale ef de (cıng) SON

maıntıen: de l’autre, 11 s’agıt de SIX ”’entree ans la contemplatıon de I9
Beaute el (sept) du se]Jour contemplatıf devant Elle 62)

D’apres Svobada les tTrO1Ss premılers degres viendraıjent de la
tradıtıon stoicıenne, tandıs JUC les quatre dernıiers seralent platonıcıens;
ma1ls eur organısatıon systeme septenaıre seraıt DTODIC Augustın 63)

En 35 79) saınt Augustın faıt une observatıon ımportante et
pertinente: E  ame peut accomplır LOuTteEeSs CCS sept operatıons simultane-
MEeNT, ma1s elle est le plus attentive celles quı lu1 coutent momentane-
ment de plus grandes dıfficultes JUC les autres, quı u11 inspırent une

apprehensıon particulıere 64-)
pres TEMMATYUC, ugustın metl systematıser CHCOLE plus,

euxX etapes, qu’ıl vient de 1re SUT les sept degres
Le premier egre, celu1 de l’anımatıon, est caracterise unc

operatıon de COFDOFEC, suJet du9 celu1 de la sensatıon une

operatıon DEr COFDUS, Dar le du9 celul de la vIie artıstıque eic
ensembile d’operatiıons CIrCAa COFDUS, autour du9 ans le

monde visıble ; celu1 de l’acquısıtion de la purete morale, des vert{us,
' S1 ] ose dire: COrpsS-a-Corps de 22  ame elle-meme., ad SECIDSAM ;
celu1 du maıntıen de la purete morale engloutissement de
HN  ame elle-meme, IN SEIDSA C’est le egre de Ia tranquillitas celu1
des premiers DaAaS ans la contemplatıon uUnNlc entree de yla  ame ans
|«encelnte» de Dieu. ad deum : l’etat contemplatıf Se]JOur de
N  ame aupres de Dıeu, apud eum 65)

Cette sımplıfıcatıon ans la presentatıon du pelerinage de HS  ame VCIS

62) uan (73-76) 32 eı
63) Voıir 5SVOBODA, O 64-65
64) uan A 3 79)107  Commentaire de la Regle de saint Augustin  etape que l’on rencontre en montant est donc une etape intermediaire:  elle est dejä humaine, mais moralement parlant elle est encore neutre.  Le veritable bien humain commence au quatrieme degre, pour  s’etendre jusqu’au dernier, le septieme.  Les quatre derniers degres se ramenent ä deux fois deux: il s’agit  d’une part de (quatre) l’obtention de la purete morale et de (cinq) son  maintien; de l’autre, il s’agit de (six) l’entree dans la contemplation de la  Beaute et (sept) du sejour contemplatif devant Elle  62).  D’apres K. Svobada les trois premiers degres viendraient de la  tradition stoicienne, tandis que les quatre derniers seraient platoniciens;  mais leur organisation en systeme septenaire serait propre ä Augustin  63).  En 35 (79) saint Augustin fait une observation importante et  pertinente: l’äme peut accomplir toutes ces sept operations simultane-  ment, mais elle est le plus attentive ä celles qui lui coütent momentane-  ment de plus grandes difficultes que les autres, ou qui lui inspirent une  apprehension particuliere  64).  Apres cette remarque, Augustin se met ä systematiser encore plus,  en deux &tapes, ce qu’il vient de dire sur les sept degres.  Le premier degre, celui de l’animation, est caracterise comme une  operation de corpore, au sujet du corps; celui de la sensation comme une  operation per corpus, par le moyen du corps; celui de la vie artistique etc.  comme un ensemble d’operations .circa corpus, autour du corps, dans le  monde visible; celui de l’acquisition de la purete morale, des vertus,  comme, si J’ose dire, un corps-ä-corps de l’äme ä elle-meme, ad seipsam;  celui du maintien de la purete morale comme un engloutissement de  l’äme en elle-meme, in seipsa — Cc’est le degre de la tranquillitas —; celui  des premiers pas dans la contemplation comme une entree de l’äme dans  l’«enceinte» de Dieu, ad deum; V’etat contemplatif comme un sejour de  l’äme aupres de Dieu, apud deum  65)'  Cette simplification dans la presentation du pelerinage de l’äme vers  S2) Quant. an. 33 (73-76). — PL 32, c. 1075-1077.  63) Voir K. SvoBODA, 0.C., p. 64-65.  °4) Quant. an. 35 (79) : ... fieri potest ut haec omnia simul (anima) agat, sed id solum  sibi agere uideatur quod agit cum difficultate, aut certe cum timore. Agit enim hoc multo  quam cetera attentior. — PL 32, c. 1079.  °5) Ibid.: Ascendentibus igitur sursum uersus, primus actus, docendi causa, dicatur  animatio; secundus, sensus; tertius, ars; quartus, uirtus; quintus, tranquillitas; sextus,  ingressio; septimus, contemplatio. Possunt et hoc modo appellari: de corpore; per corpus;  Circa corpus; ad seipsam; in seipsa; ad deum; apud deum.fıer1 potest neCc omn1a sımul anıma) agal, sed 1d solum

<1bı uldeatur quod agıt CUl dıfficultate, AQut timore. Agıt nım hoc multo
q Ua ceiera attentIOTr. $2. 1079

65) bıd Ascendentıibus igıtur s UT ! UCISUS, DrImMus aCLus, docendiı dicatur
anımatlo ; secundus, SCHISUS, tert1us, QISs quartus, uırtus: quıintus, tranquıllıtas; SECXLIUS,
INgTeSS10; septimus, contemplatıo. Possunt el hOC modo appelları: de COTDOIC, DCT,
CIrca o  , ad selpsam ; in Se1pSa ; qad deum : apud eum
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le haut A ete realısee Dar l’emplo1 de trO1s termes, heu de sept le9
BA  Aame, Dieu.

Maıs Augustın DOUSSCI la sımplıfıcatıon SCHCOIC plus oın
substituant, AUuX euxX dernıiers, des quı appartıennent SAamnls

exception STIOUDC de pulcher, «beau», 61 1en quC partıe de SOM

expose A DOUT la presente recherche le plus gran interet.
L’observatıon des preceptes INOTauUX donne ame humaıne d’etre

7  une acon harmonı1e AVCC quelque chose de eau qu’elle est
elle-meme (ad SeEIDSAM devıent ad pulchrum, el meme pulchre ad pul-
chrum); observatıon lu1 donne de maıintenır, une acon eile:
tranquıllement elle-meme (In SEIDSA devıient pulchre IN pulchro);
l’observatıon des preceptes INOTAauUxX conduıt El 3  ame VOeIS une entree
chez la Beaute (ad eum devient pulchre ad pulchritudinem) el prepare
magnıfıque seJOour de l’ame aupres de Ia Beaute dıvıne apu eum devıent
pulchre apud pulchritudinem)®°).

pres CCS S] belles lıgnes cC’est bıen le Cas de les appeler a1nsı
Augustın faıt observer UJUC les facons ont pourraılt denommer
dıviser les memes choses SONLT iınnombrables. Chacun pren ans Va
cho1x la acon ont 11 DOUVOIF tırer le meılleur partı® ’).

L’homme, tOut etant etre terrestre el mortel, est OnNC
etire exceptionnel, tres eleve au-dessus de la bete: malheureusement 1l est

capable de rendre semblable la ete Augustın voudraıt plus agır
quUC DOUTF SC rendre sSo1l-meme», DOUTC qu«c ”’homme lu1 so1t vraıment
homme, ardant le tresor le plus precIeuX el le plus cher
image de Diıeu d’apres laquelle ”’homme ete CcCree OUur etre precı1s,
ugustın dıt textuellement ei 11 faut comprendre SCS paroles la
umılere du quUC OUS VCNONS de donner Je voudraıs
plus agır quUC DOUIL rendre mo1-meme), quı Je OI1S urtout, CUl

MAXIMEe debeo®®) Revısant, VOIS la fın de vIie, s10)  — opuscule SUT

grandeur de Aame, saınt Augustın s’est arrete DE dernıieres paroles. dıt
alors: JT’auraıis ml1eux faıt d’ecrire : rendre Dieu, quı Je O1S
SurtoutL>» ”’entendaıs DB MOTS Par rapport Au X hommes: ©  ei. Je

66) bıd Possunt S1IC (appelları) : pulchre de alıo: pulchre DCI alıud; pulchre CIrca
alıud: pulchre ad pulchrum ; pulchre ın pulchro pulchre ad pulchrıtudinem ; pulchre apud
Dulchrıtudınem.

67) bıd Innumerabilıbus108  L.M.J. Verheijen  le haut a ete realisee par l’emploi de trois termes, au lieu de sept : le corps,  l’äme, Dieu.  Mais Augustin va pousser la simplification encore plus loin en  substituant, aux deux derniers, des termes qui appartiennent sans  exception au groupe de pulcher, «beau», si bien que cette partie de son  expose a pour la presente recherche le plus grand interet.  L’observation des preceptes moraux donne ä l’äme humaine d’&tre  d’une facon belle en harmonie avec ce quelque chose de beau qu'elle est  elle-m&me (ad seipsam devient ad pulchrum, et meme pulchre ad pul-  chrum); cette observation lui donne de se maintenir, d’une facon belle,  tranquillement en elle-meme (in seipsa devient pulchre in pulchro);  l’observation des preceptes moraux conduit l’äme vers une belle entree  chez la Beaute (ad deum devient pulchre ad pulchritudinem) et prepare un  magnifique sejour de l’äme aupr6es de la Beaute divine (apud deum devient  pulchre apud pulchritudinem)°°).  Apres ces si belles lignes — c’est bien le cas de les appeler ainsi —,  Augustin fait observer que les facons dont on pourrait denommer ou  diviser les memes choses sont innombrables. Chacun prend dans ce vaste  choix la facon dont il pense pouvoir tirer le meilleur parti®”).  D.4. L’homme, tout en etant un &tre terrestre et mortel, est donc un  Etre exceptionnel, tres eleve au-dessus de la bete; malheureusement il est  capable de se rendre semblable ä la bete. Augustin voudrait ne plus agir  que pour «se rendre ä soi-meme», pour que l’homme en lui soit vraiment  homme, gardant comme le tresor le plus precieux et le plus cher cette  image de Dieu d’apres laquelle lI’homme a 6€te cree. Pour &tre precis,  Augustin dit textuellement — et il faut comprendre ses paroles ä la  lumiere du contexte que nous venons de donner —: (... je voudrais ne  plus agir que pour me rendre ä moi-meme), ä qui je me dois surtout, cuz  me maxime debeo®°®). Revisant, vers la fin de sa vie, son opuscule sur La  grandeur de l’äme, saint Augustin s’est arrete ä ces dernieres paroles. Il dit  alors: J’aurais mieux fait d’e&crire: «... me rendre ä Dieu, ä qui je me dois  surtout». J’entendais ces mots par rapport aux hommes; en effet, je me  °°) Ibid.: Possunt et sic (appellari) : pulchre de alio; pulchre per aliud; pulchre circa  aliud; pulchre ad pulchrum; pulchre in pulchro ; pulchre ad pulchritudinem ; pulchre apud  pulchritudinem.  °7) Ibid.: Innumerabilibus ... modis eaedem res et appellari et diuidi possunt ... sed  in tanta copia modorum utitur quisque, quo se congruenter uti existimat.  68) Quant. an. 28 (55): Vellem  meipsum constringere  ut nihil aliud agerem  quam redderer mihi, cui me maxime debeo. — PL 32, c. 1066.modis eaedem [CcS el appelları dıu1dı possunt108  L.M.J. Verheijen  le haut a ete realisee par l’emploi de trois termes, au lieu de sept : le corps,  l’äme, Dieu.  Mais Augustin va pousser la simplification encore plus loin en  substituant, aux deux derniers, des termes qui appartiennent sans  exception au groupe de pulcher, «beau», si bien que cette partie de son  expose a pour la presente recherche le plus grand interet.  L’observation des preceptes moraux donne ä l’äme humaine d’&tre  d’une facon belle en harmonie avec ce quelque chose de beau qu'elle est  elle-m&me (ad seipsam devient ad pulchrum, et meme pulchre ad pul-  chrum); cette observation lui donne de se maintenir, d’une facon belle,  tranquillement en elle-meme (in seipsa devient pulchre in pulchro);  l’observation des preceptes moraux conduit l’äme vers une belle entree  chez la Beaute (ad deum devient pulchre ad pulchritudinem) et prepare un  magnifique sejour de l’äme aupr6es de la Beaute divine (apud deum devient  pulchre apud pulchritudinem)°°).  Apres ces si belles lignes — c’est bien le cas de les appeler ainsi —,  Augustin fait observer que les facons dont on pourrait denommer ou  diviser les memes choses sont innombrables. Chacun prend dans ce vaste  choix la facon dont il pense pouvoir tirer le meilleur parti®”).  D.4. L’homme, tout en etant un &tre terrestre et mortel, est donc un  Etre exceptionnel, tres eleve au-dessus de la bete; malheureusement il est  capable de se rendre semblable ä la bete. Augustin voudrait ne plus agir  que pour «se rendre ä soi-meme», pour que l’homme en lui soit vraiment  homme, gardant comme le tresor le plus precieux et le plus cher cette  image de Dieu d’apres laquelle lI’homme a 6€te cree. Pour &tre precis,  Augustin dit textuellement — et il faut comprendre ses paroles ä la  lumiere du contexte que nous venons de donner —: (... je voudrais ne  plus agir que pour me rendre ä moi-meme), ä qui je me dois surtout, cuz  me maxime debeo®°®). Revisant, vers la fin de sa vie, son opuscule sur La  grandeur de l’äme, saint Augustin s’est arrete ä ces dernieres paroles. Il dit  alors: J’aurais mieux fait d’e&crire: «... me rendre ä Dieu, ä qui je me dois  surtout». J’entendais ces mots par rapport aux hommes; en effet, je me  °°) Ibid.: Possunt et sic (appellari) : pulchre de alio; pulchre per aliud; pulchre circa  aliud; pulchre ad pulchrum; pulchre in pulchro ; pulchre ad pulchritudinem ; pulchre apud  pulchritudinem.  °7) Ibid.: Innumerabilibus ... modis eaedem res et appellari et diuidi possunt ... sed  in tanta copia modorum utitur quisque, quo se congruenter uti existimat.  68) Quant. an. 28 (55): Vellem  meipsum constringere  ut nihil aliud agerem  quam redderer mihi, cui me maxime debeo. — PL 32, c. 1066.sed
in cCopla modorum utıtur qUu1Sque, qUO congruenter utı exıstımat.

68) Quant A 28 555 Vellem me1ıpsum constringere ul nıhıl alıud ageCren
redderer mıhı, CUul maxıme debeo 32 066
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OIlS beaucoup plus MO1 qu aux autres hommes, (quo1que Je dolLve
Dieu plus qu’a mol-meme)®?).

Maıs cela n ’ empeche Das qUC le vielnl Augustın faıt bien SAISITr qu'’ıl
parfaıtement COomprIs qu’'ıl voulaıt ıre ans SO De Ouantitate Aanımae
el qu’1 est toujJours d’accord AVCC cela. Ses paroles ans y()  — de
Jeunesse etalent vrales une acon profonde et SON explicatıon jette un«c

umıiere interessante SUT les quatre derniers degres de la montee deerite
plus aut Dans SCS Revisions saınt Augustın dıt109  Commentaire de la Regle de saint Augustin  dois beaucoup plus ä moi qu’aux autres hommes, (quoique je me doive ä  Dieu plus qu’a moi-meme)®?).  Mais cela n’empeche pas que le vieil Augustin fait bien saisir qu’il a  parfaitement compris ce qu’il voulait dire dans son De Quantitate animae  et qu’il est toujours d’accord avec cela. Ses paroles dans son cuvre de  jeunesse etaient vraies d’une facon profonde et son explication jette une  lumiere interessante sur les quatre derniers degres de la montee decrite  plus haut. Dans ses Revisions saint Augustin dit en effet : ... l’homme doit  d’abord Etre rendu ä lui-meme, afin de partir de ce degre, de s’elever et  de monter jusqu’ä Dieu, comme a fait l’enfant prodigue lorsque, apres  etre rentre en lui-meme, il a dit: Je me leverai et j’irai vers mon pere».  C’est pourquoi j’ai parle de la sorte’°). Sans le pulchre ad pulchrum et in  pulchro de la vie morale, le pulchre ad pulchritudinem et apud pulchritudi-  nem de la contemplation, terrestre et celeste, est impossible. Constatons  avec satisfaction que l’Augustin äge approuve encore les choses les plus  profondes que le jeune Augustin avait pensees en 387/388.  D.5. Beaucoup plus tardif est l’ouvrage de saint Augustin sur La  vraie religion, le De Vera religione. Je rappelle que c’etait sa derniere  publication avant son ordination sacerdotale. Saint Augustin y explique,  entre autres, qu’aux trois grandes passions — dont parle la Premiere  Lettre de saint Jean en 2,16; Augustin se rappelle aussi le recit evangeli-  que de la tentation au desert — un triple redressement s’oppose: «Tout  ce qui est dans le monde est convoitise de la chair, convoitise des yeux,  ambition du siecle ...». Celui que la Parole de Dieu nourrit interieure-  ment ne recherche pas dans le desert de ce monde les plaisirs vils; celui  qui n’a pas d’autre maitre que le Dieu unique ne cherche pas sur la  montagne, c’est-ä-dire dans la grandeur terrestre, ä se mettre en valeur ;  celui qui s’attache ä la contemplation sans fin de l’immuable Verite ne se  sert pas du sommet de son corps, c’est-ä-dire de ses yeux physiques, afın  de se jeter dans la connaissance des choses temporelles et de moindre  valeur. Pourtant, m@me ces trois grandes passions sont ainsi capables de  rappeler ä l’äme son ancienne beaute, qu’elle avait perdue’*). La triple  ° Reir L.803:  uideor dicere potius debuisse: redderer deo. cui me maxime  debeo ... Quod ergo dixi, cui me maxime debeo, ad homines retuli: magis enim mihi me  debeo, quam hominibus ceteris, quamuis deo magis quam mihi. — PL 32, c. 594; CSEL 36,  p-. 36.  79) Ibid.: Sed quoniam prius sibi ipse homo reddendus est, ut illis quasi gradu facto  inde surgat atque attollatur ad deum, sicut filius ille minor prius reuersus est ad  semetipsum, et tunc ait: Surgam, et ibi ad patrem meum; ideo sic sum locutus.  71) Vera rel. 38 (71) - 39 (72) : ... quisquis intus dei uerbo pascitur, non quaerit in ista  eremo uoluptatem, qui uni deo tantum subiectus est, non quaerit in monte, id est in terrena”’homme o1lt
d’abord etre rendu lu1-meme, afın de partır de egre, de s’elever el
de monter Jusqu’a Dıieu, faıt enfant prodigue lorsque, apres
etre rentre lu1-meme, 1} dıt Je everal el J ıral VOeIS INON pere».
( ’est DOUrquUOIl J al parle de la sorte '”): Sans le pulchre ad pulchrum ef IN
pulchro de la VIeE morale, le pulchre ad pulchritudinem el apud pulchritudi-
Hem de la contemplatıon, terrestre etf celeste, est iımpossıble. Constatons

satısfactıon qUC l’Augustin age CNCOTEC les choses les plus
profondes qu«® le Jeune Augustin avaıt pensees 38/7/388

33 Beaucoup plus tardıf est l’ouvrage de saılnt Augustıin SUur La
vrale religion, le De Vera religione. Je rappelle QuUC c’etaılt derniere
publıcatıon SO  — ordınatıon sacerdotale. Saılnt Augustin explıque,

autres, qu auxX tro1s grandes passıons dont parle la Premiere
Lettre de saınt Jean Z.16: Augustın rappelle Qussı le recıt evangelı-
qUC de la tentatıon desert trıple redressement S’Oppose: « Tout

quı est ans le monde est COnvoıitise de la ChAif: convoıtıise des VCUX,
ambıtıiıon du sıiecle A Celu1 quUC la Parole de Diıeu nourrıt interieure-
ment recherche DaS ans le desert de monde les plaısırs vils: celu1
quı na DaASs d’autre maıitre QUC le Dieu un1ıque herche DaS SUuT Ia
,C’est-a-dıre ans la grandeur (EITESIG: metiftre valeur:
celu1 quı s’attache la contemplatıon Sdalmls fın de |I’'ımmuable Verıite
sert Das du SOomMMEeTt de SOM9 cC’est-A-dıire de SCS yCUA physıques, afın
de jeter ans la connalssance des choses temporelles el de molndre
valeur. Pourtant, meme CCS tTO1S grandes passıons SONtT a1nsı capables de
rappeler l’ame SOoON Aanclienne beaute, qu  elle avalt perdue.). La trıple

69) etr. F S, uldeor dicere potıus debulsse : redderer deo CUl max ıme
eo109  Commentaire de la Regle de saint Augustin  dois beaucoup plus ä moi qu’aux autres hommes, (quoique je me doive ä  Dieu plus qu’a moi-meme)®?).  Mais cela n’empeche pas que le vieil Augustin fait bien saisir qu’il a  parfaitement compris ce qu’il voulait dire dans son De Quantitate animae  et qu’il est toujours d’accord avec cela. Ses paroles dans son cuvre de  jeunesse etaient vraies d’une facon profonde et son explication jette une  lumiere interessante sur les quatre derniers degres de la montee decrite  plus haut. Dans ses Revisions saint Augustin dit en effet : ... l’homme doit  d’abord Etre rendu ä lui-meme, afin de partir de ce degre, de s’elever et  de monter jusqu’ä Dieu, comme a fait l’enfant prodigue lorsque, apres  etre rentre en lui-meme, il a dit: Je me leverai et j’irai vers mon pere».  C’est pourquoi j’ai parle de la sorte’°). Sans le pulchre ad pulchrum et in  pulchro de la vie morale, le pulchre ad pulchritudinem et apud pulchritudi-  nem de la contemplation, terrestre et celeste, est impossible. Constatons  avec satisfaction que l’Augustin äge approuve encore les choses les plus  profondes que le jeune Augustin avait pensees en 387/388.  D.5. Beaucoup plus tardif est l’ouvrage de saint Augustin sur La  vraie religion, le De Vera religione. Je rappelle que c’etait sa derniere  publication avant son ordination sacerdotale. Saint Augustin y explique,  entre autres, qu’aux trois grandes passions — dont parle la Premiere  Lettre de saint Jean en 2,16; Augustin se rappelle aussi le recit evangeli-  que de la tentation au desert — un triple redressement s’oppose: «Tout  ce qui est dans le monde est convoitise de la chair, convoitise des yeux,  ambition du siecle ...». Celui que la Parole de Dieu nourrit interieure-  ment ne recherche pas dans le desert de ce monde les plaisirs vils; celui  qui n’a pas d’autre maitre que le Dieu unique ne cherche pas sur la  montagne, c’est-ä-dire dans la grandeur terrestre, ä se mettre en valeur ;  celui qui s’attache ä la contemplation sans fin de l’immuable Verite ne se  sert pas du sommet de son corps, c’est-ä-dire de ses yeux physiques, afın  de se jeter dans la connaissance des choses temporelles et de moindre  valeur. Pourtant, m@me ces trois grandes passions sont ainsi capables de  rappeler ä l’äme son ancienne beaute, qu’elle avait perdue’*). La triple  ° Reir L.803:  uideor dicere potius debuisse: redderer deo. cui me maxime  debeo ... Quod ergo dixi, cui me maxime debeo, ad homines retuli: magis enim mihi me  debeo, quam hominibus ceteris, quamuis deo magis quam mihi. — PL 32, c. 594; CSEL 36,  p-. 36.  79) Ibid.: Sed quoniam prius sibi ipse homo reddendus est, ut illis quasi gradu facto  inde surgat atque attollatur ad deum, sicut filius ille minor prius reuersus est ad  semetipsum, et tunc ait: Surgam, et ibi ad patrem meum; ideo sic sum locutus.  71) Vera rel. 38 (71) - 39 (72) : ... quisquis intus dei uerbo pascitur, non quaerit in ista  eremo uoluptatem, qui uni deo tantum subiectus est, non quaerit in monte, id est in terrenaQuod CIRO dix1, CUul maxıme ebeo, ad homiıines retulı: magıs en1ım miıh]
eDEO, homiıinıbus ceterI1s, quamuls deo magıs qUam mıh 1ı $ 594 ; SEL 36,

70) bıd quon1am prıus sıbı ıpse OMO reddendus eSL, ıllıs quası gradu aCcio
inde surgat attollatur ad deum. Ssıcut fılıus Jle mınor prıus est ad
semet1psum, ei {[UNC alt 5Surgam, ıb ı ad patrem MCUM, ideo SIC Ssul Ocutus

7l) Vera rel 38 P 39 72)109  Commentaire de la Regle de saint Augustin  dois beaucoup plus ä moi qu’aux autres hommes, (quoique je me doive ä  Dieu plus qu’a moi-meme)®?).  Mais cela n’empeche pas que le vieil Augustin fait bien saisir qu’il a  parfaitement compris ce qu’il voulait dire dans son De Quantitate animae  et qu’il est toujours d’accord avec cela. Ses paroles dans son cuvre de  jeunesse etaient vraies d’une facon profonde et son explication jette une  lumiere interessante sur les quatre derniers degres de la montee decrite  plus haut. Dans ses Revisions saint Augustin dit en effet : ... l’homme doit  d’abord Etre rendu ä lui-meme, afin de partir de ce degre, de s’elever et  de monter jusqu’ä Dieu, comme a fait l’enfant prodigue lorsque, apres  etre rentre en lui-meme, il a dit: Je me leverai et j’irai vers mon pere».  C’est pourquoi j’ai parle de la sorte’°). Sans le pulchre ad pulchrum et in  pulchro de la vie morale, le pulchre ad pulchritudinem et apud pulchritudi-  nem de la contemplation, terrestre et celeste, est impossible. Constatons  avec satisfaction que l’Augustin äge approuve encore les choses les plus  profondes que le jeune Augustin avait pensees en 387/388.  D.5. Beaucoup plus tardif est l’ouvrage de saint Augustin sur La  vraie religion, le De Vera religione. Je rappelle que c’etait sa derniere  publication avant son ordination sacerdotale. Saint Augustin y explique,  entre autres, qu’aux trois grandes passions — dont parle la Premiere  Lettre de saint Jean en 2,16; Augustin se rappelle aussi le recit evangeli-  que de la tentation au desert — un triple redressement s’oppose: «Tout  ce qui est dans le monde est convoitise de la chair, convoitise des yeux,  ambition du siecle ...». Celui que la Parole de Dieu nourrit interieure-  ment ne recherche pas dans le desert de ce monde les plaisirs vils; celui  qui n’a pas d’autre maitre que le Dieu unique ne cherche pas sur la  montagne, c’est-ä-dire dans la grandeur terrestre, ä se mettre en valeur ;  celui qui s’attache ä la contemplation sans fin de l’immuable Verite ne se  sert pas du sommet de son corps, c’est-ä-dire de ses yeux physiques, afın  de se jeter dans la connaissance des choses temporelles et de moindre  valeur. Pourtant, m@me ces trois grandes passions sont ainsi capables de  rappeler ä l’äme son ancienne beaute, qu’elle avait perdue’*). La triple  ° Reir L.803:  uideor dicere potius debuisse: redderer deo. cui me maxime  debeo ... Quod ergo dixi, cui me maxime debeo, ad homines retuli: magis enim mihi me  debeo, quam hominibus ceteris, quamuis deo magis quam mihi. — PL 32, c. 594; CSEL 36,  p-. 36.  79) Ibid.: Sed quoniam prius sibi ipse homo reddendus est, ut illis quasi gradu facto  inde surgat atque attollatur ad deum, sicut filius ille minor prius reuersus est ad  semetipsum, et tunc ait: Surgam, et ibi ad patrem meum; ideo sic sum locutus.  71) Vera rel. 38 (71) - 39 (72) : ... quisquis intus dei uerbo pascitur, non quaerit in ista  eremo uoluptatem, qui uni deo tantum subiectus est, non quaerit in monte, id est in terrenaqQUI1SQqUIS intus de1 uerbo pascıtur, 1O  — quaerıt ın ista
ICIMNO uoluptatem, quı unı deo tantum subilectus esL, NO  — quaerit In monte, ıd est iın errena
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passıon A l’avantage de faıre desıirer trıple redressement et’de ravıver
un«c salutaıre nostalgıe de la beaute interieure YJUC homme avalt ans
SOMn etat d’innocence.

Ces quelques texifes du Jjeune Augustın SUuT Ia beaute interleure
de "«homme moral» Ssont L[OUS restes d’une tres grande generalıte. Nous
arT1VvONS maıntenant LOut dernıer OUVIASC de salınt Augustın pretre.
da duü etre consacre eveque DCU de apres QVOIF entreprIs cel ecrıt
s’agıt de SO opuscule SUur FDs le De Mendacio. Comme
generalement ans les (extfes d’Augustın eveque, cıtes ans premier
artıcle. saınt Augustin parle de la beaute une PTeECISE, 1C1 de
ce de la fOo1 ] quelqu ’un prefere la heaute verıdıque de la FÖl ecr1it-l:
NO seulement L’Or. l’argent, AUX plerres precieuses, dUu X charmants
domaınes, ma1s CIICOTC vIie temporelle el tOuL bıen du9 JE

S91S 61 quiconque pourraıit raısonnablement 1re de lu1 qu’1
trompe  72).

Fn gulse d’Epilogue, jC voudraıls la question de SaVvOIr SL,
Comparan le Jjeune Augustın AVEC le pasteur ’Hıppone, unec

continulte, UG ruptiure unec evolution.
L’eveque Augustın 1NOUS dıt quC "objet de |’amour est le beau, le

eau ont l’unıte, l’harmonıte, est le traıt essentiel. (r la premiere partıe
de Cel artıcle demontre JuUC CCS idees de l’eveque trouvalent deja che7z
le Jeune auteur chretien, volre chez le Jeune Manıcheen quı redigealt
OUVITASLC SUT ED Beau el le Convenanlt, SO De Pulchro el Apto

Dans le de la philo-calie, NOUS constate quUC le Jeune
Augustin pensaıt deja qUC |’amour de la beaute el |’amour de la SapCcSSC
SONT ident1ques. lcı egalement, 11 continulte. el 1O Das rupture,
le Jeune auteur el 1 eveque.:

Quant la philo-calie elle-meme., 11 s’agissalt pas de l’amour de la
beaute general, mals du faıt de cherır certaın SAaVOlrFr-Vivre elegant ei
raffine. Le Jjeune Augustın voyalt, d’aılleurs ans la culture
scolaıre, uUunNnc etape VOIS |l’amour de la Beaute dıvıne. Dans les Confessions

elatıone lactantıam. Quisquıis aeterno spectaculo incommutabiılıs uerıtatiıs adhaerescıt, 10

DCI fastıgıum hulus COTpOTIS, ıd est DCTI hos Oculos praecıpitatur, ut temporalıa inferl10ra
COgNOSCAaLl. Quıid igıtur restal, nde 980) possıt anıma recordarı prımam pulchrıtudinem,
Ua rel1quıt, quando de 1DSIS SUl1S u1t11s potest ” 34, 1 53-154 ( 32. 234

72) Mend 41)110  L.M.J. Verheijen  passion a l’avantage de faire desirer un triple redressement et de raviver  une salutaire nostalgie de la beaute interieure que l’homme avait dans  son €tat d’innocence.  D.6. Ces quelques textes du jeune Augustin sur la beaute interieure  de 1’«homme moral» sont tous restes d’une tres grande generalite. Nous  arrivons maintenant au tout dernier ouvrage de saint Augustin pretre. Il  a dü Etre consacre eve&que peu de temps apres avoir entrepris cet e&crit: Il  s’agit de son opuscule sur Le mensonge, le De Mendacio. Comme  generalement dans les textes d’Augustin ev&que, cites dans notre premier  article, saint Augustin y parle de la beaute d’une vertu precise, icı de  celle de la foi. Si quelqu’un prefere la beaute veridique de la foi, ecrit-il,  non seulement ä l’or, ä l’argent, aux pierres precieuses, aux charmants  domaines, mais encore ä toute vie temporelle et ä tout bien du corps, je  ne sais si quiconque pourrait raisonnablement dire de Ilui qu’il se  trompe ’?).  E. En guise d’Epilogue, je voudrais poser la question de savoir si,  comparant le jeune Augustin avec le pasteur d’Hippone, on constate une  continuite, une rupture ou une evolution.  L’eveque Augustin nous a dit que l’objet de l’amour est le beau, le  beau dont Il’unite, l’harmonie, est le trait essentiel. Or la premiere partie  de cet article a demontre que ces idees de l’ev&que se trouvaient dejä chez  le jeune auteur chretien, voire chez le jeune Manicheen qui redigeait un  ouvrage sur Le Beau et le Convenant, son De Pulchro et Apto.  Dans le contexte de la philo-calie, nous avons constate que le jeune  Augustin pensait dejä que l’amour de la beaute et l’amour de la sagesse  sont identiques. Ici e6galement, il y a continuite, et non pas rupture, entre  le jeune auteur et 1’ev&que.  Quant ä la philo-calie elle-meme, il ne s’agissait pas de l’amour de la  beaute en general, mais du fait de cherir un certain savoir-vivre elegant et  raffine. Le jeune Augustin y voyait, comme d’ailleurs dans la culture  scolaire, une etape vers l’amour de la Beaute divine. Dans les Confessions  elatione iactantiam. Quisquis aeterno spectaculo incommutabilis ueritatis adhaerescit, non  per fastigium huius corporis, id est per hos oculos praecipitatur, ut temporalia et inferiora  cognoscat. Quid igitur restat, unde non possit anima recordari primam pulchritudinem,  quam reliquit, quando de ipsis suis uitiis potest? — PL 34, c. 153-154; CCL 32, p. 234.  72) Mend, 20 (41) : ... si quisquam ... fidei ueridicam pulchritudinem non solum auro  et argento et gemmis et amoenis praediis, sed et ipsi uniuersae temporali uitae omnique  corporis bono praeponeret, nescio utrum sapienter a quoquam errare diceretur ... — PL 40,  c. 515; CSEL 41, p. 461-462.61 qu1squam110  L.M.J. Verheijen  passion a l’avantage de faire desirer un triple redressement et de raviver  une salutaire nostalgie de la beaute interieure que l’homme avait dans  son €tat d’innocence.  D.6. Ces quelques textes du jeune Augustin sur la beaute interieure  de 1’«homme moral» sont tous restes d’une tres grande generalite. Nous  arrivons maintenant au tout dernier ouvrage de saint Augustin pretre. Il  a dü Etre consacre eve&que peu de temps apres avoir entrepris cet e&crit: Il  s’agit de son opuscule sur Le mensonge, le De Mendacio. Comme  generalement dans les textes d’Augustin ev&que, cites dans notre premier  article, saint Augustin y parle de la beaute d’une vertu precise, icı de  celle de la foi. Si quelqu’un prefere la beaute veridique de la foi, ecrit-il,  non seulement ä l’or, ä l’argent, aux pierres precieuses, aux charmants  domaines, mais encore ä toute vie temporelle et ä tout bien du corps, je  ne sais si quiconque pourrait raisonnablement dire de Ilui qu’il se  trompe ’?).  E. En guise d’Epilogue, je voudrais poser la question de savoir si,  comparant le jeune Augustin avec le pasteur d’Hippone, on constate une  continuite, une rupture ou une evolution.  L’eveque Augustin nous a dit que l’objet de l’amour est le beau, le  beau dont Il’unite, l’harmonie, est le trait essentiel. Or la premiere partie  de cet article a demontre que ces idees de l’ev&que se trouvaient dejä chez  le jeune auteur chretien, voire chez le jeune Manicheen qui redigeait un  ouvrage sur Le Beau et le Convenant, son De Pulchro et Apto.  Dans le contexte de la philo-calie, nous avons constate que le jeune  Augustin pensait dejä que l’amour de la beaute et l’amour de la sagesse  sont identiques. Ici e6galement, il y a continuite, et non pas rupture, entre  le jeune auteur et 1’ev&que.  Quant ä la philo-calie elle-meme, il ne s’agissait pas de l’amour de la  beaute en general, mais du fait de cherir un certain savoir-vivre elegant et  raffine. Le jeune Augustin y voyait, comme d’ailleurs dans la culture  scolaire, une etape vers l’amour de la Beaute divine. Dans les Confessions  elatione iactantiam. Quisquis aeterno spectaculo incommutabilis ueritatis adhaerescit, non  per fastigium huius corporis, id est per hos oculos praecipitatur, ut temporalia et inferiora  cognoscat. Quid igitur restat, unde non possit anima recordari primam pulchritudinem,  quam reliquit, quando de ipsis suis uitiis potest? — PL 34, c. 153-154; CCL 32, p. 234.  72) Mend, 20 (41) : ... si quisquam ... fidei ueridicam pulchritudinem non solum auro  et argento et gemmis et amoenis praediis, sed et ipsi uniuersae temporali uitae omnique  corporis bono praeponeret, nescio utrum sapienter a quoquam errare diceretur ... — PL 40,  c. 515; CSEL 41, p. 461-462.{1de1 ueridıcam pulchrıtudiınem NO  — solum UuUTO
el nNLO ei gemmı1s amoenI1s praedi11s, sed el Ips1 unluersae temporalı ulıtae omn1que
COTrporI1s ONO praeponerel, nescCI10 irum sapıenter qUOQqUaM CITaTe diceretur110  L.M.J. Verheijen  passion a l’avantage de faire desirer un triple redressement et de raviver  une salutaire nostalgie de la beaute interieure que l’homme avait dans  son €tat d’innocence.  D.6. Ces quelques textes du jeune Augustin sur la beaute interieure  de 1’«homme moral» sont tous restes d’une tres grande generalite. Nous  arrivons maintenant au tout dernier ouvrage de saint Augustin pretre. Il  a dü Etre consacre eve&que peu de temps apres avoir entrepris cet e&crit: Il  s’agit de son opuscule sur Le mensonge, le De Mendacio. Comme  generalement dans les textes d’Augustin ev&que, cites dans notre premier  article, saint Augustin y parle de la beaute d’une vertu precise, icı de  celle de la foi. Si quelqu’un prefere la beaute veridique de la foi, ecrit-il,  non seulement ä l’or, ä l’argent, aux pierres precieuses, aux charmants  domaines, mais encore ä toute vie temporelle et ä tout bien du corps, je  ne sais si quiconque pourrait raisonnablement dire de Ilui qu’il se  trompe ’?).  E. En guise d’Epilogue, je voudrais poser la question de savoir si,  comparant le jeune Augustin avec le pasteur d’Hippone, on constate une  continuite, une rupture ou une evolution.  L’eveque Augustin nous a dit que l’objet de l’amour est le beau, le  beau dont Il’unite, l’harmonie, est le trait essentiel. Or la premiere partie  de cet article a demontre que ces idees de l’ev&que se trouvaient dejä chez  le jeune auteur chretien, voire chez le jeune Manicheen qui redigeait un  ouvrage sur Le Beau et le Convenant, son De Pulchro et Apto.  Dans le contexte de la philo-calie, nous avons constate que le jeune  Augustin pensait dejä que l’amour de la beaute et l’amour de la sagesse  sont identiques. Ici e6galement, il y a continuite, et non pas rupture, entre  le jeune auteur et 1’ev&que.  Quant ä la philo-calie elle-meme, il ne s’agissait pas de l’amour de la  beaute en general, mais du fait de cherir un certain savoir-vivre elegant et  raffine. Le jeune Augustin y voyait, comme d’ailleurs dans la culture  scolaire, une etape vers l’amour de la Beaute divine. Dans les Confessions  elatione iactantiam. Quisquis aeterno spectaculo incommutabilis ueritatis adhaerescit, non  per fastigium huius corporis, id est per hos oculos praecipitatur, ut temporalia et inferiora  cognoscat. Quid igitur restat, unde non possit anima recordari primam pulchritudinem,  quam reliquit, quando de ipsis suis uitiis potest? — PL 34, c. 153-154; CCL 32, p. 234.  72) Mend, 20 (41) : ... si quisquam ... fidei ueridicam pulchritudinem non solum auro  et argento et gemmis et amoenis praediis, sed et ipsi uniuersae temporali uitae omnique  corporis bono praeponeret, nescio utrum sapienter a quoquam errare diceretur ... — PL 40,  c. 515; CSEL 41, p. 461-462.4U,

S13 SEL 41, 461-467)
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salnt Augustıin ffirme precısement JUC SCS de jeunesse, LOuTl
ervant deJja le Seigneur, respiralent CHGOTG l’ecole "orguell, AVECC

l’essoufflement. DOUT a1nsı dıre. du COUTECUT pendant la pause )
attendaıt LıTOp de tOuL cela, ans le cadre du salut Cela veut Das ire
qu/’'ıl auraıt refuse plus tard d’assumer les ServıICces JUC la culture savaıt
rendre.

NIn 1 eveque Augustin, le jeune DENSCUT admıraıt la beaute
du bon Comportement moral. S’i] iCcC1 une dıfference les eCuxX
Augustins, seraıt le caractere global et general de O& beaute
morale che7 le jeune DECNSCUTL, ef I1a presentatıon beaucoup plus iragmen-
tee beaute de la charıte. beaute de la fO1, SI JUuUC l’eveque donne.
Maıs JC SUIlSs nullement SUr qu’1 s’aglsse la a  une ruptiure une
evolutl1on. 1 l Augustın de Cassıcı1ıacum avalt XD  ND amene ecrıre deja
premier De Mendacio, Dar exemple, i] auraıt PTESQUC certaınement parle
de Ia alıdeur du el de la beaute de la droiture. S1, ans SCS
UVTECS de Jeunesse, 1] est reste ans des generalıtes traıtant, Dar
exemple, du pulchre ad pulchrum ei IN pulchro du Comportement moral,
C’est Cause de la generalıte de SCS sujJets.

Somme Je SUls urtout tres Impressionne Dar la continuıte
le Jeune Augustın el l’eveque d’Hıppone ans le domaıne de

l’amour de la Beaute.

L MJ VERHENEN, OS

'73) onf. C Ibı quıd egerım in ıtterıs 1am quıdem serulentibus tıbl. sed uC
superbiae cholam Lamquam In Dausatıone anhelantıbus testantur lıhbrı dısputat1
praesent1bus el E 1DSO solo UJUaAC AQU! 04808 absente Nebrı1dıio, testantur
epistulae. 32 766 CC Z 136



Regımen und Homo Primitivus
Die Päadagogik des Ägidius Romanus *

Kapitel Die Lebensstufen

Die inhaltliche Bestimmung der Lebensstufen
In den der Analyse verbleibenden Kapıteln I: Z SS w1ıdmet sıch

Agidius den Bestimmungen der Korrelatıon VO Wachstumsstand des
Kındes un erzieherıischer Einflußnahme., Was ze1ıgt, daß das Schlag-
WOrt VO «Kındgemäßen» ohl en Zeıten eine pädagogische
Banalıtät Wa  - Die Empfehlungen werden ıIn TEe1N zeitliche Phasen
aufgegliedert : VO der Geburt bıs ZUuU s1iehbten Jahr (Kap 15), VO

sıehten bıs 7AR vierzehnten Jahr (Kap 16) und VO vierzehnten Jahr a
folgend (Kap L/} Sıe werden ELSLOS: zweıtes und drıttes Septenni1um
genannt un tellen lediglıch ıdeale Perioden dar., VO denen Agidius
Ssagl, daß S1e sıch ın der Realıtät nıcht immer erfüllten, enn eın unge
VO  —; ZWO Jahren könne körperlıch kräftiger se1n als einer VO sechszehn:
«Ideo qula de alıbus punctualem regulam are NOoON pOSSIMUS, alıqua
relınquenda sunt 1ud1c10 paedagog], quı DUCI OS instruere, ut

possınt hulusmodiı tempus antıcıpare ei prolongare, ut e1 videbıitur
expedıre » Entsprechend muß auch das Ende des drıtten Septen-
nıumsS nach den persönlıchen Besonderheıiıten des Schülers abgeschätzt
werden, CS ann zwıschen dem un: PWA Lebensjahr lıegen

Wenn auch dıe ormalen Zeıtgrenzen relatıviert werden, geht CS

doch TreN unterschıiedliche Zeıträume, dıe eine Jeweıls andere padago-
gische Behandlung verlangen. Dieser Forderung 1eg eıne anthropolog1-
sche ese zugrunde, derzufolge der ensch eıne Harmonie VO  > rel
Diımensionen darstellt «Nam OMO prıma diuisione dıiu1idıtur in anı-
IMNa ei COTDUS. Anıma VeETO, Lanquam potent1as princıpales,
intellectum, el appetitum» S1e sınd nıcht alle 1mM Augenblıck der
Geburt vorhanden, sondern wachsen dem unreıfen Menschen 1mM Laufe
VO  —_ langen Zeıträumen. iıdealerweıse ıIn Jahren, «Nam sicut
COTIDUS est generatione prıus anıma, quıa Drıus COTDUS organızatur ei

Sıehe Augustiniana (1982) 13/-188, 348-391
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formatur, el postea Ilı anıma infundıtur » Agidius bezıieht sıch
A dıeser Stelle auf Arıstoteles Politik 89 300), der noch deutliıcher
spricht: « Ferner., da eele un Leıib 7wel ınge sınd und ın der ePie 7WEe!I
eue, der vernuniftlose und der vernunftbegabte, un diese NUu wıeder
7WEe] Verhaltensweisen zeigen, das Streben und das Erkennen, 1st
ebenso der KOrper seinem erden ach fruher als dıe eeie, un: das
Vernunftlose früher als das Vernunftbegabte. Das zeıigt sıck Zorn
und ollen und ebenso das egehren hat das ınd VO Geburt dıe
Überlegung un der Gelst kommen aber erst mıt fortschreitendem
Alter » ber mındestens ebenso nah steht dieser Ausführung der Schö-
pfungsbericht der enes1Is. Es erwelst sıch der pädagogischen ufga-
benvertellung, daß der ensch als unvollkommener, als 198088 Körperhaf-
ter, auf dıe Welt kommt ach s1ıeben Jahren zeigt sıch se1ln egehren und
nach abermals sıeben Jahren seine Geilsteskraft. Im ersten Septenni1um
hat dıe Pädagogık NUuUr dıe Körperpflege des Kındes qals Feld «Nam In
prımo septenn1013  Regimen L(nd Homo Primitivus  formatur, et postea illi anima infunditur ...» (332). Ägidius bezieht sich  an dieser Stelle auf Aristoteles (Politik 8, 300), der noch deutlicher  spricht : «Ferner, da Seele und Leib zwei Dinge sind und in der Seele zwei  Teile, der vernunftlose und der vernunftbegabte, und diese nun wieder  zwei Verhaltensweisen zeigen, das Streben und das Erkennen, so ist  ebenso der Körper seinem Werden nach früher als die Seele, und das  Vernunftlose früher als das Vernunftbegabte. Das zeigt sic} so: Zorn  und Wollen und ebenso das Begehren hat das Kind von Geburt an, die  Überlegung und der Geist kommen aber erst mit fortschreitendem  Alter». Aber mindestens ebenso nah steht dieser Ausführung der Schö-  pfungsbericht der Genesis. Es erweist sich an der pädagogischen Aufga-  benverteilung, daß der Mensch als unvollkommener, als nur Körperhaf-  ter, auf die Welt kommt. Nach sieben Jahren zeigt sich sein Begehren und  nach abermals sieben Jahren seine Geisteskraft. Im ersten Septennium  hat die Pädagogik nur die Körperpflege des Kindes als Feld: «Nam in  primo septennio ... principaliter est insistendum quomodo habeant bene  dispositum corpus. Nam quia in primis septem annis pueri quasi omnino  carent rationis vsu, nec commode assuesci poterunt ad opera virtutum,  nec ad scientificas considerationes. Si enim aliquid illo tempore addiscere  possunt, hoc est idiomata vulgaria» (334).  Vom ersten zum zweiten Septennium macht das Kind eine grundle-  gende Wandlung durch. Es zeigt sein Begehren und auch die Anfänge des  Vernunftgebrauchs. Jetzt kann die Erziehung eigentlich erst beginnen:  «Sed ä septimo usque ad quartumdecimum quia iam incipiunt habere  concupiscentias aliquas illicitas, et aliquo modo (licet imperfecte) inci-  piunt participare rationis vsum, ideo in illo tempore non solum curan-  dum est quomodo habeant perfectum corpus, sed etiam quomodo  habeant ordinatum appetitum» (334).  Mit Beginn des dritten Septenniums erscheint das Kind noch einmal  verwandelt. Es verfügt über die nötigen geistigen Fähigkeiten zum  wissenschaftlichen Unterricht: «Sed ä quartodecimo anno, quia tunc  perfectius participare incipiunt rationis vsum, non solum curandum est  quomodo habeant bene dispositum corpus, et bene ordinatum appeti-  tum, sed etiam quod sint prudentes, et quod habeant bene illuminatum  intellectum. ex tunc enim addiscere possunt non solum grammaticam ...  vel dialecticam ... vel practicam musicae ... : sed possunt instrul in illis  scientijs, ad quas sciendas oportet recurrere ad intellectum rerum, et per  quarum cognitionem possumus fieri sapientes et prouildi» (334).  Die Reihenfolge von Körperbildung, Gewissensbildung und geisti-princıpalıter est insıstendum quomodo habeant ene
dısposıtum COTDUS. Nam quı1a ın prımıs septem annıs puer1 quası OomnınNO
cCarent Tatıon1s VSU, H66 commode ASSUESCI ad virtutum.
NC ad sclentificas consıderationes. 1 enım alıquıd 1lo tempore addıscere
pOossun(t, hoc est 1ıdıomata vulgarıa »

Vom ersten ZU zweıten Septennium macht das ınd eiıne rundle-
gende andlung 17536 Es zeigt se1ln egehren und auch diıe Anfänge des
Vernunftgebrauchs. Jetzt kann dıe Erzıehung eigentlıch erst beginnen:
K sept1mo ad quartumdecımum qula 1am incıplunt habere
concupiscent1as alıquas ıllıcıtas. el alıquo modo (licet imperfecte) INCI1-
pıunt partıcıpare rat1on1s VSUN, deo 1ın Ilo tempore NO solum n_

dum est quomodo habeant perfectum COTDUS, sed et1am quomodo
habeant ordınatum appetitum »

Miıt Beginn des drıtten Septennı1ums erscheıint das iınd noch einmal
verwandelt. ESs verfügt ber dıe nötigen geistigen Fähigkeıiten ZUuU

wissenschaftlıchen Unterricht: C quartodecımo ANNO, quıa tunc

perfectius partıcıpare incıpıunt ration1ıs VSUM, NO solum curandum est

quomodo habeant ene dısposıtum COTDUS, el ene ordınatum appetl-
(um, sed et1am quod sınt prudentes, el quod habeant bene illumınatum
intellectum. tunc enım addıscere possunt NO solum grammatıcam13  Regimen L(nd Homo Primitivus  formatur, et postea illi anima infunditur ...» (332). Ägidius bezieht sich  an dieser Stelle auf Aristoteles (Politik 8, 300), der noch deutlicher  spricht : «Ferner, da Seele und Leib zwei Dinge sind und in der Seele zwei  Teile, der vernunftlose und der vernunftbegabte, und diese nun wieder  zwei Verhaltensweisen zeigen, das Streben und das Erkennen, so ist  ebenso der Körper seinem Werden nach früher als die Seele, und das  Vernunftlose früher als das Vernunftbegabte. Das zeigt sic} so: Zorn  und Wollen und ebenso das Begehren hat das Kind von Geburt an, die  Überlegung und der Geist kommen aber erst mit fortschreitendem  Alter». Aber mindestens ebenso nah steht dieser Ausführung der Schö-  pfungsbericht der Genesis. Es erweist sich an der pädagogischen Aufga-  benverteilung, daß der Mensch als unvollkommener, als nur Körperhaf-  ter, auf die Welt kommt. Nach sieben Jahren zeigt sich sein Begehren und  nach abermals sieben Jahren seine Geisteskraft. Im ersten Septennium  hat die Pädagogik nur die Körperpflege des Kindes als Feld: «Nam in  primo septennio ... principaliter est insistendum quomodo habeant bene  dispositum corpus. Nam quia in primis septem annis pueri quasi omnino  carent rationis vsu, nec commode assuesci poterunt ad opera virtutum,  nec ad scientificas considerationes. Si enim aliquid illo tempore addiscere  possunt, hoc est idiomata vulgaria» (334).  Vom ersten zum zweiten Septennium macht das Kind eine grundle-  gende Wandlung durch. Es zeigt sein Begehren und auch die Anfänge des  Vernunftgebrauchs. Jetzt kann die Erziehung eigentlich erst beginnen:  «Sed ä septimo usque ad quartumdecimum quia iam incipiunt habere  concupiscentias aliquas illicitas, et aliquo modo (licet imperfecte) inci-  piunt participare rationis vsum, ideo in illo tempore non solum curan-  dum est quomodo habeant perfectum corpus, sed etiam quomodo  habeant ordinatum appetitum» (334).  Mit Beginn des dritten Septenniums erscheint das Kind noch einmal  verwandelt. Es verfügt über die nötigen geistigen Fähigkeiten zum  wissenschaftlichen Unterricht: «Sed ä quartodecimo anno, quia tunc  perfectius participare incipiunt rationis vsum, non solum curandum est  quomodo habeant bene dispositum corpus, et bene ordinatum appeti-  tum, sed etiam quod sint prudentes, et quod habeant bene illuminatum  intellectum. ex tunc enim addiscere possunt non solum grammaticam ...  vel dialecticam ... vel practicam musicae ... : sed possunt instrul in illis  scientijs, ad quas sciendas oportet recurrere ad intellectum rerum, et per  quarum cognitionem possumus fieri sapientes et prouildi» (334).  Die Reihenfolge von Körperbildung, Gewissensbildung und geisti-ve] dıalecticam13  Regimen L(nd Homo Primitivus  formatur, et postea illi anima infunditur ...» (332). Ägidius bezieht sich  an dieser Stelle auf Aristoteles (Politik 8, 300), der noch deutlicher  spricht : «Ferner, da Seele und Leib zwei Dinge sind und in der Seele zwei  Teile, der vernunftlose und der vernunftbegabte, und diese nun wieder  zwei Verhaltensweisen zeigen, das Streben und das Erkennen, so ist  ebenso der Körper seinem Werden nach früher als die Seele, und das  Vernunftlose früher als das Vernunftbegabte. Das zeigt sic} so: Zorn  und Wollen und ebenso das Begehren hat das Kind von Geburt an, die  Überlegung und der Geist kommen aber erst mit fortschreitendem  Alter». Aber mindestens ebenso nah steht dieser Ausführung der Schö-  pfungsbericht der Genesis. Es erweist sich an der pädagogischen Aufga-  benverteilung, daß der Mensch als unvollkommener, als nur Körperhaf-  ter, auf die Welt kommt. Nach sieben Jahren zeigt sich sein Begehren und  nach abermals sieben Jahren seine Geisteskraft. Im ersten Septennium  hat die Pädagogik nur die Körperpflege des Kindes als Feld: «Nam in  primo septennio ... principaliter est insistendum quomodo habeant bene  dispositum corpus. Nam quia in primis septem annis pueri quasi omnino  carent rationis vsu, nec commode assuesci poterunt ad opera virtutum,  nec ad scientificas considerationes. Si enim aliquid illo tempore addiscere  possunt, hoc est idiomata vulgaria» (334).  Vom ersten zum zweiten Septennium macht das Kind eine grundle-  gende Wandlung durch. Es zeigt sein Begehren und auch die Anfänge des  Vernunftgebrauchs. Jetzt kann die Erziehung eigentlich erst beginnen:  «Sed ä septimo usque ad quartumdecimum quia iam incipiunt habere  concupiscentias aliquas illicitas, et aliquo modo (licet imperfecte) inci-  piunt participare rationis vsum, ideo in illo tempore non solum curan-  dum est quomodo habeant perfectum corpus, sed etiam quomodo  habeant ordinatum appetitum» (334).  Mit Beginn des dritten Septenniums erscheint das Kind noch einmal  verwandelt. Es verfügt über die nötigen geistigen Fähigkeiten zum  wissenschaftlichen Unterricht: «Sed ä quartodecimo anno, quia tunc  perfectius participare incipiunt rationis vsum, non solum curandum est  quomodo habeant bene dispositum corpus, et bene ordinatum appeti-  tum, sed etiam quod sint prudentes, et quod habeant bene illuminatum  intellectum. ex tunc enim addiscere possunt non solum grammaticam ...  vel dialecticam ... vel practicam musicae ... : sed possunt instrul in illis  scientijs, ad quas sciendas oportet recurrere ad intellectum rerum, et per  quarum cognitionem possumus fieri sapientes et prouildi» (334).  Die Reihenfolge von Körperbildung, Gewissensbildung und geisti-vel practicam musıcae13  Regimen L(nd Homo Primitivus  formatur, et postea illi anima infunditur ...» (332). Ägidius bezieht sich  an dieser Stelle auf Aristoteles (Politik 8, 300), der noch deutlicher  spricht : «Ferner, da Seele und Leib zwei Dinge sind und in der Seele zwei  Teile, der vernunftlose und der vernunftbegabte, und diese nun wieder  zwei Verhaltensweisen zeigen, das Streben und das Erkennen, so ist  ebenso der Körper seinem Werden nach früher als die Seele, und das  Vernunftlose früher als das Vernunftbegabte. Das zeigt sic} so: Zorn  und Wollen und ebenso das Begehren hat das Kind von Geburt an, die  Überlegung und der Geist kommen aber erst mit fortschreitendem  Alter». Aber mindestens ebenso nah steht dieser Ausführung der Schö-  pfungsbericht der Genesis. Es erweist sich an der pädagogischen Aufga-  benverteilung, daß der Mensch als unvollkommener, als nur Körperhaf-  ter, auf die Welt kommt. Nach sieben Jahren zeigt sich sein Begehren und  nach abermals sieben Jahren seine Geisteskraft. Im ersten Septennium  hat die Pädagogik nur die Körperpflege des Kindes als Feld: «Nam in  primo septennio ... principaliter est insistendum quomodo habeant bene  dispositum corpus. Nam quia in primis septem annis pueri quasi omnino  carent rationis vsu, nec commode assuesci poterunt ad opera virtutum,  nec ad scientificas considerationes. Si enim aliquid illo tempore addiscere  possunt, hoc est idiomata vulgaria» (334).  Vom ersten zum zweiten Septennium macht das Kind eine grundle-  gende Wandlung durch. Es zeigt sein Begehren und auch die Anfänge des  Vernunftgebrauchs. Jetzt kann die Erziehung eigentlich erst beginnen:  «Sed ä septimo usque ad quartumdecimum quia iam incipiunt habere  concupiscentias aliquas illicitas, et aliquo modo (licet imperfecte) inci-  piunt participare rationis vsum, ideo in illo tempore non solum curan-  dum est quomodo habeant perfectum corpus, sed etiam quomodo  habeant ordinatum appetitum» (334).  Mit Beginn des dritten Septenniums erscheint das Kind noch einmal  verwandelt. Es verfügt über die nötigen geistigen Fähigkeiten zum  wissenschaftlichen Unterricht: «Sed ä quartodecimo anno, quia tunc  perfectius participare incipiunt rationis vsum, non solum curandum est  quomodo habeant bene dispositum corpus, et bene ordinatum appeti-  tum, sed etiam quod sint prudentes, et quod habeant bene illuminatum  intellectum. ex tunc enim addiscere possunt non solum grammaticam ...  vel dialecticam ... vel practicam musicae ... : sed possunt instrul in illis  scientijs, ad quas sciendas oportet recurrere ad intellectum rerum, et per  quarum cognitionem possumus fieri sapientes et prouildi» (334).  Die Reihenfolge von Körperbildung, Gewissensbildung und geisti-sed possunt instrul in 15
scıent1Js, ad quas sclendas oportetl TECIHNTGIE ad intellectum el pCI
qUaTIum cognıtionem fler1 sapıentes el prou1dı»

Die Reihenfolge VO  b Körperbildung, Gewissensbildung und ge1st1-
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gCI Bıldung olg den natuürlıchen Wachstumsprozessen. Agidius Sagl, 6S
brächte keıinerle!l Nutzen, etwa erst den Unterricht abzuhalten und dann
dıie Sıttsamkeitserziehung beginnen. Dıie Kınder selen 1m zweıten
Septennı1um sehr VO ihren Leidenschaften beherrscht. daß S1e für dıe
Themen der moralıschen Wıssenschaften keine aufmerksamen Zuhörer
waren: «In getate nım1s puerilı. JuaCl durat ad decımumquartum
I tales sclentlae NO sunt proponendae illıs sed decımoquarto
4NN O ultra S1 luuenes refraenent passıones ei lascıu1as insequantur,
efficıuntur dısposıiti ut SUNtT sufficıentes audıtores moralıum. DCI JuUaC
el al10s8 gubernare COgNOScCantl»

Die Padagogık mMu sıch auf dıe natürlıchen Veränderungen des
Kındes einstellen, indem S1Ce sıch selber VO Lebensstufe Lebensstufe
andert: «In prımo CI SO septenn10 DOStL receptionem baptısmatıs ei
sacramentorum Eccles1iae, intendendum est princıpalıter quası CIrca
VMNUMN, V{ CIrca bonam dısposiıt1ionem COrporIs. Sed In secundo septenn10,
V{ duodecımo ( £) 4NN O ad quartumdecımum, est quası intenden-
dum princıpalıter Cırca duo., V{ CIrca dısposıtionem COrpoTrIS, ei Cırca
ordiınatiıonem appetitus. Sed In tert10 septenn10, ut quartodecımo AaNNO
el deınceps, intendendum est CIrca trıa, VT CIrca bonam dısposiıtiıonem
COrporIs, CIrca ordiınationem appetitus, el CIrca ılluminationem intellec-

So hat also dıe Erziehung ıIn jeder Wachstumsstufe ein 1mM
Vergleıich ZUr vorhergehenden erweıtertes Aufgabengebiet. Das dem
iınd LICUu zugewachsene Element wıird ZU Hauptthema der Erziıehung.
Daneben werden dıe bereıts existierenden Dımensionen dıfferenziert und
intensıivlert weıtergeformt. Dies U wırd In den apıteln IL, Z Sa
dargelegt.

Die erstien rel Septennien
Im ersten Septennı1um beschränken sıch die padagogıischen 10-

NCN auf Diıätetik und Gymnastık ec Punkte werden aufgezählt, dıe
VO  z Arıstoteles (Politik / 303f) übernommen Sind. Das Essen soll AUS
weıchen und feuchten Speısen bestehen. vorzugsweılse AdUus 11lcC da der

KöÖörper S1E eichter in Nahrung umwandeln könne. Wenn INan eine
Amme braucht, sol] S1E der Mutter gleichen, da zwıschen der Zusammen-
setzung der Muttermilch und dem Kınd, das damıt genährt werden soll,
eıne Korrespondenz bestehen scheınt, dıe dem ınd Urc dıe Wahl
der Ziehmutter erhalten bleiben sollte Agidius erwähnt nıcht, dUus
welchen otıven Arıstoteles dıe Milchernährung obt daß S1E nämlıch
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einer kriegerischen Haltung förderlıch se1 Die Kınder 1m Miılchalter
sollen keinen Weın trınken, da dieser Kran  eıten bıs hın ZULE epra
verursachen scheımnt. Die Kleıinen sollen ZUuX Förderung der Gesundheıt

gewOhnt werden, dıe dıe Gilieder starkt und ıIn Hınblick auf
spatere milıtärıische Strapazen eıne Abhärtung bringt. Jedoch darf diese
Behandlung nıcht übertrieben werden, w1e Arıstoteles berichtet, daß
ein1ge Barbarenvölker ıhre Kınder 1ın kalten Flüssen en (Grundsätz-
lıch soll VO allem, W das JjeTt gesagt wird, gelten, daß ( mäßıg un mıt
allmählıicher Steigerung und mıt Rücksicht auf dıe persönlıchen Gege-
benheıten geschehen soll uch dıe ewegung tragt ZUrfr Gesundheıt be1
Sıe räaftıg dıe Knochen. macht den KOrper beweglıch, Ordert durch
angeregie Verdauung das Wachstum und verhindert, daß siıch dıe Kınder
A dıe aulhe1 gewOhnen. Da INan aber fuüurchten muß, daß dıe zarten
Giliıeder VO der Gymnastık überbeansprucht werden könnten, soll INan

ach dem Rat des Arıstoteles Instrumente machen, <1n quıbus puer1
vertantur, et mMmMOUueantLur>» Die Kınder sollen mıt Spıielen, Geschich-
ten un:! Liedern unterhalten werden. Dadurch lernen S1E schon «1INNO-
CUAas delectationes» kennen und gewÖOÖhnen sıch nıcht A eiınen Zustand
des ıchts-Tuns und der räghelt. Hınter den hıstor1as un abulas

dıe rzählt werden sollen, darf INan ohl bıblısche Geschichten
un Heıilıgenlegenden vermuten  66). Bezüglıch des einens scheıint e1ın
Mißverständnıiıs des Arıstoteles durch Agidius vorzulıegen. Während
jener ein Verbot des einens für unsinn1ıg hält. weıl das Schreien wI1e das
t1efe Atemholen das Wachstum {Ordere, Sagl dieser, daß das Weıinen
unterdrückt werden mMUuSsSe, weıl das nnNalten des Atems dıe KÖrper-
kräfte vermehre.

Das Hauptthema des zweıten Septenn1ums ist dıe Sıttenbildung:
Agidius stellt fest, daß Arıstoteles der Erziehung der Kınder <‚ad virtutes
el ad obseruantıam egum utiılıum» ıIn dieser Zeıit dıe Priorität
einräumt.

An der angegebenen Stelle lest INan (Politik a 20 «Wiıchtiger als
es Gesagte für dıe Erhaltung der Staaten, un: Was VO  —_ en vernach-
ässıgt wiırd, ist dıe Erzıehung ZUTr Verfassung IDenn auch dıe nuützlıchsten
und VO  S en Burgern einstimmıg angeNOMMENEC esetze sınd zweck-
10S, WenNnn dıe Burger nıcht dıe Verfassung gewÖhnt und In ıhr CIZOBCMH
sındH3  Regimen und Homo Primitivus  einer kriegerischen Haltung förderlich sei. Die Kinder im Milchalter  sollen keinen Wein trinken, da dieser Krankheiten bis hin zur Lepra zu  verursachen scheint. Die Kleinen sollen zur Förderung der Gesundheit  an Kälte gewöhnt werden, die die Glieder stärkt und so in Hinblick auf  spätere militärische Strapazen eine Abhärtung bringt. Jedoch darf diese  Behandlung nicht übertrieben werden, so wie Aristoteles berichtet, daß  einige Barbarenvölker ihre Kinder in kalten Flüssen baden. Grundsätz-  lich soll von allem, was hier gesagt wird, gelten, daß es mäßig und mit  allmählicher Steigerung und mit Rücksicht auf die persönlichen Gege-  benheiten geschehen soll. Auch die Bewegung trägt zur Gesundheit bei.  Sie kräftigt die Knochen, macht den Körper beweglich, fördert durch  angeregte Verdauung das Wachstum und verhindert, daß sich die Kinder  an die Faulheit gewöhnen. Da man aber fürchten muß, daß die zarten  Glieder von der Gymnastik überbeansprucht werden könnten, soll man  nach dem Rat des Aristoteles Instrumente machen, «in quibus pueri  vertantur, et moueantur» (330). Die Kinder sollen mit Spielen, Geschich-  ten und Liedern unterhalten werden. Dadurch lernen sie schon «inno-  cuas delectationes» kennen und gewöhnen sich nicht an einen Zustand  des Nichts-Tuns und der Trägheit. Hinter den historias (328) und fabulas  (330), die erzählt werden sollen, darf man wohl biblische Geschichten  und Heiligenlegenden vermuten®°). Bezüglich des Weinens scheint ein  Mißverständnis des Aristoteles durch Ägidius vorzuliegen. Während  jener ein Verbot des Weinens für unsinnig hält, weil das Schreien wie das  tiefe Atemholen das Wachstum fördere, sagt dieser, daß das Weinen  unterdrückt werden müsse, weil das Anhalten des Atems die Körper-  kräfte vermehre.  Das Hauptthema des zweiten Septenniums ist die Sittenbildung:  Ägidius stellt fest, daß Aristoteles der Erziehung der Kinder «ad virtutes  et ad obseruantiam legum utilium» (332) in dieser Zeit die Priorität  einräumt.  An der angegebenen Stelle liest man (Politik 5, 227): «Wichtiger als  alles Gesagte für die Erhaltung der Staaten, und was von allen vernach-  lässigt wird, ist die Erziehung zur Verfassung. Denn auch die nützlichsten  und von allen Bürgern einstimmig angenommenen Gesetze sind zweck-  los, wenn die Bürger nicht an die Verfassung gewöhnt und in ihr erzogen  sind ... Wenn ein einzelner da zügellos wird, so wird es auch der Staat».  66) H.-I. Marrou, Geschichte der Erziehung im klassischen Altertum, Freiburg 1957,  456Wenn eın einzelner da zuügellos wırd, wırd 6S auch der Staat».

66) H..-I Marrou., Geschichte der Erziehung 1mM klassıschen ertum, reiburg L 957:
456
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Miıt diesem Zıtat verwelst Agidius och einmal auf den ’ polıtıschen
Charakter der Erziehungspflıicht. Der Moralbıildung kommt eıne staats-

ragende un  10 Be1l der Beeinflußung des kındlıchen Wıllens
richtet sıch der äadagoge ach den ethischen Normen Enthaltsamkeıt.
Nüchternheıt, Wahrhaftigkeıit, äßıgung. Im Eınzelnen wurde 1es
anläßlıch der Darstellung der Kapıtel IL, Z 0-14 beschrieben

Wenn auch dıe Erziıehung Sıtten den Hauptakzent
während des zweıten Septennı1ums erhält, sol] doch die chulung der
Vernuntft, dıe sıch iın nfängen emerkbar macht, nıcht unterbleiben:
«Nam CAX dıcımus quod ın secundo septenn10 princıpalıus curandum
est de ordınatione appetitus, QUalll de perfectione intellectus: 19(0) S1IC
intellıgendum est quod nu modo curandum sıt, quomodo habeant
iıntellectum perfectum, sed qula sept1imo ANNO quası ad quartum-
decımum iuuenes abundant in concupiscent1Js, el deficıiunt ahb VSUu

ratı1on1s, deo princıpalıus est insıstendum CIrca ordinatıonem appetitus.
quası enım DCI secundum septennı1um puer1 1NON addıscunt 151
verba: nondum enım sunt tantı intellectus, V{ de 1DSI1S rebus consıderare
possint»

Diese geringe Fähigkeıt der Kınder zwıschen sı1eben und vierzehn
Jahren. mıt der s1e orte» lernen können, soll ohl Ende des
zweıten Septennı1ums dazu ausgenutzt werden, ın dıe propädeutischen
Fäacher einzuführen: «grammatıca, qUC est sclent1la sermonicalıs: eit In
logıca, JUaAC est magıs modus scliend1 QUallı s1ıt scientla ; ei In practica
musıcal1ı, QquaCl consıstıt ın quadam modulantıa VOCUIl)>» Die
Körperbildung der ersten Lebensstufe soll] ın der zweıten mıt strengeren
Anforderungen fortgesetzt werden. Agidius schlägt Übungen WIE Ball-
spıelen un Riıngkampf VO  - Vor milıtärıschem FExerzijeren wırd nach-
drücklıch gewarnt. Die Glieder selen noch nıcht art und wurden
NUur 1ın ihrem Wachstum behindert

Im drıtten Septenn1um gılt das Hauptanlıegen der Pädagogık der
ntellektuellen Bıldung «Nam quıa decımoquarto AaNnnO vitra incıpıunt
habere perfectum rat1on1ıs VSUNM), Vi dıcebatur, tunc potest instrul nNnOonN

solum in grammatıca ve] In dıalectica ve]l ın practica musıcae
sed et1am aptı natı Sunt V{ instruantur ın vliteriorıbus scıent1]s» Dıie
Körperbildung der drıtten Lebensstufe ist anzulegen, dalß s1e krieger1-
schen Strapazen gleic  ommt, indem S1e eiwa Rıngkampf un Reıten
aufinımmt. Jedoch soll Ian beachten, dal3 das Mal} des Exerzierens VO  —_

der spateren Lebensstellung abhängen muß: dıe oldaten un! Rıtter
sollen erheblıch mehr VO  — dıesen ufgaben erIullen als dıe zukünftigen
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Herrscher., dıe ihre Geisteskraft pflegen mussen. Z dıesem Problem g1bt
IL, 2 18 Auskunft, das ben schon behandelt wurde.

Dıie Willensbildung hat 1mM drıtten Septennı1um hauptsächliıch 7WEe]
IThemen, dıe Beachtung VO Bescheidenhe1 und Gehorsam un dıe
sexuelle Enthaltsamkeıt Zum ersten meınen dıe Jungen, weıl s1e 1U  —;

mehr Vernunft aben, seien Ss1e würdig herrschen un: weigern sıch,
sıch den Eltern und Alteren unterwertfen. Dies ist aber solange nöt1g,
als s1e nıcht <ad getatem perfectam » gekommen sınd un als S1e für
ihre späateren Herrscherwuünsche noch das Gehorchen lernen müussen,
damıt s1e anderem spater iıhre Untertanen darauf verweısen
können, daß S1€E selbst fruher 1Im (Gehorsam vorbildlıch 7 weıtens
werden S1e 335008 dıe Geschlechtsreıife exuell heftiger ErITERL,: daß INan

darauf achten muß, daß s1e sıch nıcht dem unerlaubten Genuß ingeben.
Sıe sollen entweder ganz enthaltsam en der sıch ıIn der Ehe mıt eıner
Tau zufriedengeben.

Pseudothomas stellt dıe vorstehenden Fragen der Korrelatıon VO

Altersstufen und pädagogischer pezıfı nıcht Er erwähnt einz1g dıe
ubDerta (adolescentıa) als besonderen Lebensabschnitt, den als
ungestum, ustern un: vergnügungssüchtig charakterısıert (363-37  42-
646) Man kann, da dıe Lebensstufentheorie eine große Popularıtä
genoß das olgende Kapıtel handeln wırd davon ausgehen,
daß S1e gekannt hat, daß s1e für ıh aber nıcht bedeutsam WAarL. da
sein Erziehungsgebäude nıcht auf der ernun aufbaut, dıe den Men-
schen 1ın seinem Handeln leitet, sondern auf dem Gehorsam (Gjott
Fs geht 1ın seinem Entwurf alleın dıe Etabliıerung dieser Haltung,
daß Reıifung un Vernunftprozeß für ıh hne Interesse sınd.

Arıstoteles stimmt der Eıinteilung des Lebens ın Sıebenjahresphasen
r fügt aber och Zwischenstufen eın ETr spricht VO einem ersten
Lebensalter bıs sıeben Jahren, dem das un zweıte Lernalter ah
sıeben, bzw ab vierzehn Jahren folgen. Bereıts ab fünf sollen sıch dıe
Kınder auf den Unterricht vorbereıten, indem s1e lernen, 6S

lernen g1ibt» Politik R 306) Von sıeben bıs vierzehn Jahren sollen s1e
ann Gymnastık treiben, lesen. schreıiben und dıe Grundfertigkeıten der
Schulfächer beherrschen Das zweıte Lernalter, das dıe moralıschen und
polıtıschen ugenden ZU Gegenstand hat, wIird 1ın Zzwel Phasen geteılt,
vierzehn hıs sıiebzehn und siebzehn hıs einundzwanzıg ahre, wobe!l
zuerst der irrationale Teıl der eele und späater der KOorper 1mM ıttel-
pun des Interesses stehen. Im ersten Abschnitt wırd us1 studıiert un
welıtere Lernfächer, deren Beschreibung verlorengegangen ISE: dıe aber
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vermutlıch Philosophie und Zeichnen umfaßten; 1mM zweıten findet dann
eıne Sstrenge Gymnastık Zur Vorbereitung des Miılıtärdienstes Miıt
einundzwanzıg Jahren ist dıe Grunderziehung beendet Danach dıe
höhere Erziehung ein, dıe Muße und uCcC ZUuU Zie]l hat®”)

Die Definition des Menschen

Agidius lefert mıt dem Aufbau der Lebensstufen eın Wachstums-
konzept, das eıner besonderen anthropologischen Definıtion O1g Es
darf nıcht biologisch, erst recht nıcht evolutioniıstisch, gedeutet werden,
sondern ist VOT em moralısch verstehen. Agidius bezieht sıch ZAHT

Gliederung der 1n  el auf Sıeben-Jahres-Stufen (Septennien, O-
maden), fügt aber Varıationen eın, dıe sıch ZU einen VO  —_ den formalen
Zeıtgrenzen freimachen und dessen inha  1C Wachstumsschritte
formulıeren, dıe sıch ZU anderen auf selne Hauptkategorıie hın, dıe
Vernunft, zentrieren. Er Ssagl, daß der ensch idealerwelse alle sıeben
Tre selınen Reifungszustand andere., doch könne S In der ealıta
erhebliche Abweıichungen geben, daß dıe Ereignisse beschreıibt, dıe
den Päadagogen azu berechtigen, den Schuler In dıe olgende Altersstufe

seizen un eine entsprechend andere Pädagogık betreıben. Das
wichtigste Wachstumsmerkmal ist dıe Beherrschung der Vernunft, dıe
siıch 1M Sprachvermögen ausdruückt. Der Gewıinn der Sprache wIırd In TEe]
Abschnitte gegliedert. Die Annährung ist dıe Fähigkeıt, «percıpere
sıgnıfıcatıones verborum » dıe zweıte, « SCITINON CAaDaACCS »
und dıe drıtte., <de rebus consıderare» er dieser TE
Zustände markıert 1ın eiwa Je elnes der ersten Tre1 Septennien. Die
Fähigkeıt, geordne reden können, 1st teilweılise schon In der ersten

Lebensperiode feststellbar, selne Fundıierung erfolgt In der zweıten ; dıe
Möglıichkeıit der Reflexion ber dıe ınge bıldet dıe Zasur zwıschen der
zweıten un: drıtten Lebensstufe und das ema der letzteren.

Eın zweıtes Wachstumsmerkmal 1st das Auftauchen des Begehrens,
das gleichzeıt1ig dıe Zäsur zwıschen dem ersten und zweıten Septenni1um
bıldet ( , 1psa CI SO connaturalıtate concupiscentlae delectabılıum,
statım Ca puer] Sunt CaDaCClS, SUnt instruendı ad bonos
OTCS>)

DÜr Benennung der einzelnen Lebensabschniıtte des Kındes VEeETWEIN-

det Adigius dıe Begriffe infans, DUCI un: 1uuenNIs. Diese Reihe erinnert

67) Lord. Arıstotle’s T$1eory of Educatıon, Ann rbor. Michigan, 1975 40-50
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noch dıe tradıtionelle Eıinteijlung, WwIe s1e Isıdor VO  — Sevılla bezeugt In
seıinen Etymologiarum rı za s1ieben Altersstufen auf, dıe das

Menschenleben umfassen, und dıe mıt infantıa, puerit1a, adoles-
centla., juventus, gravıtas, und sen1um bezeichnet SInd °5).
Jedoch zeıgt eine Analyse daß Agidius dıe gesamte Zeıt des
Menschen In rei Abschnitte teilt: deren Bezugspunkt das Maß
Vernunft ist Er unterscheıdet den vernunftlosen, den mindervernünfti-
SCH und den vollkommen vernünftigen Menschen, denen INan dıe
egriffe infans, DUCI CI 1uuen1Ss) und homo applızıeren kann. Infans
wırd ausschließlich auf dıe Kınder der ersten Altersstufe angewendet. Es
bezeichnet das vernunftlose Wesen Infantes enım, C e1s maftre ve]

proponuntur alıqua credenda, NO quaerun ratione dıctorum, quı
VSUM rat1on1ıs NON habent  »

Die etymologische Ableıtung VO  —_ infans ze1igt dıe Verschraänkung
Von Vernunftlosigkeıit un: Sprachlosigkeıt : «Infans dicıtur homo prıimae
aetatıs. dıctus ınfans quı1a 3C farı nescit; ıd SSE: Oqul NO

potest; nondum enım bene ordinatıs dentıbus, mM1InOr est sermonI1s
eXpress10 prıma infantıa, est puerI1s nascentI1s ad lucem., QUaAC
porrig1itur 1ın septem annis»®?).

Dıie mangelhafte Ordnung des Gebisses ist siıcher NUur ein sekundärer
Erklärungsversuch füur dıe Sprachlosigkeıt ; der entscheıdende TUnNn:! für
dıe geringe Ausdruckskraft Jeg In der Abwesenheıt der Vernuntft, wI1e
der zweıte eıl der Definition auch angıbt.

Der Begrıiff infans kommt bel Agidius NUuUrTr 1Im zıtlierten Satz VO  Z Er
druckt klar den Zustand der völlıgen Vernunftlosigkeıit AU.  N Die dazuge-
Örıge Phasenbezeichnung infantıa bezıieht sıch jedoch nıcht 1U auf dıe
Zeıt, ıIn der der ensch infans genannt wird, sondern auf den gesamten
Reifungsvorgang, der mıt dem Wechsel VO ınd Zr Erwachsenen
abgeschlossen ist Das ze1igt sıch daran, daß dıe nhalte der Pädagogık,
elıgı0n, Sıttsamkeıiıt und Wiıssenschaft, dıe verschıiedenen eıtpunk-
ten angesetzt werden, alle «ab 1psa infantıa» begonnen werden sollen
Spatestens 1m drıtten Septennı1um gesteht Agidius dem ınd einen
eDbrauc der ernun Z  E WenNnn auch eingeschränkt. Er ist dıe Voraus-

seizung für das Studium Und selbst für dıiese Zeıt wırd nıcht NUuTr «ab

68) Isıdor VO Seviılla, Etymologiarum lıbrı ın Mıgne, Patr. Ia£:: P Parıs
850

69) Isıdor VO  — Sevılla, Etymologjiarum lıbrı A und Z ın Mıgne, Patr
lat 82, Parıs 850
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1Dsa infantıa» verwendet, sondern starker noch: «ab 1DSI1S cunabulis»
Die Metonymıe, dıe dıe Hılflosigkeıit herausstreıicht, un azu noch

ın eıner fortgeschrittenen Lebensperiode, macht euttlıc dal3 Agidius
VoO  — hauptsächlıiıch Z7wWel Wesenszuständen des Lebens ausgeht, der
Sprachlosigkeıt (infantıa), Was der Vernunftlosigkeıit gleichkommt, und
der Vernünftigkeıit, der Mündigkeıt des Menschen. Zur Verdeutlichung
spricht auch VO aeta primitiua, dem er der abwesenden und
mınderen Vernuntft, un perfect10n1s, dem er der vollkommenen
Vernuntft.

In der Zeıt, ın der der ensch nıcht mehr iınfans, aber noch nıcht
OMO (perfectus ist, werden DUCT, puella un:! 1uuenIis als Namen
gebraucht unachns scheıint CS, als hatten DUuCI und 1UuuenNIs einen
unterschıiedlichen eZzug, DUCI nämlıch ZUTr zweıten und 1uuenIs ZUuTr

drıtten L ebensstufe «In getate CTZO nımı1s puer1lı, QUuUaC durat ad
decımumquartum I, tales sclentlae NO Sunt proponendae 15 sed

decımoquarto AaNNO vlitra S] 1uuenNes refraenent A DD Diese
JIrennung erinnert och eiınmal dıe alte Einteijlung, VO  — der Isıdor
berichtet. Ägidius halt s1e aber nıcht ein uer und luuen1s sınd für ıh
ynonyme, dıe für alle rel Stufen verwendet werden. Fuür dıe
«Nam puer] statım delectantur. GT incıplunt SUSCIC
«1uuenes CI SO ad septennı1um alendı1 Ssunt mollıbus» Fur dıe
zweiıte : Cr instruend\ı SUnt puer1 ad bonos OICcCS) «Qualıiter CIrca
loquelam instruend]1ı sunt 1iuuenes» Fur dıe drıtte: <

quartodecımo ANNO assuescendı Ssunt puerI1 ad abores fortes»
Von den Namen puer1 und iuuenes werden dıe Phasenbezeichnun-

DSCH puerit1a un: iuuenilıs abgeleıtet. Letztere nımmt eiınmal ZUur

zweıten Altersstufe ezug <In iuuenıil! agetate sunt puer1 instruend1 ad
bonos OTCS)) Erstere taucht 1M Zusammenhang der ersten
Altersstufe auf, als VO Kältetraining dıe ede ist Vermutlıiıch
meınt puer1t1a dıe letzte ase des ersten Septennı1ums, sıch auch
urc dıe Fähigkeıt, Sprache verstehen, der bevorstehende Wechsel
des Menschen in dıe nächste Lebensphase ankündıgt.

ESs finden sıch schlıeßlich noch Z7wel egriffe, dıe wahrscheımlich dıe
Zasuren zwıschen den einzelnen Lebensabschnitten markıeren, puerilıtas
und pubescentia. der puerilıtas sollen dıe Kınder ZUTr Sıttsamkeıit
CIZORCN und VOI em dıe Mäaädchen ZUT Schweigsamkeıt angehalten
werden. Da für el dıe Sprachfähigkeıt logische Voraussetzung ist, dıe
wıederum den Wechse]l VO ersten ZU zweıten Septennı1um markıert,
wırd puerılıtas dıesen TüC darstellen < quadruplıcı
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V1a venarı. quod ab 1psa puerilıtate instruend]ı sunt puer1 ad bonos
OTCS)>)) Eın nalogon azu ist pubescentıa, das den Eintritt In dıe
drıtte Altersstufe kennzeichnet :121  Regimen und Homo Primitivus  via venari, quod ab ipsa puerilitate instruendi sunt pueri ad bonos  mores» (301). Ein Analogon dazu ist pubescentia, das den Eintritt in die  dritte Altersstufe kennzeichnet: ... quöd vsque ad pubescentiam, idest  vsque ad decimumquartum annum leuiora quaedam exercitia sunt  assumenda» (332).  Eine übergreifende Bezeichnung für «die Jungen», die auch häufiger  ist als die Kategorien der Altersstufen, ist filii, bzw. filiae, die Kinder, die  unmündigen Menschen.  Das Wachstum des Kindes vollzieht sich nach Ägidius’ Text also  folgendermaßen: Das erste Septennium umfaßt die Phase der infantes  und die der pueritia. Die infantes beherrschen die Sprache und die  Vernunft in keiner Weise. Das erste Septennium endet mit der puerilitas,  in der sich das Begehren und das erste Sprachvermögen zeigen. Das  zweite Septennium wird auch als iuuenilis aetas bezeichnet. Es endet mit  der pubescentia, welche das dritte Septennium eröffnet, für das keine  besonderen Kategorien der Benennung existierten. Es zeichnet sich durch  den «vollkommeneren Gebrauch der Vernunft» und die Fähigkeit der  Reflexion aus. Insgesamt werden die drei ersten Lebensphasen ınfantia  oder aetas primitiua genannt, welche je nach persönlichen Bedingungen  zwischen einundzwanzig und siebenundzwanzig Jahren endet. Dann hat  das Kind seine Mündigkeit erreicht. Ägidius nennt sie die « Vollkommen-  heit», was an den Ausdruck « Volljährigkeit» erinnert. Dies ist die Zeit,  in der der Pädagoge entlassen wird, die Fremdregierung aufhört und der  Mensch in eigener Verantwortung sein Leben den ethischen Normen  konform einrichtet. So ist das Leben im großen in die Primitivität und die  Perfektion halbiert. Der Weg, um von einem Zustand zum anderen zu  kommen, ist noch einmal geteilt, vordergründig in drei Septennien,  letztlich aber in nur zwei Phasen, die Vernunftlosigkeit und die Minder-  vernünftigkeit. Der Wechsel von einem Zustand in den anderen wird als  Geburt gefaßt : Im dritten Septennium die Kinder «apti nati sunt vt  instruantur in vlterioribus scientijs» (337). Oder auch: «  efficiuntur  dispositi vt sunt sufficientes auditores moralium» (337f).  6. Kapitel Zeitstruktur, Anthropologie und der Begriff der Erziehung  1. Der Erziehungsbegriff des regimen  Bevor die Zusammenhänge, die sich aus der Verschränkung der  spezifischen Zeitauffassung mit anthropologischer Theorie und Erzie-quod ad pubescenti1am, idest

ad decımumquartum eulora quaedam exercıtıa sunt
assumenda»

ıne übergreifende Bezeichnung für «dıe Jungen», dıe auch äufiger
ist als dıe Kategorien der Altersstufen, 1st ılın, bzw fılıae. dıe Kınder. dıe
unmündıgen Menschen.

Das Wachstum des Kındes vollziıeht siıch nach Agidius’ lext also
folgendermaßen: Das Septennı1um umfaßt dıe ase der infantes
und dıe der pueritia. Die ınfantes beherrschen dıe Sprache un dıe
Vernunft in keiner Weıse. Das Septennı1um endet mıt der puerilıtas,
in der sıch das egehren und das Sprachvermögen zeıgen. Das
zweıte Septenn1um wırd auch als iuuenıilıs bezeichnet. Es endet mıt
der pubescentia, welche das drıtte Septenni1um eröffnet, für das keine
besonderen Kategorıien der Benennung ex1istlerten. ESs zeichnet sıch Urc
den «vollkommeneren eDrauc der Vernunift» und dıe Fähigkeıt der
Reflex1ion AaUus Insgesamt werden dıe rei ersten Lebensphasen infantıa
der primıtıua genannt, welche Je ach persönlıchen Bedingungen
zwıischen einundzwanzIıg und sıebenundzwanzıg Jahren endet Dann hat
das ınd seline Mündıigkeıt erreıicht. Agidius S1e dıe « Vollkommen-
heit», Wds den USATUC « Volhährigkeit» erinnert. Dies ist dıe Zeıt,
ın der der adagoge entlassen wird, dıe Fremdregierung aufhört un der
ensch ın eigener Verantwortung se1n en den ethiıschen Normen
konform einrichtet. So 1st das en 1mM großen In dıe Primitivität un: die
Perfektion albıer Der Weg, VO  —_ einem Zustand ZU anderen
kommen, ist noch einmal geteıilt, vordergründıg 1ın TrTe1 Septennien,
letztlich aber 1ın NUur 7WEe] Phasen, dıe Vernunftlosigkeıit un dıe ınder-
vernünftigkeıt. Der Wechsel VO einem Zustand In den anderen wırd als
Geburt gefaßt : Im drıtten Septennı1um dıe Kınder «aptı natı sunt VT{
instruantur ıIn vlteriorıbus sclent1Js» der auch: efficı1untur
dısposıt1 V{I sunt sufficıentes audıtores moralıum »

Kapitel Zeitstruktur, Anthropologie und der Begriff der Erziehung

Der Erziehungsbegriff des regımen
Bevor dıe Zusammenhänge, dıe siıch AaUus der Verschränkung der

spezıfiıschen Zeıtauffassung mıiıt anthropologischer Theorie und Erzlie-
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hungskonzepten ergeben: erläutert werden, soll der Erziehungsbegriff
des aägıdıanıschen. Fürstenspiegels kurz rekapıtuliert werden.

Erziehung wırd als regımen gefaßt. Dies 1st AdUus der polıtiıschen
Herrschaftsvorstellung abgeleıtet, dıe das Zıel der Errichtung und Be-
wahrung eıner bestimmten Sıtuation pomntiert, welche VO Eınzelnen
seiline Eınfügung ın eıne Harmonie fordert, Auf der subjektiven eCHne 1st
regımen dıe Herrschaft des elstes uüuber den KOrpDer, der Vernunft ber
dıe eglerde. Der Machtkampf zwıschen (yut und ose vollzieht sıch
unablässıg, ohne daß dıe beıden Pole In iıhrer Qualität dynamısch gefaßt
würden. Regımen nthält keıne generatorıische, sondern elne repetitıve
Intention. Der ensch hat mıiıttels seliner dıe Möcglıchkeıt, 1mM stetfen
Bemuhen dıe geforderte Ordnung auszufüllen, nıcht. S1e verandern.

Die Pädagogık des regimen wIrd iın 7Wel zeıtliıche un qualıitative
Phasen erlegt, dıe Selbstregierung des Erwachsenen und dıe Fremdregıie-
Tung des Kındes Dıie Teilung ist Konsequenz der Vorstellung, daß das
menschlıche en In Z7WE] unterschiedliche Abschniıtte zeria dıe
primıtıva und dıe aeta: perfect10n1s. Das iınd hat hıs AHEE Volhährigkeıit
keıine vollendete Vernunft, welche als das entscheidende menschliche
Kriteriıum wıird. iıne Erzıiehung 1m Sınne einer Selbstregulie-
IuNng kann INan VO  — ıhm nıchtE daß dıiese Aufgabe VO eıner
Hılfsvernunft, dem Erzieher. übernommen werden Mu Die Kınderer-
ziehung tragt eınen propädeutischen Charakter bezogen auf dıe eigentlı-
ch6E: dıe höhere Erziıehung: S1e chafft miıt den Sıtten allgemeıne
Dısposıtionen, die für den Habıtus der ugenden hılfreich sınd : dıe
meısten ihrer Erziehungszıiele stehen mıt den ethıschen Forderungen
eınen Erwachsenen In NUurTr losem Zusammenhang.

Die Erzıiehung des Kındes 1st VO der Geburt bıs Z Volhährigkeıit
dreimal eıne andere, weıl sıch se1ın Wachstum auf dre1 verschıedenen
Stufen vollzıeht, auf denen CS eweıls eın anderer ensch 1st Der
Wechsel VO eıner Zur anderen Stufe wırd als Geburt allegorisıert. Im
ersten Lebensalter hat das ınd 1U einen KOrper un erhält eıne ege,
die Gesundheıit un Kräftigung bewıirken soll Im zweıten er ze1igt sıch
das egehren, daß der unterwıesen werden muß; dıe Körperbiıl-
dung wıird dıfferenzlert fortgesetzt. Wenn CS 1im drıtten Alter dıe Vernunft
ze1ıgt, soll ntellektuell CTZOSCH werden ; Sıttenbildung und Körperbiıil-
dung werden weıtergeführt.

Die zyklische Peitstruktur

Im zurückliıegenden lext wurde elıne Denkstruktur beschrieben, dıe
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ohne Entwicklungsvorstellung auskommt. «Entwiıcklung» bedeutet
zwelerle!l. Sıe ist eıne zeıtlıch und raäumlıch nıcht begrenzte ewegung
eınem immer höheren Nıveau hın. ın der jede Sıtuation qals anders, als NECUu

angesehen WITrd. Und dıe Reıihen der Sıtuationen sınd kausal mıteinander
verbunden. der Ausgangspunkt der ewegung enthält In der ege] alles,
Was spater manıfest wiırd ; und das, Was für dıe Zukunft geplant,
gewunscht wiırd, mMu iın der Gegenwart fundamentiert werden.

Im ext des Agidius egegnen stattdessen 5>prunge, Stufen, In denen
dıe Vorstellung des endliıchen Raumes mıt der Notwendigkeıt des
zeıtlıchen erlauIs kombinıiert ist I ieser Entwurf ist. WI1e gleich noch
deutlicher gezeigt wırd. VO  w der Wıederholung markıert, VO  —; der Identi-
tat Der Sprung verdeutlıicht. daß dıe Sıtuationen nıcht kausal. eleolo-
SISC aneınander gebunden SInd.

Die Dıszıplın der historıschen Anthropologıe hat auf die Bedeutung
der Zeıtkonzeption hingewılesen. Die mMenscC  1C Bıographie ist der
nächstliegende Ort iıhrer Erfahrung. «Jugend» und «Erzıehung» sınd
egrıffe, dıe große temporale Anteıle in sıch bergen Es wırd 1U betont,
daß dıe Qualitäten VO Zeıt- und Raumerfahrung hıstorısch verschiıeden-
artıg Ssınd un davon abhängıg auch Gesellschaftsstruktur und Rechts-
vorstellung, Wahrnehmungsweıse und Fragestellung des forschenden
Gelstes 70)

Im Folgenden soll 19801 das zyklısche Zeıterleben. das VO der Antıke
bıs 1INs Miıttelalter reichte, erläutert werden. 7u dıiıesem WeC werden
Arıstoteles, Augustinus un: Ihomas VO quın zıtiert, sowelt S1E
phılosophische Betrachtungen dem ema angestellt en hre
Aussagen werden ann auf dıe Lebensstufentheorie bezogen, miıt deren

das Zeıtempfinden präzısıiert werden kann. Schließlic werden die
Ergebnisse auf dıe Pädagogık applızıert werden, wobe!l Agidius als
besonderer euge angesprochen WwITrd.

Arıstoteles geht In der Physik vorlesung davon dus, daß das Prinzıp
der ewegung, auch «Prozeß» genannt, dıe fundamentale Kategorie der
Natur se1 Dıie ewegung verwelse auf Veränderung, der dıe verstrel-
chende Zeıt teststellbar se1 Er fort, daß «dıe Urform des Prozesses
dıe Urtsbewegung und dıe fundamentale Ortsbewegung dıe Kreisbewe-
SuNng » ist auch dıe Zeıt rfährt urc dıese ewegung hre
Meßbestimmung. Und diese achlage ist auch der TUnNn: für dıe häufige

70) 1tsc.  €. Verhalten und Wahrnehmung, 1n Gadamer. Vogler Hreg.)
Neue Anthropologie, Kulturanthropologıe, Stuttgart 973 123-149
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Redewendung, das MenscNliche en se1 eın Kreislauf un: ein Kreislauf
se1l auch das Entstehen un ergehen er übrıgen Naturgebilde. Und
1€eS$ eben deswegen, we1l es ın selner Struktur ach dem Mal der Zeıt
geglıedert wırd un Ende und Anfang rfährt in einem periodischen,
nach Art VoO mMiauien vorgestellten Prozeß} uch dıe Zeıt selbst wırd Ja
als Kreıislauf vorgestellt, W d seinerseılts selinen TUN:! darın hat, daß dıe
Zeıt das Maß für dıe Messung olcher Kreıisläufe. solche Kreisläufe aber
wıederum das Maß für dıe Messung der Zeıt darstellen Die ede VO der
Kreisstruktur der Gebilde besagt also nıchts anderes als eine Kreisstruk-
iur der eıt Diese aber besıtzt dıe Zeıt deswegen, weıl S1e miıttels der
Kreisbewegung wırd »

Das erwähnte Meßinstrument ist die Hımmelsdrehung. Die Frde
wıird gedacht als VON konzentrischen Sphären umgeben, deren dıe
Gestirne zeıgt. Sıe markıeren dıe verlauiende Zeıt und teilen s1e ın
Perioden VO  —_ agen, Jahreszeıten und Jahren iıne bestimmte Konstella-
t10n zeıgt Jjeweıls den Neubegınn der entsprechenden Periode Das
vorherrschende Moment dıeser Beobachtung ist dıe Wiıederholung. Sıe
charakterisıiert den subjektiven Bereıch, dıe einzelne Bıographie, aber
auch den objektiven, dıe Weltgeschichte. Denn INan 1st überzeugt, daß
der Anfang der Welt sıch immer wliederholt. WECNN dıe Varıation der
Sternkonstellationen erschöpft 1st Damıt ist eın eschichtskonzept
bestimmt, 1ın dem sıch eiwa der Aufstieg un Fall VO roJa immer
wıeder ereignen wırd.

SO vollzıehen sich temporale und lokale ewegungen auf dem
ıntergrund VO  —_ Unveränderlichkeıit und uhe In iıhrer Verschmelzung
druckt sıch dıe Ewiıgkeıtsvorstellung dQUuS,; dıe nıcht mıt dem Neuen
rechnet. [DDas Symbol iıhres Eınklangs ist der Kreıs, dıe Bewegungsfigur,
dıe der uhe A nächsten kommt, enn verwelst mıiıttels der 1eder-
holung auf Identität un Unveränderlichke1 Er verkörpert dıe Vorstel-
lung eiıner sympatıschen Beziehung zwıischen ott un Welt, Vernunft
und Geschehen, ew1ger Ordnung un zeitlichem andel Sein klassı-
sches Emblem ist dıe chlange, dıe sıch In den Schwanz er

Augustinus wendet sıch dıe griechische Geschichtsphiloso-
phıe Er sagtl VO  —_ ıhr « Die Phılosophen dıeser Welt glaubten dıe
Streitfrage nıcht anders auflösen können der sollen, als daß s1e
Zeiıtumläufe einführten und behaupteten, daß sıch 1n der Natur der

71) Arıstoteles. Physıkvorlesung, In erke, hrg VE Grumach. Berlın 1967,
200b12-224a16, 1er 23f.
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ınge das Gileiche un: wıiederholt habe, und daß auch
fernerhın dıe kommenden un vergehenden Weltperioden unaufhörlich
ihre Kreise ziehen würden., se1 cn daß dıese Umläufe sıch be]l fortbeste-
hender Welt abspıelen, sE1 6S daß diese Umläufe sıch be]l fortbestehender
Welt abspıielen, sSEe1 6S auch, daß dıe in gewissen 7Zwischenräumen
entstehende un:! vergehende Welt immer wleder asselbe, als WwWar K NCU,
hervorbringt, Was laängst schon Wal und auch künftıg sein wırd». Das
bedeutet, daß sıch «der gleiche Inhalt der Zeıiten un der zeıtliıchen
Geschehenisse wıederholt». ıne solche Überzeugung verstößt den
rechten Gilauben «Denn eiınmal 1U ist Christus für uUunseTEe Sunden
gestorben, auferstanden aber VO  —_ den Toten stirbt hınfort nıcht
mehr  » '*)

UuUrc dıe Prophezeiungen der hat der Ablauf der Weltzeıt
eine ineare Tuktiur erhalten, da dıe markanten Ereignisse Schöpfung,
Sündenfall, Menschwerdung Chriustı und üngstes Gericht einmalıg Sind.
Dıie hıstorische Zeıt hat einen Anfang un: eın Ende bekommen, damıt ist
für S1e eıne Wiıederholung ausgeschlossen ; ebenso für das Subjekt.
«Denn WIe könnte das eiıne wahre Glückseligkeıt se1n, auf deren Ewigkeıt
nıe Verlaß ist, da dıe eeije ıhr künftiges en entweder unwıssend In
anrneı nıcht weıß, der unglückselıg 1ın Selıgkeıt sıch davor fuüurchtet?
Wenn S1E aber AdUus diıesem en ohne jemals ın zurückkehren
mussen, ZUur Seligkeıit ıngeht, geschieht Ja In der Zeıt Neues, Was

eın zeıtlıches FEnde hat» J:
ber dennoch spricht auch Augustinus VO Kreislauf der Zeıt Es

deutet sıch arın d daß der selıge Zustand nach dem Weltgericht dem
vorhistorischen gleic  ommt, indem der ensch wıleder miıt (jott verel-
nıgt 1st Es wırd 1mM Folgenden manıfest : [Das Meßinstrument der Zeıt ist
ach WI1e VOI dıe Hımmelsdrehung Die «Bemessung der Zeıträume., WIeEe
Ss1e in gewohnter Weıse dıe eigentliche Zeıt bezeichnen, (nehmen VO der
ewegung der Gestirne ihren Ausgang, weshalb auch Gott. als s1e
einsetzte, sprach: CM s1e sollen als Zeichen dienen und Zeıten, Tage
un Jahre anzeıgen (Gen L, 14)» **).

Sonne un Mond kreisen dıe Erde., dıe eıne in immer gleicher
Gestalt, der andere immer 11Cc  - Sıe sınd Metaphern des Lebens, eine für
dıe Identıität un: eıne für dıe Prozesse VO  — Entstehen und ergehen.
Augustinus spricht VO  —_ Wiıederholung, dıe UFrc dıe Kreıisbahn DC-

72) Augustinus, Vom Gottesstaat, ın erke, 4, Zürich 1955, 12, 8IRS
73) Augustinus, Vom ottesstaat, 1ın erke, 4, Zürich 1955, I:
74) Augustinus, Vom Ottesstaal, in erkKks; 4, Zürich 1955, I2
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drückt wırd: «Nun lest INan TECHIC 1mM üC Salomons, genannt der
rediger dıe Worte «Was Ist S, das geschehen ist ” Eben das hernach
geschehen wIrd. Was Ist S, das INa  > hat? Eben das INan hernach
wıeder tun wırd, un geschieht nıchts Neues der Sonne. Geschieht
auch W davon INan mochte: «Sıiehe das ist neu»? Es ist
auch geschehen in den langen Zeiten. dıe VOT uns SCWESCH sınd ».
Salomo spricht j1er entweder VO erwäahnten Dıngen, aIsSO den
kommenden und gehenden Menschengeschlechtern, dem Kreıisen der
Sonne und dem Lauf der Gewässer, der überhaupt VON allerar Dıngen,

75)dıe entstehen und vergehen»
«]DDas Neue» ware auch das bessere en UuUrc dıe Dıchotomie

VO  —_ irdıschem Jammertal und Selıgkeıt 1m (jottesstaat ist In dıe
Zeıtlosigkeıt nach dem Weltgericht erlegt Im Diesselts wırd der amp
zwıschen CGilaube un nglaube bıs dem Augenblick herrschen,
Cjott dank seliner 1e dıe NECUC ualıtä einführt. Die Verbesserung des
Lebens auf en 1st aufgrun der Enderwartung, der geschenkten
rlösung, nıcht denkbar DiIie Weltgeschichte ist eıne olge VO  — Ere1ign1s-
SCHL, zwıschen denen keın ursächlıiıcher Zusammenhang besteht, dıe
vielmehr VO (jottes Vorsehung aängen Sie sınd Varıationen AT

egel, mıt welcher der ensch ihnen gegenüber Beständigkeıt constlan-
1a) ze1igt, dıe en Zeıten gültige Wiırklıichkeit betont. Er ist VO CGott
ın eıner Art geschaffen, dıe unveränderbar ist Man EeTrW. keın
Fortschreıten der menschlıchen Gesıittung. Die erıker nehmen dıe
Kınder nıcht deswegen 1Ns Kloster, we1]l S1e S1€e für «prägefähig» halten,
sondern we1l s1e S1€e VO Diesseılts abschließen wollen Augustinus sagtl,
dalß CGjott «den Menschen In der Zeıt geschaffen hat, 1Ur 1es eıne Mal,
aber nıcht nach einem un:! plötzlıchen, sondern unwandelbaren
und ew1gen Ratschluß» 76)

Augustinus’ Betrachtungen uber dıe Zeıt richten sıch auf das
Verhältnıs VO  —_s ageterniıtas un: LemMpus. Bıs Nıkolaus VO  —_ (ues
steht das Verhältnıiıs VO Zeitlichkeit Ewigkeıt, das Problem der Dauer
1mM Zentrum der Phılosophıie. Danach beginnen dıe Versuche, dıe Zeıt
unabhängig VO erkennenden Subjekt deuten, daß s1e eın bstrak-
tes Schema der Mathematık wiırd. Für dıe objektive Dımensıon gılt se1t
Augustinus dıe Linearıtät, aber für dıe subjektive, für dıe intrakosmische.,
bleıibt das zyklısche Zeıtschema, WI1Ie 6S oben 1n den Zıtaten beschrie-

75) Augustinus, Vom Gottesstaat, 1ın Werke., 4, Zürich 1955, I:
76) Augustinus, Vom Gottesstaat. 1ın erke., 4, TZürich 1955, 13 X6
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ben wurde, bıs 1INs Jahrhundert erhalten . Es 1st VO der 1ederno-
lung epragt, dadurch daß 6S «nıchts Neues der Sonne» g1ibt Die
onzepte VO Entwicklung und Fortschriutt sınd unbekannt.

In den scholastıschen lexten egegnen dıe Ausdrücke profectus und
proficere, das Vorwärtskommen. Sıe meınen dıe äherung ein eal,

eıne nıcht überschreıitbare Grenze., sSEe1 6S dıe Vollkommenhe1 mıttels
Erziehung, sSEe1 C dıe erein1gung mıiıt ott Profectus nthebt den
Menschen den Anfeindungen des Lebens un überführt ihn dUus$s dem
Zeıtliıchen In einen überzeıtlıchen Zustand Somit 1st keın geschichtli-
CHET: sondern eın rel121Ös bestimmter Begrıff. Ihomas VO quın
schreıibt : « Perfect1io naturae est UJUaAC fulnt In PIINCIPIO saeculorum.

Perfect10 VETO glorıae er1ıt In fine saeculorum. Et qula perfect10
gratiae medıa est inter ramdque, 1ıdeo Christus DeCI YUCIMN gratia facta est:
CIrca medium saeculorum venıt» *. Ägidius schreıibt : «Nam S1

fılı)s regalıter el propter bonum 1PSorum : Cu A4INaTe

l1quod, iıdem S1t quod ve el bonum, {1ılı)s propter
profectus 1pSsorum, el qula vult bonum» Die ollkommen-
heıt. profectus, das Vorwärtsschreıiten, bedeutet nıcht den Fortschritt 1Im
Sınne eıner zunehmend geist1g-zıvılısatorıschen Qualifikation des Men-
schengeschlechts: «perfect10 1NO In annıs, sed ın anımis» ’?). Das en
1st VO der Erwartung des Weltendes geprägt Der Eınzelne hat dıe
Aufgabe, sıch auf das Gericht vorzubereıten, Neues kann nıcht
entstehen. Und mMu dıe Zeıt, dıe verläuft, ıIn dıe Kreisbahn munden,
dıe Rhythmen un Perioden der -Natur wliederholen. dıe Identität der
Gegenwart mıt der Vergangenheıt un der Zukunft bezeugen.

Der Kreislauf des Lebens

Arıstoteles, der das Zeıiterleben däaquat für selne und die folgenden
Epochen ausgedrückt hat, benutzte das Bıld des Kreıislaufs des menschlı-
chen Lebens ESs WarTr elne bevorzugte Vorlage iıkonographischer (Cjestal-

77) Gent, Die Phılosophıiıe des Raums und der Zeıt, Bonn 1926, /71-91
7B) Ihomas VO Aquın, Scriptum sentent11ls magıstrı PetrI1 Lombardı $

n art 4, ad 1, ed Fablanus MO00s, 18}  3 (Parıs Z zıtiert ach Koselleck,
«Profectus» 1Im Miıttelalter und «Fortschrıitt» 1m relıg1ösen Bereich der euzeılt. In
Geschichtliche Grundbegriffe, Stuttgart 1972{f, I1 363-371, 1er 364

79) Paulınus VO Aquıleıa, Lıber exhortatıion1s, vulgo de salutarıhbus documentis,
43, In Miıgne. Patr. Lat Y Parıs 1864, 246 A zıtiert ach Koselleck «Profectus»
1mM Miıttelalter und « Fortschrıitt» 1mM relıg1ösen Bereich der Neuzeıt, In Geschic  ıch
Grundbegriffe, u  ga 1972{ff, 1, 364
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(ung Arıes blıetet eınen Vertreter dieses (jenres AUus eiıner ateinıschen
Kompilation des 13 Jahrhunderts. dıe 1m Jahrhundert 1NSs Französti-
sche übersetzt und dem Tıtel Grand proprietaire des choses
veröffentlich wurde  80)_ Die Darstellung tragt den Titel « Die ebensal-

und zeigt eine Ireppe auf halbrunder Basıs, dıe VoO 1n ZUr Mıtte
ansteıgt, nach rechts wıeder bfällt und NCUN Stufen umfaßt Sıe biıeten
Raum für jeweıls einen Mann un: eiıne Frau, dıe während ıhrer
ewegung über dıe Ireppe alter werden und mıt wechselnden ymbolen
iıhrer jeweılıgen Altersstufe ausgestattet sind, einem Spielzeug, einem
Brautschleier. eiınem egen, eiınem Krückstock Außerhalb der Ireppe
siınd 1mM Vordergrund TEe1N welıtere Paare postiert, dıe urc hre nord-
NUuNng Anfang un: Ende der Altersstufen einem Lebenskreıis schlıeßen.
iın lıegen Wiıckelkıiınder In eiıner Jege, daneben stehen eın unge und
eın Mädchen mıt einem Kreıisel un einem geräderten Gestell (eines der
instrumenta, dıe Agidius empfiehlt, damıt dıe Kınder das Laufen lernen,
ohne daß hre zarten Knochen verbogen werden Rechts sıeht INan eın
ett mıiıt CGire1is und Greisıin, auf dıe der Tod, ein Knochenmann mıiıt
Flügeln, einen e1 abschießt.

Dıie Auftellung ın solche Lebensalter, dıe auf der Ireppe stehen und
solche., dıe sıch außerhalb eliınden, verdeutlıcht, daß alle ZWO Phasen
das menschlıche en konstıituleren, daß aber nıcht alle 1Im gesellschaft-
ıchen Blıckfeld stehen. Wenn INan den Altersstufen eıne Dauer VO Je
sıieben Jahren unterlegt, WwI1e 6S VO  — Agidius bekannt ist er dıe
Arıthmetik dieser Stufenkonzepte wırd och mehr se1n),
ann beginnt das eben, gemä der sozlalen DUK, mıt dem heiratsfähl-
SCcH er VO  —_ 14 Jahren, dem drıtten ıIn der subjektiven Bıographie, aber
der ersten ule in der kollektiven Betrachtung Es hat selinen Zenıuth auf
der unften HI; 1mM s1ehten erT, ın den Jahren bıs Am

Scheitelpunkt des Treppenbogens ze1g sıch der Höhepunkt des mensch-
lıchen Lebens, dıe asS der vollen Entfaltung er körperlichen un:
geistigen Kräfte Hıer steht der vollkommene ensch Agidius nannte
ıh den OMO perfectus ın der perfect10n1s. ETr ist AdUus en anderen
Altern hervorgehoben, dıe VO  — ıhm durch mehr der weniger große
Dıstanzge S1ind. Ihre geringere Vollkommenheig DbZW ihre größere
Primitivıtät aßt s1e auf der Ireppe immer tiefer das Zenıth sınken,
bıs s1e sıch außerhalb, auf der ene der Treppenbasıs, eiinden
Sıe sınd gleichsam selne Antıpoden. Die Kınder bıs Jahren und dıe

80) Arıes, Geschichte der Kındheiıit. München 1976, 1m Bıldteil
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Gireise ın der Agonıe stehen auf demselben moralıschen und geistigen
Nıveau. In der ZU homo perfectus entgegengesetzien Primiti-
vıtat Sıe sınd gleichzeıtig das memen(to, das darauf verwelıst. wWw1e dıe
Posıtion 1Im Zenit 1st Der vol  OommMene ensch hat das höchste Nıveau
der menschlıchen Ex1istenz erreıicht, eiıne Grenze, dıe ihn aufhält un ihn
1Im ortgang selnes Lebens ZU Abstıeg zwingt. Er ZU usgangs-
pun der Primitivıtät, zurück. Die anthropologischen Theorien VOT der
Moderne definıerten den Menschen als 1mago De1l Das findet be]1
Agidius och lebhaften usdruck, indem den Besten., den Önı1g, als
sem1ıdeus bezeichnet. Der Mensch unterschied sıch VO Tier durch seine
Geıisteskraft, HTrC Ss1e Wal (jott verbunden., ıhm stand 1m dealen
Zustand der Vollkommenheıt nächsten, A höchsten 1m menschlı-
chen Lebenskreıs 7u dıesem un stieg das en ıhn überschre1l-
tend f1e] s wıeder zurück. Beginn und Ende der ewegung wurden
ausgeklammert. Die üngsten un: dıe Altesten erwlesen gegenüber dem
Perfekten eiıne große Unzulänglıichkeıt, daß s1e nıcht zählten, 1Im vollen
Sınn uUuNnseIeI Redensart. Sıe wurden 1mM allgemeınen Bewußtseıin nıcht
beachtet, S1e keine vollständiıgen Menschen, Ww1e WIT heute
einem ınd 6S se1 «eıne Portion».

Das ınd WAal 1mM öffentliıchen Bewußtsein nıcht prasent, weıl CS als
primıtıver ensch galt, der VOIN der eal Orlentlierten Gesellschaft
nıcht bedacht wurde. BeI selner Geburt Warlr CS ohl als Gattungswesen
menschlıch, aber 6S verfügte NUuTr ber eınen KOrper. Nıchts deutete
darauf hın. daß 6S Beziehung ZUu Menschenıide häatte Es mußte sıch
erst 1ImM auile se1nes Lebens erweılsen, daß 6S auch eın egehren hat, ann
wurde ıhm eın atz zugewlesen, dıe zweıte Altersstufe rst dann,
WEeNnNn CS auch dıe drıtte, dıe entscheıidend menschlıiıche Dımension
vVOorwIıes, dıe ernun nämlıch, näherte CS sıch dem Menschseın 1MmM

Sınn. Es wurde zurechnungsfähig und rhielt wıeder eiınen
ätz, dıe drıtte Altersstufe Nun War das ınd als ensch

omplett. rst indem 6S mündıg wurde, wurde 6S als ensch angesehen.
Dıiıese Interpretation wırd VO  ; eıner Übersetzungsbesonderheit iın einem
Anstandsbuch des Jahrhunderts unterstutzt. Der Satz «S] DUCI
decet VIXIt » wırd wledergegeben mıt «WEeNn das iınd qls ensch gelebt
hat», wortlıch : «WENN das Kınd, WI1Ie CS sıch gehört, gelebt hat»??).
Martın Rang hat den Sachverha In der Formel ausgedrückt, daß dıe
alten Anthropologıielehren den Menschen oben» definıerten, Von

81) Arıes, Geschichte der Kindheıt, München 1976, 1 9®%
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selner höchsten Fähigkeıt her). Demgegenüber mu das ınd ın einer
margınalen Posıtion stehen. Die moderne Anthropologıe egreıft den
Menschen unten», dus selnen nıederen Potenzen, dıe ZU!r Entwick-
Jung geeignet sınd un: gerade darın das humane Charakterıistikum
demonstrieren.

Das Bıld der Lebensalter zeıgt, In welcher Weiıse das en als
zyklısc mpfunden wurde. Die subjektive Bıographie beginnt mıiıt der
Geburt, ste1gt ZUT öhe d wıeder abh un endet mıt dem Tod Die
Nachbarschaft VO  ; 406 und Geburt bedeutet, da das Kreıisen vıel mehr
mıt einem kolle  1ven Akzent als mıt einem persönlıchen interpretiert
wird. Der Tod ist das Reservoır des Lebens, Adus dem wıeder elıne
ewegung emporstelgt un: dıe Interpretation wıederholt Auf den
einzelnen Altersstufen übernımmt der ensch dıe eweıls herrschende
ymbolı das Spielen, das Heıraten, das Fiechten, das atgeben. Er
durchläuft dıe Stationen eıner allgemeınen vita un: garantıert dıe Dauer
der Ordnung er Kreıs ist das Bıld der Generationenfolge. Der unge
ruckt den atz, den der Ite verlassen hat; nımmt dessen
Anforderungen In seinen Lebenssinn auf. Er 1st der Platzhalter, den
Agidius 1mM Eltern ınd Verhältnıiıs beschreıibt eın abgetrenntes
Teıul; dessen Identıtät völlıg 1mM (janzen ufgeht So ist jeder Stellvertreter
des Vorhergehenden, seine Wıederholung.

Inwıeweıt sıch der Kreıislauf 1mM persönlıchen Erleben darstellt,
schildert der ext des Grand Proprietaire, der nıcht auf dıe ZWO Stufen
des Bıldes eingeht, sondern In dırekter olge «klassıscher » Lehren VO  —

Jahren des Lebens spricht. « DIie Altersstufe ist dıe 1n  elt,
dıe dıe ne einpflanzt, un: CS beginnt diese ersstufe, WEeNN das ınd
eboren 1st un dauert bıs sıeben Jahren, un ın diesem er wırd
das, Was geboren Ist, das ınd genannt, Wds sovıe] besagt WI1IeE nıcht
sprechend, weıl CS doch ın dıesem er nıcht recht sprechen un auch dıe
Worte noch nıcht ordentlıch bılden kann, enn CS hat noch keıne
wohlgeordneten un: gefestigten ähne. WI1Ie Isıdor und Konstantın
SapcCh ». (Es folgen dıe zweıte un drıtte Altersstufe, puerıtia und
adolescentıla.) «Darauf olg die Jugend, dıe dıe Miıtte zwıschen den
Altersstufen häalt, un gleichwohl steht der ensch ann In der ute
seliner ra und dauert dieses er aut Isıdor bıs ZU fünfundvıer-
zıgsten Lebensjahr; der auch bıs ZU fün{fzıgsten, WIEe andere meınen.
Diese Altersstufe el Jugend, we1l Ss1e dıe Ta besıtzt, sıch und

82) Rang, Rousseaus re VO Menschen., Göttingen 1965, 49{f, S51 261
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anderen helfen, hat Arıstoteles (Es O1g dıe fünfte
Alterstufe, dıe Reitezelt.) C4 diese ersstiuie 01g das er; VO  } dem
einıge meınen, dalß 68 bıs ZU Tod nıcht aufhört. Das er wırd VO  —

Isıdor genannt, weıl dıe Leute ann wleder le1n werden, enn dıe
en sınd nıcht mehr w1e fruher be]l Verstand und reden 1im er
dummes ZeugRegimen und Homo Primitivus  B1  anderen zu. helfen, hat Aristoteles gesagt».  .. (Es. folgt- die. fünfte  Alterstufe, die Reifezeit.) «Auf diese Altersstufe folgt das Alter, von dem  einige meinen, daß es bis zum Tod nicht aufhört. Das Alter wird von  Isidor so genannt, weil die Leute dann wieder klein werden, denn die  Alten sind nicht mehr wie früher bei Verstand und reden im Alter  dummes Zeug ... Der letzte Abschnitt des Alters heißt auf lateinisch  senies, und im Französischen gibt es dafür keinen anderen Namen als  Alter ... Der Greis ist voller Husten, Auswurf und Schmutz. Bis er dann  zu Staub und Asche wird, daraus er genommen ist»  83).  4. Die anthropologische Lehre der Lebensstufen  Das bei Aries gezeigte Bild der «Lebensalter» zeigt zwölf Stufen,  aber der Text, in dem Isidor von Sevilla zitiert wird, nennt nur sieben.  Der erste bekannte Entwurf der Lebensstufentheorie, der sicht in einer  solonischen Elegie und in der pseudohippokratischen Schrift Peri hebdo-  madon findet, spricht von 7 x 7 Stufen. Isidor, der die Hebdomadenlehre  dem lateinischen Mittelalter überliefert, nennt sieben Stufen, denen aber  durch eine Ausweitung des Lebens die Symmetrie verlorengegangen ist.  Die arithmetische Aufteilung ist letztlich weniger erheblich, da hier die  strukturelle Idee der Stufen nachgezeichnet werden soll. Es sei soviel  gesagt, daß fast jede Zahl als Teilungsfaktor fungieren konnte; in der  attischen Zeit waren die 3, die 4 und vor allem die 7 bevorzugt, in Rom  tauchte die 5 auf, und ın der germanischen Literatur findet man  überwiegend die 10. Nach dem Sympathieglauben, der das Leben in die  Kräfte und Prozesse der Natur einordnet, weist jede der verwendeten  Ordnungen Parallelen zu natürlichen Phänomenen auf; außerdem wur-  den sie mit sozialen Daten gekoppelt. So existierte in Athen eine  Stufenlehre von 4 x 20 Jahren, die mit bürgerlichen Rechtsterminen in  Zusammenhang stand: mit 20 Jahren wurde die Ephebie beendet und die  Pflicht zur Bürgerwehr begann, und mit 60 Jahren war die Eintrittsmög-  lichkeit in verschiedene attische Institutionen gegeben. In Rom formu-  lierte man nach Varro eine Teilungslehre von 5 x 15 Jahren, der die  Verleihung der Toga mit 15, der Senatorenwürde mit 60 und der  Befreiung von allen öffentlichen Ämtern mit 75 entsprach. Die 7 war die  eigentliche Hauptzahl der Zeitrechnung. Sie verdankte ihre Funktion  dem Mond als Bezugspunkt der Zeitmessung, der sich bis zur Begrün-  83) zitiert nach Ph. Aries, Geschichte der Kindheit, München 1976, 76f.Der letzte Abschnıiıtt des Alters el auf lateinısch
sen1es. un 1mM Französischen g1bt CS alur keinen anderen Namen als
erRegimen und Homo Primitivus  B1  anderen zu. helfen, hat Aristoteles gesagt».  .. (Es. folgt- die. fünfte  Alterstufe, die Reifezeit.) «Auf diese Altersstufe folgt das Alter, von dem  einige meinen, daß es bis zum Tod nicht aufhört. Das Alter wird von  Isidor so genannt, weil die Leute dann wieder klein werden, denn die  Alten sind nicht mehr wie früher bei Verstand und reden im Alter  dummes Zeug ... Der letzte Abschnitt des Alters heißt auf lateinisch  senies, und im Französischen gibt es dafür keinen anderen Namen als  Alter ... Der Greis ist voller Husten, Auswurf und Schmutz. Bis er dann  zu Staub und Asche wird, daraus er genommen ist»  83).  4. Die anthropologische Lehre der Lebensstufen  Das bei Aries gezeigte Bild der «Lebensalter» zeigt zwölf Stufen,  aber der Text, in dem Isidor von Sevilla zitiert wird, nennt nur sieben.  Der erste bekannte Entwurf der Lebensstufentheorie, der sicht in einer  solonischen Elegie und in der pseudohippokratischen Schrift Peri hebdo-  madon findet, spricht von 7 x 7 Stufen. Isidor, der die Hebdomadenlehre  dem lateinischen Mittelalter überliefert, nennt sieben Stufen, denen aber  durch eine Ausweitung des Lebens die Symmetrie verlorengegangen ist.  Die arithmetische Aufteilung ist letztlich weniger erheblich, da hier die  strukturelle Idee der Stufen nachgezeichnet werden soll. Es sei soviel  gesagt, daß fast jede Zahl als Teilungsfaktor fungieren konnte; in der  attischen Zeit waren die 3, die 4 und vor allem die 7 bevorzugt, in Rom  tauchte die 5 auf, und ın der germanischen Literatur findet man  überwiegend die 10. Nach dem Sympathieglauben, der das Leben in die  Kräfte und Prozesse der Natur einordnet, weist jede der verwendeten  Ordnungen Parallelen zu natürlichen Phänomenen auf; außerdem wur-  den sie mit sozialen Daten gekoppelt. So existierte in Athen eine  Stufenlehre von 4 x 20 Jahren, die mit bürgerlichen Rechtsterminen in  Zusammenhang stand: mit 20 Jahren wurde die Ephebie beendet und die  Pflicht zur Bürgerwehr begann, und mit 60 Jahren war die Eintrittsmög-  lichkeit in verschiedene attische Institutionen gegeben. In Rom formu-  lierte man nach Varro eine Teilungslehre von 5 x 15 Jahren, der die  Verleihung der Toga mit 15, der Senatorenwürde mit 60 und der  Befreiung von allen öffentlichen Ämtern mit 75 entsprach. Die 7 war die  eigentliche Hauptzahl der Zeitrechnung. Sie verdankte ihre Funktion  dem Mond als Bezugspunkt der Zeitmessung, der sich bis zur Begrün-  83) zitiert nach Ph. Aries, Geschichte der Kindheit, München 1976, 76f.Der GireIis 1st voller Husten, Auswurf un Schmutz Bıs ann

au un: SC wırd, daraus 1st » 83)

Die anthropologische re der Lebensstufen
Das be1 Arıes gezeigte Bıld der « Lebensalter » zeigt ZWO Stufen,

aber der J EXT. In dem Isıdor VO Sevılla zıtlert wiırd, nur s1eben.
Der bekannte Entwurf der Lebensstufentheorıie, der sıcht ın elıner
solonıschen Elegıe un In der pseudohıppokratischen Schriuft Peri hebhdo-
madon findet, spricht VO  — Stufen Isıdor, der dıe Hebdomadenlehre
dem lateinıschen Miıttelalter überliefert. sıeben Stufen, denen aber
UT eine Ausweıltung des Lebens dıe Symmetrıe verlorengegangen ist
Dıie arıthmetische Aufteilung ist letztlich weniıger erheblich, da hıer dıe
strukturelle Idee der Stufen nachgezeıchnet werden soll Es se1 sovıe]
gesagl, daß fast jede Zahl als Teilungsfaktor fungleren konnte: In der
attıschen Zeıt dıe 5g dıe un VOT em dıe bevorzugt, ın Rom
tauchte dıe auf, un:! iın der germanıschen _ıteratur findet INan

überwiegend dıe ach dem Sympathıeglauben, der das en In dıe
Kräfte un Prozesse der Natur einordnet, welst jede der verwendeten
Ordnungen Parallelen natürlıchen Phänomenen auf: außerdem WUT-
den S1e mıt sozlalen Daten gekoppelt. So exIistlerte ıIn en eıne
Stufenlehre VO Jahren, dıe mıt bürgerlichen Rechtsterminen in
Zusammenhang stand mıt Jahren wurde dıe Ephebıe beendet und dıe
Pflicht ZUE Bürgerwehr begann, un: mıt Jahren WarTr dıe Eıntrıttsmög-
iıchkeıit in verschıedene attısche Institutionen gegeben In Rom formu-
lerte INan nach Varro eıne Teilungslehre VO  e 15 Jahren, der dıe
Verleihung der Toga mıt 15 der Senatorenwurde mıt 6() un: der
Befreiung VO  > en öffentlıchen AÄmtern mıiıt FE entsprach. Dıie WarTr dıe
eigentliche Hauptzahl der Zeitrechnung. Sıe verdankte ihre Funktion
dem Mond als Bezugspunkt der Zeıtmessung, der sıch bıs ZUT Begrun-

B3) ıtıert ach Arıes, Geschichte der Kındheıt, München 1976, 615
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dung des hel1ıozentrischen Weltbildes behauptete Se1in schneller Lauf und
dıe Veränderung SCINECET Gestalt lıegen der Vorstellung VoO raschen
Verstreichen der Zeıt urspruünglıch näher als dıe gleichbleibende Sonne
Die taucht den VICeT Mondphasen JC sıieben agen auf S1e wurde
zudem Urc Sternkonstellationen un Sterngruppen und urc medizı1-
nısche Lehren der Embryologıe und der Pathologie ZUu!r maächtigsten
Symbolzahl für es Entstehen und ergehen 84) Obwohl das Christen-
{u  =] dem astrologıschen der Antıke sehr Wal doch
auch ıhm dıe Sıebenerlehre den Weltaltern un den Horen als
Zeıteinteilung

IDie besondere kıgentümlıchkeıi der Lebensstufentheorie 1ST dıe
Konzeption des Wachsens pruüngen Diese Sprunge sınd Näherungs-

dıe Vollkommenheiıt dıe sıch mıiıt dembewegungen das ea
Entwicklungsgedanken keiner Weıise vergleichen lassen Neuzeıtlıche
Erzıehung geht davon Adus daß der ensch be1l SCINET Geburt omplett
1ST und daß Pädagogık natürlıche erlaufife anlızıpıeren muß Ihr kommt
6S darauf forclıeren un: planen Unter der Maxıme daß dıe
ersten Lebensjahre dıe wichtigsten sınd versucht SIC dıe Fähıigkeıten des
Kındes möglıchst früh entwıckeln we1] der ensch auf SCINCN

Leistungen aufbauen kann und ZU Höheren SC1INeEM Menschseın
Fruhgelangt Hıer manıfestiert sıch der (Gedanke der Kausalıtät

kruüummt sıch Wds$ CIM Häkchen werden 1l] Und Was Hänschen nıcht
lernte lernt Hans nımmermehr Wenn dıe Möglıchkeıiten des Menschen

der 1n  eı brachliegen wırd spater aum Erfolg en
In der Lebensstufentheorie 1ST das ınd SCINCN menschlichen

Elementen mangelhaft Es bietet dem Erzieher als Objekt erst 11UTI SCINECMN

KOrper spater SCIMN egehren un ZU Schluß Vernunft Der
adagoge mMu dıesem Gang der Natur folgen ındem ber dıe ange
Dauer der 1n  el C1INC Dımension nach der anderen 1NS Zentrum SCINCT

Bemuhungen stellt Er ann nıcht antızıpıeren ındem eiwa der

84) Adrıan Werburg, Die Sıebenzahl eıistesleben der Volker Prahistorisches
und Ethnologisches Wıen 915 Boll DiIe Lebensalter Ilberg rg Neue
Jahrbücher fur das Klassısche Altertum (19123 Abteilung, eft 145
Helfenstein Beıträge ZUur Problematik der Lebensalter der mıttleren Geschichte Zürich
H82 Hofmeiıster, Puer, JUVCNIS, MN  s Brackmann Papsttum und
Kaılsertum, München 1926; Roscher, Dıie Hebdomadenlehre der griechischen Phılo-
sophen und TZUE, Abhandlungen der phıl -hıst Klasse der Könıgl. -sächs. Gesellschaft
der Wiıssenschaften 24, 6 ( ders., ber er, rsprung und Bedeutung der hıppokra-
tischen Schrift VO:  —_ der Sıebenzahl, ebda., 28, 5: (1911):; ders.., Die enneadıschen und
hebdomadıschen Fristen und Wochen der altesten Griechen ebda (1903)
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ersten der zweıten Altersstufe mıt der Verstandesschulung beginnt, we1ıl
das iınd aiur keinerle1 Grundlagen biletet. Es hat keinen Verstand,
bevor CS nıcht eiwa vierzehn TE alt ist In dieser Formulıerung 1st
Erziehung Begleitung und Nachbereıtung.

Das iınd hat ein er eiınen definıerten Zustand (infans. DUCT,
luven1s) ber dıe ange ase VO sıeben ahre. 1n denen 6S bestimmten
Normen des körperlıchen und geistigen Vermögens entspricht. Es bewegt
sıch SOZUSagCH ıIn einem geschlossenen Raum ıIn jede belıebige iıchtung.
Der ädagoge kann 6S €1 geleiten, kann aber seinen Schuüler nıcht
in der Weise beeinflußen, daß schneller 1ın einen Zustand käme.
der daß ıhn eichter erreiche. 1Dem ınd dıe Entwıcklungsmög-
ichkeıt Sıe taucht weder ın den einzelnen Alterstufen auf och in
deren Abf{folge VO infans ZUu OomMoO Die Stadıen des Wachsens sınd
nıcht kausal mıteinander verbunden, nıcht }  $ daß e1in Zustand 1U

erreichen sel, we1l der vorhergehende in bestimmter Weıse ausgestaltet
wurde. Das ze1igt Agidius eCeuHHiC in der Zweıiteillung des regımen, der
eigentliıchen, der Selbsterziehung, und der des Kındes, der Fremderzıie-
hung Er geht davon dUus, daß der ensch beeinflußbar ist, WEeNN in
vollem Umfang seine ernun besıitzt, also ach dem Ende der Jugend-
zeıt. Dann ann aufgrun erworbenen ethischen 1ssens seıne
Handlungen VO ursprünglıch Näherlıegenden, dem Trıe  en. auf
das moralısch Ge{forderte, dıe sıttlıche Vollkommenheıt. lenken Oder-

Erzıiehung dagegen ist dıe Pragung, dıe Veränderung des Menschen.
Sıe Ssagl, WE das ınd das ethısche Verhalten gelernt hat, besıtzt 6S

Wds ıhm 1ın der egel erhalten bleibt, un Was dıe sıchere Basıs
selnes andelns als Erwachsener ist Mittelalterliche Erziehung ist ıIn
dıesem Sınne eın « Bıldungs »-Konzenpt, enn SI1E behauptet nıcht. daß
S1€e dıe menscnliche Natur formen annn Regimen 1st eıne Auseınander-
setzung dıe a zwıschen r1e un Vernunft Es ist eher eın
auberlıches Herrschaftsverhältnis. das ber der ersten dıe zweıte Natur
instıtuleren ann Weıl 1eSs eın langwieriger Prozel ist, empfiehlt
Agidius, möglıchst viel Zeıit darauf verwenden und darum mıt der
Erziıehung ıIn der 1n  el beginnen, wobe!l Inan TE1NC mıt anderen
etihnhoden arbeıten muß als In der Erwachsenheıiıt.

Die Kındererziıehung mu In einer mangelhaften Sıtuation stattfın-
den, enn dıe Voraussetzung für regımen, dıe vollentfaltete Vernuntft, ist
nıcht vorhanden. Der Ausweg ist, eıne Hılfsvernunfit VO außen ın der
1gur des Lehrers anzunehmen, der ann asselbe Machtverhältnis des
Regierens in ewegung seizen kann, Was der Erwachsene alleın vVermMag.



134 Schrübbers

Agidius sıeht sich genötigt, selne Forderung nach Erzıiehung In der
Kınderzeıt verteidigen. Er rekurriert nıcht auf dıe Kausalıtät, darauf,
da Haänschen lernen muß, WAas Hans beherrschen all Im Gegenteıl sagl
auch CI4 daß NUurTr Hans lernen muß, daß 6S ihm aber eichter al WENN 4:

als Hänschen beginnt. nıcht größerer Entwicklungsfähigkeıt,
sondern der vermehrten Zeıt, der Chance A häufigeren leder-
olen er Anforderungen. Das hauptsächlıche Argument der Kınderer-
ziehung Ist. da (3 dem Kollektiv dem Staat un der Natur e1ın Dienst
erwıesen wird. iındem der ädagoge das OSse daran hındert ersche!1-
nNen

I Iem Stufenkonzept das Kausalıtätsdenken, nach dem das
ınd lernen muß, WdS$ 6S als Erwachsener eıisten soll Im Gegenteıl
egegne ein Sprichwort, das diıesen edanken auf den Kopf stellt FEın
Junger eılıger 1st eın alter Teufel Es besagt, daß 1mM mılden Fall dıe
Erzıehung überhaupt nıchts ausrichtet: daß der frühe /ustand in nıchts
den spateren garantıert ; 6S ann 1m krassen Fall auch meınen, da (3
Kındererzıehung gefährlıch ist, weıl sıch iıhre Resultate. dus mangelnder
Fundierung Ooder gar Adus ache, ıIn iıhr Gegenteıl verkehren.

Wenn sıch das ınd dıe notwendıge Zeıt In dem Raum eiıner
Altersstufe aufgehalten hat, offenbart dıe Natur eın Zeichen. dıe Spra-
che. das Begehren oder dıe Vernuntft, als X afür. daß In dıe
nachste Altersstufe SCSPIUNSCH ist Es 1st Nu eın anderer ensch mıt
anderen Fähigkeıten, den 1mM Raum ein anderes en mıt
grundsätzlıch anderen Zumutungen und ufgaben Der Wech-
se] In das Sanz Neue wırd eindringlıch VO einer Quelle bezeugt, dıe Arıes
zıtiert ©>). Der AÄrzt Heroard chrıeb eın agebuc uüber dıe 1n  et des
späateren Ludwig 881 Als kleines ınd durifte der Prinz ungehindert
es tun, es sehen. Sein siebter Geburtstag anderte iın radıkaler Weıse
seine Welt und dıe Art der Menschen., ıhm egegnen Während vorher
VOT em sexuelle Spielereien alltäglıch un: der Belustigung der
Erwachsenen dienten. wurden danach strenge us errichtet.

uch Agidius beschreıibt dıesen abrupten Wechsel, indem jeder
Altersstufe eın pädagogisches ema zuordnet. Das ınfans wırd nach
uUuNnseren Vorstellungen VO Erziehung un: VO der ichtigkeıt der ersten

Lebensjahre Sanz chtlos behandelt ; 1UT Körperpflege ın Orm VON

Diıaäatetik un: ewegung kommt ıhm zugute. Vom modernen Standpunkt
dus ware Agidius krıtisiıeren: Er Sagl, daß dıe kleinsten Kınder schon

85) Arıes, Geschichte der Kındheit, Munchen 1976, | 14{ff, 26{f.
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das egehren zeigen (delectat10), Was 1mM Grunde das feindliıche Prinzıp
ıst. dem e der Vollkommenheıt abträglıch, versucht aber nıcht,
das ınfans entsprechend beeinflußen Denn dıe nötıge Voraussetzung,
dıe Sprache, dıe eıne solche Aufgabe bewerkstellıgen könnte. Man
halt das ınd demnach nıcht für prägefählg. Das infans kann seinem
egehren frejen Lauf lassen. So WI1IeE INan 6S darın nıcht beeinflußen kann,
zieht CS andererseıts offensıichtlıch auch keinen Schaden für sıch daraus.
rst mıt dem Eintritt 1ın dıe zweıte Lebensstufe werden ıhm renzen
geSELZL. Miıt eiınem Mal, un eıner langjährıg andersartıgen
Praxıs. wırd CS azu angehalten, den Sıtten folgen, und 1eS$
nıcht allmählich un schrıttweılse, sondern ın ihrer Gesamtheıt. Ahnlich
erhält CS sıch e1m Vergleich der zweıten mıt der drıtten Lebensstufe
Das ema der letzteren, dıe Vernunftbildung, wırd ZWal schon fruher
angerıssen, doch dıe geistige Arbeıt 1Im eigentliıchen Sınn erst in der
etzten Periode der 1n  (aj eın

Die strukturelle dee der Lebensstufentheorie stellt sıch ın diesen
wıiederholten ecNnseln VO einem en In eın anderes dar, VO einem
TZustand des Menschseıins In einen uch In anderen edanken
un: ihren instiıtutionellen Manıfestationen drückt sıch dıe Vorstellung
dUs, daß S Gelst VO Menschen Besıtz ergreift, z B be1 den
Pubertätsriten und ihren Ableıtungen 1mM Gesellenmachen der unfii:
bräuche un In der Fuchstaufe alter akademıiıscher Sıtte°): Man hat den
Vorgang mıt dem der Geburt analogısıert. Agidius spricht davon, daß
dıe Kınder In der drıtten Lebensstufe «aptı natı» selen, sıch aufgrun
ihrer Verstandeskrafi mıt den Wıssenschaften auseinandersetzen
können. uch noch Rousseau dıe uDerta die «zwelıte eDurt>»
In alteren Kulturkreisen wurden dıe Freigeborenen ach ıhrem ber-
gang VO ünglıng ZUuUX Reıife, AB Mannn mıt en Rechten, «wılederge-
boren» (Langobarden oder «zweımal geboren» Inder) genannt‘ ‘):

Diese Idee findet ihren USATUuUC In den wechselnden Namen., dıe
dem Menschen in seıinen jeweıllıgen Altersphasen verlıehen werden:
infans. PUCT, 1uUven1s. Im eutigen Sprachgebrauch kennt Ianl davon
och Überreste. So werden etwa Männer, dıe mıt sechzıg Jahren DC-
storben SINd, auf bayrıschen CGrabsteinen als «Jüngling» bezeıichnet,

86) Kohn, Die Inıtıationsrıten der hıstoriıschen Berufsstände, In Bernfeld
rg Vom Gemeinnschaftslieben der Jugend, Wıen 922

87) Wackernagel, Die Lebensalter, ase] 1862.
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weıl SIE ihren Namen 1im heiratsfähigen er nıcht Urc Verehelichung
ablegten 88)

Be]l Pseudohıippokrates un olon hat der ensch In der Abfolge
selıner SE Jahresstufen dıe Namen : palıdıon, pals, meırak10os,
neanıskos, anceT, presbytes un: 89) Isıdor dıe Stufen, wobe!l

dıe strenge Symmetrıe VO JE sıeben Jahren aufgıbt : infantıa bıs
Jahre), puerıitia bıs 14 Jahre), adolescentı1a bıs 28), luventus bıs 50),
gravıtas bıs 70), un sen1um bıs zZu 10d)*)

Agidius verwendet ohl auch noch dıe Namen des Menschen infans.
DUCT, 1uven1s, doch geht VO  —_ der formalen Teılung einer inhaltlıchen
über, deren Bezugspunkt das Mal der Vernunfit ist Er bıildet dıe Stufen:
infans, der vernunftlose, DUCI un 1uven1s, der mındervernünftige und
homo, der vollkommen vernünftige ensch Er stellt daruüber hınaus die
TE ersten egriffe als Ausprägung der infantıa, der primitiıva, der
Sprach- DZW Vernunftlosigkeit, dem homo als perfectus gegenüber.

Die Altersstufentheorie wirkte bıs In dıe Renaı1issance, dıe bıldlıchen
Darstellungen bıs 1INs Jahrhundert hıneıin beliebt” :). (C'omenıus
erläutert S1E 1Im Orbis sensualium DICIUS. Er dıe sıeben Stufen infans.
puer, adolescens., luven1s, VIT, 5 sılıcenı1um., bzw Kınd, Knab,
Jünglıng, Jungmann, Mann, Altmann, Grei1s un Püupchen (Töchterlein),
Mägdeleın, ungfrau, Weıb (Frau) altes Weıb, Altmutter (steinaltes
Mütterlein)?*). Reste der Hebdomadenlehre sınd hıs in dıe ungste Zeıt
hıneın och feststellbar Jedoch reduzıeren diese rdnungen sıch mehr
oder weniıger auf bıiologische Phänomene., während S1IE für ruhere Zeiten,;
auch WEeNn S1e 1es mıtumfaßten, moralısch verstehen Ssind. Verände-
TUNgCH WI1Ie Zahnwechsel un: Bartwuchs verleıteten dazu, dıe Stufentel-
lung beizubehalten, obwohl S1e Aaus ihrem Zusammenhang zirkulärer
anthropologischer Theorıe gelöst wurde. Weıller glıederte X00 dıe
Jugendphase 1ın ın  eıt, Knabenzeıt, Jünglıngszeıt und schrıeh der

BB) Rassem, Entdeckung und Formierung der Jugend In der Neuzeıt, In Jugend
In der Gesellschaft, Munchen 1975 08-] } 1er

89) Roscher, Die Hebdomadenlehre der griechischen Phiılosophen und ÄArzte,
ın Abhandlungen der phıl.-hıst. Klasse der kKgl.-sächs. Gesellschaft der Wiıssenschaften
28,5 (1911)

90) Isıdor VO Sevılla Etymologiarum hıhrı ın Mıgne, Patr Ia 82, Parıs
850

9l) Boll. Dıie Lebensalter, ıIn Illberg Tg.), Neue Jahrbücher für das klassısche
Altertum, 1913). Abt Heft, Rosenmayr, Jugend, Stuttgart 1976, 59f;

Arıes, Geschichte der Kındheıt Munchen 1976,
92) Comenius, Orbiıs sensualıum DICtuUSs, Q.O.; 1685,
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letzteren, wWw1e Agidius, das Erscheinen der Vernunft Zu  93) FEın padagogı-
sches andbuc VO  — 903 beschreı1ibt «Jugend» auf der Basıs der
Lebensstufen ?*) un auch dıe anthroposophiısche Padagogık baut auf
iıhnen auf 95) Die Rechtstermine en das F un A Jahr als
Schulpflıcht, Relıgionsmündıgkeıt und Volhährigkeıit pomtiert, un In
ein1ıgen psychologischen Theorien wırd dıe Stufengliederung heute noch
dıskutiert. wobe!l INan allerdings VO der hebdomadıschen ZUE dekadı-
schen Gliederung übergegangen ist?°).

Der Kreislauf des Lernens

Die Definıition des Menschen VO selner Vollkommenheıt, selner
höchsten Fähigkeıt HeT. ist eine typısche Ausprägung der Charakterıstık
miıttelalterlichen Denkens, das VO Allgemeıinen und der Ganzheıt
ausgeht. Die anrheı 1edelt 1mM Prinzıp 1mM Abstrakten, SIE exIistlert 1Ur

In ihrer geschlossenen Form und kann nıcht gradue aufgeschlüsselt
werden. Arıstoteles schıildert diese Struktur stellvertretend auch für se1ıne
scholastıschen Rezeptoren. Die Erkenntnis beginnt e1ım Konkreten, bel
den Eınzelheıten, dıe aber hre Gültigkeıit nıcht Adus sıch selbst zıehen,
sondern 1UT dus ıhrer Eınordnung In das Allgemeıine, welches das Ziel
des Denkens ist Denn: « Dies NUnN, Was fuüur U1ls 1mM Anfang Jjeweıls klar
und deutlıch Ist, ist ın anrheı gerade eıne ungeglıederte Mannıgfaltig-
keıt, und erst der anschließenden Analyse werden dıe Letztmomente und
Prinzıplen faßbar Aus diesem TUnN: hat das Denken VOoO Allgemeinen
Zu Einzelnen fortzugehen. Denn das Jeweılıge (jJanze 1st C5S, Was sıch
vorzugswelse der sinnlıchen Wahrnehmung darbietet. und das gemel-

ist Ja eiıne Art VO  —_ Ganzem, enn CS umschlıeßt eın Mannıgfaltiges,
das gleichsam selne eile bıldet In gewIlsser Weise en WIT dıe
nämlıche achlage be1 dem Verhältnıiıs zwıschen Wort un Begrıff, das
Wort eiwa «Kreıs» bedeutet eıne Art VO (GJanzem un ZWAal ın recht
unbestimmter Weıse., während dıe Definıiıtion desselben eine Untersche!1-
dung In dıe Mannıgfaltigkeıt der einzelnen Linıen darstellt Die Kınder

93) Weıller, Versuch eiıner Jugendkunde, München 1 800, F ıtıert ach
Roeßler. Dıie Entstehung des modernen Erzighungswesens in Deutschland. Stuttgart 1961,
270

94) Reıin Enzyklopädıiısches an  uCcC der Pädagogık, Langensalza 1 903,
Art Altersstufen, psychologiısch.

95) Steiner, Die Methodık des Lehrens un dıe Lebensbedingungen des Erzıehers,
Stuttgart 1950, 33-62

96) Lexiıkon der Pädagogık, reiburg OT: Art Altersstufen der Frwachsenen.
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Ja auch anfangs cn annern « Vater» und « Mutter » en
Frauen und erst In der olge vermoögen S1e dıe beiıden FEltern ın ihrer
Individualıtät erfassen»? ').

Der Kreıs ıst in der JTat dıe 1gur, dıe dıe Epoche VOT der
Moderne beherrscht Er wırd N eıner besonderen Denkordnung
abgeleıtet und auf Zeıtstruktur, Geschichtskonzept, Erzıiehungsmetho-
den un anderes mehr angewendet. Als etonung des Ganzen, des
Allgemeıinen 1st (T Manıfestation un Applıkatıon des Gegensatzes
VO  z ernın und egehren, VOoO  = Ratıonalem un: Sınnlıchem. VO
dealem und Empirıischem. Arıstoteles schreıbt < das Allgemeıne ist
das Ratıionale. das Konkrete das Empirıische: enn das Denken bezieht
siıch auf das Allgemeıne, dıe Sinnlichkeit aber auf das Einzelne» .
Agidius hat davon gesprochen. daß der ensch Zur Wıssenscha
SCHIEE dısponıiert ist. we1] ıhm das empirıische Urteil aufgrund selner
sinnlıchen Erfahrung nähersteht. Wıssenschaft ADeEr. das Erkennen der
ahrheıt, mu das Allgemeine suchen. em kann CS Wiıedersprü-
chen zwıschen der Realıtät und dem ea kommen, weıl dıe konkreten
Darstellungen ber iıhren wahren Charakter taäuschen können. Darum
macht sıch der ädagoge ZU! Aufgabe, dıe Sinnlıchkeit zugunsten der
Vernuntft, der ahrheıt, des Ideals, 1m en reduztieren.

Der Charakter der ahrheıt. eın geschlossener Kreıs se1n. wiırkt
siıch In zentraler Weiıse In den Lernmethoden AU  N Die Unterrichtsfächer
sınd weder in sıch noch zue1inander gradue geordnet, In dem Sınn, daß
das « Eınfachere», das « Leichterzugängliche» Zuerst bearbeıtet wurde,
OTIaus sıch das «Schwier1igere» besser rgeben könnte. Die ahrheıt,
dıe sıch erst 1mM ganzheıtlichen Allgemeınen, In den « Letztmomente(n)
und Prinzıplen» zeigt, kann sıch nıcht auf dıe konkreten Einzelheıiten
stutzen, we1l dıiese als «ungegliederte Mannıgfaltigkeıit» verstanden
werden, als Hındernisse der Erkenntnıis, WIe Agidius Sagl Sıe sınd 1Ur
I zille VO (GJanzen un geben VO  —; ihm eın mehr oder weniıger verzerries
Bıld

DiIie olge ist, Wds ich zırkuläre NCNNEN mochte. Die
Lernfächer werden ZWAal ın eıner festgelegten Reihenfolge aufgezählt
Grammatık, Dıalektik, etior1ı Phılosophie, doch WaT CS keineswegs

97) Arıstoteles. Physıkvorlesung, In erkKe. hrg Grumach, Berlın 196 7,
l 84a 201

98) Arıstoteles, Physıkvorlesung, ın Werke. hrg Grumach, Berlın 196 7, LE
I 809a 57
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nöt1g, och üblıch, ebenso lernen. Arıes hat den Werdegang ein1ger
Schüler des Miıttelalters verfolgt und geze1gt, daß durchaus e1in erwach-

dıe Grammatık ZUu erstien Mal studıeren konnte., während eın
Junger das Organon des Arıstoteles bereıts wiederholte ?°). Das Lernprin-
ZIp ist nıcht das «Erklären». indem es zerlegt un dann VO Eınfachen
7u Komplızıerten aufsteigend, evolutioniıistisch un kausal aneınander-
gebunden, wlıeder zusammengeselzt wırd 100) sondern s i1st dıe 1eder-
holung repet1it10 ater studiorum. Arıes das Sımultaneıtät,
ıllmann kategorisıiert G als ra  inısche meılnt damıt aber
ebenso dıe christliıch-muittelalterliche Schulmethode lege bıblıa, relege
bıblıa, repete bıblıa 101). Der Gegenstand biletet sıch 1U geschlossen dar,
der Schüler mu in ıh eindrıngen, ındem sıch immer und immer
wlıeder ıhm nahert, iıhn wıederholt spricht, ange, bıs sıch iıhm
offenbart, bıs se1in erstan VoO  — selner anrheı erleuchtet WITd. Dies
Verfahren findet sıch in der Jüdıschen Apokalyptı ebenso WIE in der
griechıischen Phiılosophie 102).

Wenn CS keiıne 1neare Entwicklung des (Gjelstes un:! des Lernstoffes
g1bt, braucht CS auch keine Altersklassen ıIn der mıttelalterlıchen Schule

geben Die Lerngruppen iın diıesem Sınne nıcht geordnet,
Erwachsene und Kınder beschäftigten sıch gleichzeıtig mıt einem
In dıe Kreisstruktur des Lernens gehört auch, daß dıe Lehrer dieser
Gruppen be1 einem anderen Lehrer ihrerseıts Schuler se1n konnten. Die
Parıser Studienordnung verlangt VO den Theologiestudenten, während
ihres Studiums Unterricht halten, und S1e verleiht den Examenstitel
doctor, der das Ende des Studıiums bezeugen soll. erst dann. WEeNnN der
andıda nach bestandener Prüfung dıe Unterrichtsstunde erteilt
hat

Der ziırkulären dıdaktıschen etihNnoden bedienten sıch auch och dıe
Humanısten, dıe doch überwiegend als dıe angesehen werden, mıt denen
dıe Geschichte der «Erzıcehung» (ım naıven Siınn: e-ducat1o) beginnt 103).
FErasmus VO Rotterdam forderte, dal3 eloquentı1a VOT erudıtio gehen

99) Arıes, Geschichte der Kındheıt, Munchen 1976. DA DA
100) nıll ren, 1ın Historische_s W örterbuch der Philosophıiıe, hrg Rıtter,

[DDarmstadt 19714f, I1 690-69)2
101) Wıllmann, Dıdaktık als BıldungslehreRegimen und Homo Primitivus  39  nötig, noch üblich, ebenso zu lernen. Aries hat den Werdegang einiger  Schüler des Mittelalters verfolgt und gezeigt, daß durchaus ein erwach-  sener die Grammatik zum ersten Mal studieren konnte, während ein  junger das Organon des Aristoteles bereits wiederholte??). Das Lernprin-  zip ist nicht das «Erklären», indem alles zerlegt und dann vom Einfachen  zum Komplizierten aufsteigend, evolutionistisch und kausal aneinander-  gebunden, wieder zusammengesetzt wird !°°), sondern es ist die Wieder-  holung: repetitio mater studiorum. Aries nennt das Simultaneität,  Willmann kategorisiert es als rabbinische Didaktik, meint damit aber  ebenso die christlich-mittelalterliche Schulmethode: lege biblia, relege  biblia, repete biblia !°!). Der Gegenstand bietet sich nur geschlossen dar,  der Schüler muß in ihn eindringen, indem er sich immer und immer  wieder ihm nähert, ihn wiederholt spricht, so lange, bis er sich ihm  offenbart, bis sein Verstand von seiner Wahrheit erleuchtet wird. Dies  Verfahren findet sich in der jüdischen Apokalyptik ebenso wie in der  griechischen Philosophie  1()2).  Wenn es keine lineare Entwicklung des Geistes und des Lernstoffes  gibt, braucht es auch keine Altersklassen in der mittelalterlichen Schule  zu geben. Die Lerngruppen waren in diesem Sinne nicht geordnet,  Erwachsene und Kinder beschäftigten sich gleichzeitig mit einem Stoff.  In die Kreisstruktur des Lernens gehört auch, daß die Lehrer dieser  Gruppen bei einem anderen Lehrer ihrerseits Schüler sein konnten. Die  Pariser Studienordnung verlangt von den Theologiestudenten, während  ihres Studiums Unterricht zu halten, und sie verleiht den Examenstitel  doctor, der das Ende des Studiums bezeugen soll, erst dann, wenn der  Kandidat nach bestandener Prüfung die erste Unterrichtsstunde erteilt  hat  Der zirkulären didaktischen Methoden bedienten sich auch noch die  Humanisten, die doch überwiegend als die angesehen werden, mit denen  die Geschichte der «Erziehung» (im naiven Sinn: e-ducatio) beginnt !°°).  Erasmus von Rotterdam forderte, daß eloquentia vor eruditio gehen  99) Ph. Aries, Geschichte der Kindheit, München 1976, 231-243.  100):/B; Trilk Erklaren; in Historische_s Wörterbuch der Philosophie, hrg. v. J. Ritter,  Darmstadt 1971ff, IL, 690-692.  1091) O. Willmann, Didaktik als Bildungslehre ..., Braunschweig 1882-1889, I. 141.  102) W. Beierwaltes, Erleuchtung, in: Historisches Wörterbuch der Philosophie, hrg.  v. J. Ritter, Darmstadt 1971ff, II, 712-717; L. Richter, Offenbarung, in: Religion in  Geschichte und Gegenwart, Tübingen 1957, IV, 1605-1609.  103) z. B.F. Paulsen, Geschichte des gelehrten Unterrichts, Leipzig 1919, I, 7f, 40f.BraunschweigE 141
102) Beierwaltes, Erleuchtung, ıIn Hıstorisches W örterbuch der Philosophıe, hrg
Rıtter, Darmstadt 1971{f. 11, I2 EL: Rıchter, Offenbarung, ın Relıgion In

Geschichte un egenwart, Tübıingen 195/7,
103) Paulsen, Geschichte des gelehrten Unterrichts, Leipzig 919 K IL 40f.
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solle Die chüler mussen erst perfekt reden lernen, auch WENN s1e nıcht
verstehen, Was s1e weıl, WwI1e Michae]l Neander sagl, «sıch der alte
appegey VOT der Ruthen nıcht mehr fürchtet» 104). Da das Lernen nach
diıeser Begründung 1mM er schwierig ist, mussen dıe Schüler erst es
auswendiglernen. Wenn spater ıhr Verstand erwacht Ist, wırd sıch das
Gespeicherte sinnvollen und einsichtıgen Gedankengebäuden ordnen.

Erziehung Un Entwicklung
Dies alles, Was über den Kreıs und seıne Manıfestationen ın der ZEIL.

In der Bıographie, In der Geschichte., 1ImM Denken, 1m Unterrichten gesagtl
wurde, ist auch 1mM typıschen Erziehungsbegriff des regımen enthalten.
Regımen 1st In der Tat eıne Eınführung In den Lebenskreis (inductio),
aber CS ist nıcht mınder eine Erziıehung, dıe sıch dıe Perfektionierung
des Menschen bemüuüht Es ist eiıne historische Ausprägung, der ebenso
WI1Ie der der modernen Erziehung (educatıo) ihr Wert zugesprochen
werden mu Regimen rechnet nıcht mıt Stadıen, dıe In ihrer Komplex-
heıt und Abstraktheıt immer er ste1gen, wobe!l das Späatere dem
Früheren kausal]l verbunden ıst,. sondern CS ın das en e1n, In den
Kreıis der Identıtäten. Urc Miıttel der Repetition: Gewohnheit. Ermah-
NUNg PAUE Guten, Abschreckung VO BOsen, zırkuläre Dıdaktık Die
mangelnde Kausalıtät ermöglıcht denken, daß Hans lernen kann, W ds$
Hänschen nıcht gelernt hat Die ıttelalterliche Padagogık reglert, s1e
hat keinen teleologıschen Ablauf. Sie bemuht sıch, dıe gottgegebenen
rTrenzen des Menschlıichen erreichen, S1e 11] das Gjute verwirklichen
dus rel1ıg1öser Verpflichtung.

der Renatlissance anderte sıch dıe Haltung des Menschen n_
über der Hoffnung auf eın besseres en Irotz der Erwartung des
Weltuntergangs verflüchtigte sıch sein Schrecken, un: INan sah dıe
Möglıchkeıit der Verbesserung 1Im iırdıschen Bereıch, zunächst ın der
antıken Vergangenheıt, bald ın der eigenen Zukunft Urc dıe Bewels-
führung der Naturwissenschaften wurde schlıeßlich dıe bıblische HTO-
nologıe aufgelöst 105)_ Nachdem S1e eine unendlıch ange Vergangenheıt
der Erde nachgewilesen hatten, spekulıerte INan In der Phiılosophie ber
eıne ebenso unendlıche Zukunft Dadurch konzentrierte sıch das en
auf dıe zeıtlıche Perspektive des Kommenden. Zukunftsträchtige Begrıffe

104) Miıchael Neander’s edenken WIe, eın Knabe leıten un unterweısen, 1582,
ın Vormbaum, Die evangelıschen Schulordnungen, Gutersloh, X6() L, 7E

105) 1 oulmın un! Goodfield, Entdeckung der Zeıt, Munchen 970
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un Phänomene entstanden dıe dee des neuzeıtliıchen Fortschritts.
Dıie wurde VO  — Comen1ius Kopf auf dıe Füße» gestellt,
indem dıe Wahrnehmung anstelle der Idee dıe natürlıche Grundlage der
Erkenntnis wurde 106).

Der Fortschriutt implizıert das Denken der hıstorischen Dıfferenz,
der anthropologische Sınn konstitulert sıch ın der pannung zwıschen
wang der Natur un: Befreiung dUus ıhm Die Zeıt ist AdUus den natürlıchen
ythmen gelöst, s1e wırd lınear, wırd entqualıifiziert un en ätıgkeıl-
ten homogen Der Tag elines jeden un: se1ine Arbeıt sınd mıt dem Tag
un der Arbeit er anderen synchronisıert 107). Und wırd «Entwick-
Jung» möglıch eıne unumkehrbare, allmählıche, me1ıst langfrıistige Ver-
anderung in der Zeıt, dıe UuUrc eıne aufsteigende, unendlıche Linıe
dargestellt wırd 108).

Dies es wurde nıcht gesagl, dıe Gültigkeıit der Entwiıcklungs-
iıdee und der Erziehung (educatıo) schmälern, sondern 11UT in der
Absıcht, eın anderes odell nachzuzeıchnen, dem als hıstorıschem
ebensovı1el Berechtigung zukommen sollte WI1Ie dem modernen. Es sollte
azu führen, daß dıe Bedeutung der Zukunft, der Kausalıtät un der
Teleologıe innerhalb der Erziehung relatıvıert werden.

( HRISTIANE SCHRÜBBERS(Schlu,

106) Große Dıdaktık. Duüsseldorf und München 1 960, Kap 16, (irundsatz Z 8 8-90)
107) Laermann, Alltags-Zeıt, ın Kursbuch 41, Alltag, Berlın 197/5, 1er

90f
108) Wiıeland, Entwicklung, ın Geschichtliche Grundbegriffe, Stuttgart 1972{ff,

[1, 199-2728%
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Sentences Commentary used DYy Gregory of Rımini and
John Hiltalingen

Author

The author of the Commentary ON the Sentences be en wıth here
1S st1l AdNONYMOUS. He Wds$ lac Monk S, Benedictine) wh:
ectured the Sentences al (Q)xford 0)8 Cambrıdge between 37 and
341 1s known also that hıs Commentar Wäds read Dy Gregory of
Rımini. Dy John Hıltalıngen of asel, and Dy ONC of hıs SOCH fellow-
lecturers the Sentences), dam Junior, wh Wäas poss1ıbly dam of
Ely OF No study has previously een made of hıs Commentar d

whole, and the present OIlC reveals hat the work 1s important ASs

indıcatıon of how AI least OHE theologıan educed theology {OQ ser1es
of ogıcal

Manuscripts
The Commentary Caln be oun ın 1ve manuscrı1pts. TIhree of them

contaın the full work :
Friıbourg, Bıblıotheque Cantonale eft Universitaire, Ms
Cordelıers 26, f 2r-136r
Erfurt, Wıssenschaftlıche Allgemeın Bıblıothek. Ms Amplon.
152 f 381r-/3vV
Florence, Bıblıoteca Nazıonale Centrale; Ms 508, T 8Or-
239r

The fourth manuscrıpt contaıns Question and the first [WO artıcles
of Question 11 in theır entirety, ending about three-quarters of the WdY
through the 1r artıcle of Question 11

Bruges, Stedelıijke penbare Bıbliotheek. Ms 5053 (: Fl
The manuscrıpt (Parıs, Bıblıotheque Natıonale, Ms lat ES 561)

The evidence for ese statements Caln be found ın Courtenay, Adam
Wodeham (Leıden, 91-95 : rapp, "Augustiniıan eology of the 4th Century  D
Augustiniana, VI (1956) 201-213, 235-239:; ı S Genest, “”Le De futuris contingentibus de
Ihomas Bradwardıne’, Recherches Augustiniennes, XIV (1979) 268-271
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contaıns 1st of the quest10ns wıth theır artıcles (1%: 248v-250v) and then
SUMMAAaTLY of the work, hıs eing mostly d 1ist of the conclusions

eached (If. 251r-266r)
It WOU SCCTIM from all but that there ATC ten quest1ons in the

Commentary. ese, In the texi of ‚© ATC A ollows

Utrum Omn1s credens 1910)] sicut Eccles1a credit ın
credendo necessarl1a ad salutem.
Utrum C4} habıtu credendı ve] alıquo al10 habıtu
moralı stet ın iıntellectu S ad quCh)
inclinat talıs habıtus.
Movere dubıa CIrcCa dıicta in ista questlone:
(1) An 1cıtum SIl credere u partem

contradıctilonıs.
(Z) Utrum s1t poss1ıbıle intellectum CI11dIie

Q H Utrum ciırcumstantıa temporIıs gratie causel

alıquam bonıtatem in VIrtuoso.
Utrum alıquıs habıtus VIrtuUOSUS determinet <1h1 Certas
cırcumstantıas sine qu1ıbus CSSC 110 possıt.
Utrum homo possıt DCI alıquod temMpus notabıle multos

CQUC intensos elıcere.
Movere dubıa CIrca dıcta
(1) An boniıtas SCIMPDCI Crescatl hOoc quod s1ıt melı0rT1

ve] magıs VIrtuoso.
(2) An anımam CuUlusCumMquE possıt habıtus

infinıte bonitatıs intensiıve informare.
111 Utrum hoc quod CaIiIO Christı fulnt formata In instantı

el ıIn eodem instantı unıta er sequıtur Deum CSSC

infinıte virtutis intens1ıve.
Utrum cırcumsecrıpta fide possıt probarı Deum CSSC

ınfınıte virtutis intens1ive.
Utrum possıt probarı evidenter qula alıqua DUra Creatu-

sıt bonıitatıs ve] malıtıe ınfınıte intensıve.
Utrum alıqua possıt alıquıd in instantı.

Q. IV UÜHUum, posıto quod Beata 1rgO fulsset In orıgınalı
PCT instans, possit Deus ımmediate pDOStL instans
C4 mundasse ah orıginalı.
Utrum Deus possıt ımmediate pDOStL alıquıd instans
certum dandum alıquam ICN spiırıtualem vel COTIDOTIA-
lem producere simul.
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A Inquirere de 1sto modo loquendi1, «Immedilate DOSL iıllud

instans est alıud instans», ei nullum instans est
immediıate DOSL istud instans: el «Oportet eXspectare
DCI empus», ei DCI nullum temMPuUS oportet EXSpectlare;
el hu1usmodl.

A Movere dubium Utrum VIrgO alıqua hoc quod
contrahat matrımon1ı1um Cu voluntate assentiendiı In
carnalem copulam magıs quam S1 SCIMPECT DCI

tLemMmpus vıite SsSu«c permaneat ın viırgınıtate.
Utrum Christus tenebatur ad dıvına el ad
susceptionem Ssacrament  um ve]l Sacramenti]ı sub DCNa

peccatı ıta quod S1 NO observasset HGE

suscepIisset Ssacramenta DECCASSELT.
Utrum Deus possıt precıpere homıiını INNEC quod
Ipse meriıtorıie possıt facere.

Aı Utrum S1ıt alıquod ODUS supererogat1on1s ad quod OMO
NO enetur Dubıium Utrum Deus possıt Oostendere vel
revelare beatıs quod scıt RS bonos ad supplendum
1UMerum ıllum angelorum qula 1ps1 Sunt elect1 ad
iımplendum 1N1UINEeITUM um

A S Respondere ad formam quest10n1s, JuUC funt
tenebatur ad dıvına ve] susceptionem a_

Su PpCNa peccatı ıta quod S1 hoc NON fecessıiıt
quod PECCASSEL.

Q. VI Utrum eges ordınate inter fideles ad punıendum NS-
STCSSOTECS p  um decem el cContemptores 1I1ad-
um ecclesıe oblıgent consclentlas homınum ad

observantıam.
Utrum sIit de virtute egum quod, de probatıs legıtıme
secundum Lormam egI1s, S1ve ]la probata sınt VeTa S1ve
quod NO  $ lat executIlo.

1 , Utrum declinans malum solum timore PCNC JUuam INCUur-
secundum eges el NO aInO lustitie sıt lustus.

Utrum iudex sententlans secundum probata cCanonıce
men, debitis Cıircumstantiis requıisıt1s, peccel.

VII Utrum beatus ın patrıa possıt dıstincte COBNOSCCIC qUan-
do Su accıdentibus panıs est Corpus Christı el quando
substantia panıs.
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Utrum beatus possıt videre In er alıquıd NO perti-
NECMNSs ad e1lus beatıtudinem essent1alem.I1 Utrum ın alıquo ex1istente In DPECCALO mortalı el de Ilo
penıtente requlratur contrıit1o0 vel confess10 secundum
eges ad hoc quod e1lus deleatur.
Utrum contrit10 el confess10 ad hOC quod sıt merıtorlila
ad elendam culpam mortalem vel ad merendum DIC-
mıum Inprim1s requıratur quod 1at In carıtate.
Respondere ad formam quest10n1s eit ad argumenta
princıpalıa.

Q. IX Utrum Deus possıt homınum COTIDOTA resuscıtare ad
modum qUO credıtur resuscıtarı Ssıne alıquo alıo0
mıraculo abh Jlo
Utrum ıIn resurrectione generalı resurgent alıqua COTDO-
I< JUC Nnun fuerunt, iıstam resurrectionem
TUum, humana.
Utrum DCI sententiam latam ın extiremo 1ud1cC10 alıquod
bonum. bonıis el alıquod malum malıs.
Utrum DCI suffragıla facta ab omnıbus fidelıbus hıc PTIO
anımabus ex1istentibus iın purgatorl1o0 anıme ste cCıt1us
lıberentur PCHNaA qUamı 61 NO fierent Jla suffragıa DIO
ıllıs
Utrum speclalıa suffragıa specılalıter facta 19200 cert1is
person1s vel anımabus ex1iıstentibus In pPCNa purgator11
plus valeant IN DTO quıbus specılalıter fiunt YJUamMı ahıs
CQUC bon1s DTO quıbus specılalıter NON fıunt. el quı
tantum in hac vita merTruerunt sicut Jle

8 W, Respondere ad ftormam quest10n1s el ad argumenta
princıpalıa.

art of another Question 1s DYy (If. 3817-39v). The tıtles of
thıs Question and ıts artıcles dIC gıven In the texti of (£. and In 1ts
index (1r They ATC d ollows

Utrum verıtatiıs visione ıbertas videatur iın homıine.
sc1endum contingens 1ın rebus contingent1ibus,

intellectus diıvinus determinetur pCTI voluntatem.
A.2 Utrum quodcumque contingens creatum voluntas 1V1-

necessıtet ad essendum.
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Utrum ve 1ıberum arbıtrıum dıvine voluntatıs efficı1at
voluntatıs create voluntatem cCreatam lıbera
voluntate agı
Utrum voluntatem creatam lıbere voluntas DeIl 1bera
agat ve

In [act, however, only the {irst artıcle 18 be oOun Though the
format of the artıcle. and the hand In 1C it 15 wriıtten. dIC the Samne ASs In
the other ten quest10ns, thıs artıcle 1S NnOTL the work of Monachus 1ger
but of Osbert Pıckenham, Englısh Carmelıte

ext

In order g1ve iıdea of what the lac Monk taught have
transcerıbed the first artıcle of the first Question. The four manuscrı1pts
contalnıne thıs artıcle ATC al faırly 200d, but the best 1s Accordıingly
(4E. S2ra-83va) 1S transcerıbed here, corrected Dy the other three UuSs-

cr1pts, usually The ser1be has frequently wrıtten stroke above 21i , thıs
has nNOTL been indıicated in the ave also numbered the sectl1ons of
the artıcle facılıtate reference ıt

CREDENS NO CREDIT
NECES  Ad ALUTEM

uod NO qula ıIn artıculıs alıquıbus neCcessarı1s ad salutem alıquıs
110  - enetur credere siıcut eccles1a crediıt vel enetur credere. Igıtur
credens NO sıcut eccles1a credıit NO quod nullus errat®t 1ın
credendo u ene{tur credere.
Primum Ssumptlum qula eccles1a enetur credere CSSC 1n
carıtate, ei alıquıs enetur credere NON SESSC ın carıtatec. TO qula
Caplo alıquem ex1istentem In peCCALO mortalı. Iste enetur credere
CSSC In DECCALO mortalı qula enetiur de 1lo penıitere, el 110 enetur

SIC necessarıo
SIC DOST credendo146  L.A. Kennedy  AB  Utrum velle liberum arbitrium divine voluntatis efficiat  voluntatis create omnem voluntatem creatam libera  voluntate agl.  A.4  Utrum voluntatem creatam libere voluntas Dei libera  agat velle.  In fact, however, only the first article is to be found. Though the  format of'the article, and the hand in which it is written, are the same as in  the other ten questions, this article is not the work of Monachus Niger  but of Osbert Pickenham, an English Carmelite ®).  Text  In order to give an idea of what the Black Monk taught I have  transcribed the first article of the first Question. The four manuscripts  containing this article are all fairly good, but the best is C. Accordingly C  (ff. 82ra-83va) is transcribed here, corrected by the other three manus-  cripts, usually F. The scribe has frequently written a stroke above gn; this  has not been indicated in the notes. I have also numbered the sections of  the article to facilitate reference to it.  UTRUM OMNIS CREDENS NON SICUT ECCLESIA CREDIT ERRET IN CREDENDO  NECESSARIA®* AD SALUTEM  1. Quod non, quia in articulis aliquibus necessarlis ad salutem aliquis  non tenetur credere sicut ecclesia credit vel tenetur credere. Igitur  credens non sicut ecclesia credit non errat eo quod nullus errat* in  credendo que tenetur credere.  2. Primum assumptum patet quia ecclesia tenetur credere se esse in  caritate, et aliquis tenetur credere se non esse in caritate‘. Probo quia  capio aliquem existentem in peccato mortali. Iste tenetur se credere  esse in peccato mortali quia tenetur de illo penitere, et non tenetur  4° sie F: necessario €  b sic F: errat post credendo C  € Sic Fiet . ecarıtate omitkitur ©  ?2) F. Stegmüller, Repertorium Commentariorum in Sententias Petri Lombardi  (Würzburg, 1947) no. 613, pp. 296-297; no. 993, p. 444. See also B.M. Xiberta, De  Scriptoribus scholasticis s.:XIV ex ordine Carmelitarum (Louvain, 1931) 279.carıtate Omuıttitur

Stegmuller, Repertorium Commentariorum IN Sententias elr Lombardı
(Würzburg, D13. 296-297; 993 444 NSee Iso Xıberta, De
Scriptoribus scholastictis X IV ordine Carmelitarum (Louvaın, Z
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peniıtere 151 de 1lo quod sc1ıt CSSC mortale; igıtur el

sequıitur: enetur credere ESSC ın DECCALO mortalı. Igıtur enetur
credere CSSC gratiam.
Preterea. eccles1a credıt vel enetur credere 6SSC in fide ecia el

alıquıs NON enetur SIC credere. Patet de nfıdel] quı enetur“ credere
CSa em ecclesıie, quı NON erraret In S1IC credendo qula

eneftiur ad hoc; el et1ame CSSC em est Igıtur eic

uod eccles1a neaftur credere DIO prımo argumento (Z) quod
sıt ıIn carıtate qul1a enetiur credere CSSC

mortale. loquendo de 1ust1s ın eccles1a. Igitur enetur credere CSSC
ın carıtate. Et eodem modo probatur quod enetur credere habere
em qula enetiur credere 6ESSC fidelem uod aute infiıdelıs

credere ESSC em probo quı1a enetur em qUam)
dımıttere elt €e1 eristiane adherere. Igıtur enetur credere

]la CaIeI®

X tem. eccles1a NO enetur credere habere alıquıdf ın vel
cogıitare de talı, DCI quod secundum eges dıvınas 1gna
dampnatıon1s efterne Ista DCI duo argumenta precedentla (3-4)
quı1a enetur credere CSSC in carıtate el fide Et alıquis
eneftur credere habere in alıquıid DCI quod secundum eges
dıvınas dıgnus dampnatıon1s eterne el in hoc NO erraret qula
enetur ad hOoc Assumptum de alıquo penıtente de alıquo
mortall, quı eneftur credere. quando prımo penıtet de ıllo, habere
ın anıma 5Sud, ve] cogıtare, alıquıds DCI quod diıgnus dampnatıo-
N1Ss eterne; 1gitur.
Item, eccles1a eneftiur credere NO habere tale ve qUO vellet

eccles1iam el e1us fidem destrul. Sed alıquıs enetur hOÖC
credere. Patet in Casu de alıquo quı elleth em el ecclesi1am!
annıhılare) S1 pOSSeL. talıs credens tale ve habere NON errareit
qula enetur ad hoc Et pOotest argul de multıs allıs peccatorıbus ut de
Occisorıbus Christı el de blasphematorıbus* Christı el de allıs quc
tangunt eandem dıfficultatem

SIC additur
et1am eic

SIC alıquıd Omıttıitur
SI alıquıd Omıttitur
SIC vellet Omıttıitur

| SIC eccles1a
anıhılare
blaphematorıbus
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Preterea, eccles1a mıiılıtans JuUuC incepı1t Christo el e1us apostolıs, quı
dicuntur' priım1ı fundatores eccles1e mıiılıtantis (Exträai, in 6, De
Verborum Sıgnificatione”, «Ex1t»)>?), eneftur credere NECC CC-
ere NC precessisse incarnatiıonem De1 Sed alıquıs, pOosıto Casu

possı1bılı, teneretur ad hoc Patet, S1 Abraham vel alıquıs de antıquıs
resuscıtaretur. prımum Ssumptum"” quıa enetur credere®° ante
Y esum incarnatum diıu ante CSSC

PretereaP”, eccles1a enetur credere quod NO C de neCcess1-
tate salutıs conter]1 de alıquo DECCALO actualı quo 1CO propter
uorıgınale) 181 de DECCALO quod 1psa COommısıt. Satıs
Sed alıquıs enetur credere opposıtum ist1us etl NO errabıt qUO
enetur ad hoc TO qula DONO quod anıma, COTIDOTC
CUu mortalı DECCALO, postea ponatur 1ın COIDOIC alterius hominıs el
ponatur9 1ın COoMMUnNn1l vlatorIıs. JIunc lle OMO composıtus
Ilo COTIDOIC el ]la anıma enetiur de necessıtate salutıs conter]ı de
DECCALO In qUO ]la anıma recessıt ab alı10 COTDOTC el iste OMO
NUMYqU aAM commısıt iılluduSatıs ad proposiıtum.
Preterea, Omn1s! OMO eneftur credere quUC nullus alıus OMO
el enetur credere: NEC errabıt iın hoc, ut prıus. Igıtur credens NON
sicut communıtas {1delıs vel eccles1a credıt 110 Primum
ad SCI1SUMM quıla est un unıversalıs CU1uUSs quelıbet partıcularıs est
vera Patet iste OMO (quocumque demonstrato) enetur credere
se1ıpsum salvarı ef FESUTSCIC ın dıe ludıc1)5: ef SIC de
multıis alıs; eT nullus alıus enetur quıa SIC teneretur ad!
falsum“, posıto quıd 1y « se1psum » demonstraret! um prımum
qQUCIM SCHIDCI demonstravıt. Igıtur.

SIC eccles1a addıtur
SIC XtFai; de verbı DS
pu
qula enetiur credere repetitur
SIC propierea
SIC ın COIDOIC148  L.A. Kennedy  7. Preterea, ecclesia militans que incepit a Christo et eius apostolis, qui  dicuntur! primi fundatores ecclesie militantis (Extra., in 6, De  Verborum Significatione”, «Exiit»)*), tenetur se credere nec prece-  dere nec precessisse incarnationem Dei. Sed aliquis, posito casu  possibili, teneretur ad hoc. Patet, si Abraham vel aliquis de antiquis  resuscitaretur, primum assumptum" quia tenetur credere° se ante  Yesum incarnatum diu ante esse.  Preterea”, ecclesia tenetur credere quod non oporteat eam de necessi-  tate salutis conteri de aliquo peccato actuali (quod dico propter  peccatum originale) nisi de peccato quod ipsa commisit. Satis patet.  Sed aliquis tenetur credere oppositum istius et non errabit ex quo  tenetur ad hoc. Probo quia pono casum quod anima, exuta a corpore  cum mortali peccato, postea ponatur in corpore alterius hominis et  ponaturs in communi statu viatoris. Tunc ille homo compositus ex  illo corpore et illa anima tenetur de necessitate salutis conteri de  peccato in quo illa anima recessit ab alio corpore et tamen iste homo  numquam commisit illud peccatum. Satis patet ad propositum:  Preterea, omnis" homo tenetur credere que nullus alius homo habet  et tenetur credere; nec errabit in hoc, ut prius. Igitur credens non  sicut communitas fidelis vel ecclesia credit non errat. Primum patet  ad sensum quia est una universalis cuius quelibet particularis est  vera. Patet: iste homo (quocumque demonstrato) tenetur credere  seipsum posse salvari et posse resurgere in die iudicii®; et sic de  multis alıis; et tamen nullus alius tenetur quia sic teneretur ad!  falsum“, posito quid ly «seipsum» demonstraret" illum primum  quem semper demonstravit. Igitur.  ! sic F: ecclesia additur C  2 sic E: Extra. de verbi.p;s €  ® asumptum C  ° quia tenetur credere repetitur C  P sic B: propterea C  9 sic F: in corpore ... et ponatur omittitur C  E:  sic F: omnis omittitur C  s  sic F: iudicii omittitur C  ı  sic F: ad repetitur C  YWCF A  Y demonstraret C  *) Boniface VIII, Liber Sextus, lib. V, tit. XII (De Verborum Significatione), cap- 3  (“Exiit””); in Corpus Iuris Canonici, ed. E. Friedberg (Leipzig, 1879; repr. Graz, 1959) vol.  2 col. 1110:DOoNatur omuttitur
SIC Omnı1s Omuıttıitur
SIC 1ud1c11 Omuıttitur
SIC ad repetitur
SIC F fum C
demonstraret

Boniface VIIL, Liber SexXtus, lıb V, tıt el (De Verborum Sıgnificatione), Cap
(“Et : In COrpus Iuris Canonicli, ed Friedberg (Leıipzıig, 1879:; ICDT (JTaz: vol
2 col 110
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Preterea, ponatur quod SOr DCI predicatıonem ve]l suasıonem credat
quod SOr NOMN credat sicut eccles1a credit, ve] credat 110 sıcut eccles1a
credıiıt. Quo posı1to, quod Jle credıt NON sıcut eccles1a credıt el
tamen NO  — uod autem credat NO  a sicut eccles1a probo SI
qu1a Ipse credıit also Probatıo quı1a, S1 Sortes nNON credat sicut
eccles1a credit, igıtur hec est VCIA, 61 formetur”: SOr NOn credit,
el SOr credıt Ilı VCIO, ig1tur credıt siıcut eccles1a credıt. DCI
CONSCYUCHNS hec er1ıt alsa SOr credit 1910) sıcut eccles1a ; el Ilı credıit
Sortes: ig1tur SOT credıt also uod SIC credendo SOr 1970)8|

probo qula ıta est rel sicut denotaretur pDCI proposıt10-
191001 credıtam ab Igıtur NO  —; Antecedens qula, 61
credıtum ab sıt tunc NON credit, igıtur non* credit sıcut
eccles1a credit, qula nullıy also credıit. S1C D S1Ve credıtum ab

sıt S1ve falsum, quod ıta est pa rel sicut denotatur DCI
istam : SOr NO credıt sıcut eccles1a credıit.
Forte diceretur hıc quod NO sequıtur, «SOr NON credıt sicut eccles1a
credıt ; igitur hec est VCTA, S1 formeturz: Sortes 1910)8! credıt sıcut
eccles1a credıt». Non enım sequıtur «Iu Cs Rome: ıgıtur hec est
vera {u CS Rome» quıla, ponatur quod alıquıs oblıgetur ad istam,
«Iu s Rome». JUC est alsa, 1O concedere quod hec sıt VEId,
«Iu e Rome», qula 1am alsa est

Pretereca, quod consequentıa sıt alsa probo quıa, ponatur quod
nu proposıt10 sıt, NO  —; sequıtur, «Nulla proposıt1o est; ıgıtur hec
est VCId, S1 formetur: nulla proposıt10 qula, S1 hec VCId,

alıqua proposIit10 VeTIad el DCI CONSCYUCHS hec NO ess Vera

nu proposıt10 est
13 Preterea, S1IC ponatur quod Deus destruat creaturas, 1910)8|

sequıitur: «Deus destruxıt creaturas; ig1tur hec est VeId Deus
destruxıt CT'! Quia sequltur: «Hec est VeIa, 1g1ıtur
alıqua proposıt10 est VeIa)» Et sequıtur: «Alıqua proposıt10 est VCIdA,

igiıtur alıqua proposıit10 est; ıgıtur alıqua Et sequıtur:
«Alıqua Cre gst:; igiıtur Deus NON destruxıt creatu

Preterea. Deus creavıt mundum, nıhıl funt preter Deum.
NO  > sequıtur « Nıhıl fuıt iuUuncC preter Deum ;: ig1ıtur hec fulsset

vera S1 fulsset formata : nıhıl fulnt {uncC preter Deum». Quia verıtate

SIC E Ormetur omıttıitur
addıtur

SIC nullo
S1 formetur SOr Oveliur
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1DSIUS sequıtur 1psam fulsse falsam contradıctoria sımul sunt
VCIdA, qula sequıtur, «Hec proposıt10 fulsset VCIaA, lgitur alıqua
proposıt1o tunc fulsset ; S1 SIC, igitur alıud fulsset preier Deum», el
sequıltur, « Est VeTa ei fulsset VerTa nı funt preter Deum : igıtur nıhıl
fult preier Deum». el SIC contradıctor1a.

15 Preteteca. DCI propositionem falsıssımam potest S1IC denotarı alıcul
sıcut est parte rel, el sta proposıt10 est alsa Primum
ad SCIHSUM quıla alıquıs DCI istam proposıtionem « Deus NO »
potest intellıgere quod OMO SIt anımal. quod alıquıs DCI
propositionem potest intellıgere homınem CSSC anımal. Igıtur.
Lame 1taa est reı sicut 18) denotaretur DCI ıllam proposıt1i0-
L1IC falsam Igıtur.
Item, posIıto quod hec consequentl1a bona., «Ita est rel
Ssıcut denotatur DCI propositionem : igıtur hec est VCIAa eic ) SCUQUCTE-
L{ur quod alıquıs nesclens (irecam lıngwam plures proposıtiones
CGirecas sclret qQUam max1ıme ın ]la lıngwa.
Consequentlia S1IC quıla, ponatur quod alıquıs lignorans lıngwam
Girecam DCI proposıtionem Grecam 18)| propositam S1Ve

S1Ve falsam intelligeret Deum CSC, el SscCIeNs lıngwam (CGrecam
solum scıret proposıtiones in Ilo ydıomate, tunc quod ıta
est rel sicut denotatur DCI proposıtionem Grecam:
igıtur Omnı1s talıs est VCIA, eit as scıt ei alıus NO scıt. Igitur eic

D Preterea. ponatur quod A, proposıt10, sıgnıfıcet Sortem CSSC5
quı est videns. Iunc S1IC s1gnıficat sicut est rel: 1gitur

est S ei CAdsu est falsum Quod
sıgnıfıcet sicut est rel probo quıa sıgnıfıcat alıquem
homınem CSSC cecum® el ıta SSt; ponatur quod ato sıt
SCI1SUMM quod sıgniıficat Sortem CSSCn igitur sıgnıfıcat
alıquem homınem CSSC

18 Forte dıceretur hıc sicut apparenter pOossel dıcı, ut videtur, quod ista
consequentla NO valet, «A denotat Sortem CSSC lgıtur
denotat vel s1gnıficat alıquem homınem CSSC CCCUM », 1851 poneretur
quod sıgnıfıcet tam antecedens qUam ıllu CONSCQUCNS. Non

valet de forma quıa SEquereliur quod iıdem sıgnıfıcatum
antecedentis s1gnıfıcatum consequentIis et SIC periret rdo qQUO
ad s1ıgnıficata, inter super1us ef infer1us.

SIC ]la
quı1 addıtur
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19 Contra: ve] signıficat alıquem homiınem CSSC vel nullum
homınem NN 5 quı1a ista sunt contradiecetor1a. S1 1g1itur
sıgnıfıcat nullum homınem CSSC9 1gıtur sıgnıficat istum OMmM1-
N6 1910) 6ESSC 5 eft um, el S1IC de singulıs, contira CasSsu

Preterea, alıquıd signıfıcatur 6CSSC DCI A, ef NO allu qUamı
alıquıs omoO Igıtur alıquıs homo s1ignıfıcatur GE Dar
Consequenter, tenendo prımam ratiıonem L9); potest 1C1 qad prımam
quod, qUO ste terminus «sıgnıficat» potest addı tot1ı dıicto
proposIit1on1s sıcut et unı proposit1ionl, S1IC videtur fatere SCHNSUNMMI

composıtum ul iste s1ıt SCIISUS iıllıus proposition1s : «AÄA signiıficat
dicetum SCqUCNS . nullum homınem CSSC ve] istud

dıctum, alıquem homınem CSSC OC SIC potest 1C1 quod He

s1ıgnıficat nullum homınem SOSSC NECEC alıquem homınem CSSC

Et ste SCHNSUS est proprIius.
1US SCI1ISUS potest haberıc talıs sıgnıfıcat alıquıd quod NEC est

«alıquıs OMO CECUS)>) HOC «nullus homo GCECUS)) Vel, mel1us:
s1gnıficat alıquıd qUO HNC sequıltur quod «alıquıs homo est CECUSsS>»

NCC «nullus OMO est CECUS», el iste SCIHISUS est falsus quıa
sıgnıfıcat Sortem CSSCr qUO sequıtur alıquem homınem CSSC

iste pOostest VOCAarIı SCHNSUS dıvısus.
xemplum ponatur quod NSortes tantum dıicat istam propositionem :
Petrus est in carıtate. Et SIC Sortes vel dıcıt alıquem
homiınem B6ASC in carıtate ve]l dıcıt nullum homınem ESSC ın carıtate. 1
prımum dıcıt, igıtur NON tantum Petrum dıcıt CSSC in carıtate. O1
secundum, igiıtur 19(0) dıcıt Petrum CSSC in carıtate, quod
Casul. Ideo potest 1C1 sıcut prıus quod, 61 istud verbum ddatur tot1
dıcto, tunc NC dıcıt alıquem homınem ESSC In carıtate IC nullum
homınem ESSC in carıtate, sed tantum dıcıt istud dıctum « Petrum CR

ın carıtate». 1 accıplatur quod 1pse 19(0) dıcıt alıquıd qUO sequıltur
alıquem homınem CSSC In carıtate vel nullum homınem ESSC in
carıtate., tunc SCI1ISUS est falsus qula dıcıt Petrum CSSC in carıtate.

23 secundum 19) quando dicıtur quod alıquıd s1gnificatur OSSC

DCI ei6.; potest 1C1 ad istud sıcut ad precedens quod, S1 1y
«denotatur vel s1ignıficatur» ddatur st1 dıcto «alıquıid ESSC CECUM»,
tunc proposıt1o est alsa qula pCI iıllud nıhıl s1ignıf1catur 1S1 istud
dıctum, «Sortem ESSC CECUML)»)

Sensus alıus 219 quod 1lo quod s1ignıficatur DCTI sequıltur

SIC habere
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alıquıd CSSC$ eltl SIC hec est Vera uod utem talıs consequentla
sımplıcıter 1O sıt admıttenda : tale sıgnıfıcatum sıgnıficat antece-
dens: ig1tur ei CONSCYUCNHS. Patet In exemplo. sta consequentıla est
ona Deus NO est trınus eit uNus, lgitur Deus NO est trınus et uNus,
ve] Deus est Capı10o4 precıse iıllud quod sıgnıficat antecedens. el S1it
rguo SIC sıgnıficat Deum NON 6SSC trınum e UL OI 1giıtur
s1gnıficat Deum NO e trınum el UuNUMm, vel Deum CSSC Quıa
consequentla:® ]la valeret, SEquereliur quo quıla
s1ıgnıfiıcaret sıcut est rel Sua prıma instıtutione.

S Sed NO obstantıbus ratiıonıbus predictI1s probantıbus quod NON

sequıtur, «Ita est rel sıcut s1ignıfıcatur DCI propositionem :
lgitur proposıt10 foret VCIad 61 formaretur», neO ubı posıtione
proposıtı1on1s ın ESSC NO sequıtur Cam CSSC falsam ıta quod ExE
iıpsamet sequılıtur Cd CSSC falsam, sicut est In alıbus proposıt1on1-
Dus, «Eg20 bıbo» (s1 proferantur In VOCc®e), «Eg20 Su mortuus»*",
«E20 110 10quor», el hulusmodiı (1n vocC®e). UJUuas NECINO potest
proferre n1IS1 quando sunt alsa, el posıta alıa condıtione, scılıcet
quod ıta est reı siıcut denotatur CSSC suq prıma institutione,
LuUunC concedo istam consequentlam: ita est rel sicut denotatur
DeCT propositionem ; 1g1tur talıs proposıt10 SIC sıgnıfiıcans est VCTA,
ddıtıs duabus condıtionıbus precedentıbus.
Et! ıdeo ad prımum In Oopposıtum }H) respondeo. Quando
accıpıtur, «Iu CS Rome: 1g1tur hec est VEra CS Rome», concedo
consequent1am. Et ultra ponatur quod alıquıs oblıgetur ad sustinen-
dam istam, «JIu 65 Rome», JqUuUC 1lam est alsa Non concedere
istam. « Hec est VeTa CS Rome». Dico quod, NON obstante quod
S1t alsa. UQUO eOo sustinere istud antecedens Lanquam
eOo sustinere CONSCYUCNS tanquam Ista enım consequentla
est ona «Ita est re1ı sicut denotatur DCI istam. "“Iu CS Rome:’‘;
1gitur hec est VECId, Iu 6S Rome»., nIs1 ın duobus casıbus predictis
qula S1 propter hoc, quod iıllud posıtum est falsum, haberes NCBAIC
iıllud posıtum esse)n 1gitur proposıtum tanquam* Inper-
tinens est concedendum.

Caplo repetitur
SIC A RA
SIC qu1a
SIC Oomiıttıitur
SIC motiIvus

ı Rt Bır -
CSSC est
SIC Llanquam Omıttıitur
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DF Ponatur quod s1ıt quod S15 Londin:ı' simul G hoc quod S1S
oblıgatus ad istud 186 CS Rome. Iunc S1IC hec est VeTId Ta 6S

Londinı: ig1tur {u 6S Londıiını Ista consequentı1a est ona Probatıo
qula sequltur: hec est VEa (Iu CS Londin1); 1g1tur iıta est d rel
sicut denotatur DCI Cd sed ıta GE D rel est quod CS

Londinı, ei repugna proposıto. Igıtur es DIO tempore
oblıgationıs concedere rCepUgNaAaANS pos1itom, quod NO videtur. DCI
CONSCYUCHNS videtur quod, NON obstante quod alıquıd sıt

negarı SEiSE PDIO tempore obligationı1s. Et, S1 sıt
falsum, conced1ı 6SSC PTO tempore Jlo

28 secundum, tert1um, ei quartum (12-14), simılıter potest 1C1
quod, qul1a posıtione istarum propositionum ıb1 sumptlarum in
CSSC sequıtur Cd>S ESSC falsas sicut discurrendo DCI sıngulas, iıdeo
NONMN sequıtur: ıta est d rel sıcut denotatur DPCI tales proposıt10-
NCS , igitur sunt VGiIE

quıntum 15) e{n sexXxtum 16) qula, lıcet ita sıt sıcut
denotatur DCI tales proposıtiones ıb] amen® NON est
rel sıcut denotatur DCI proposıtiones aCC SUa prıma ınstıtut10-

(licet ıta denotetur ESSC alıcul. NO hOocC est Sua prıma
instıtutione), et ıdeo NO  — sequıtur formalıter, C< Ita est rel sıcut
denotatur DCI proposıtionem ; ig1tur proposıt10 est VCIA», 181 adda-
{ur quod positione talıs proposIit1on1s ın GE NO sequıltur Cal

ESSC falsam et quod ıta est SUa prıma instiıtutione, el ıta potest
negarı PTO relıqua.

3() opposıtum Ist1us quest10n1s el probo quod S1C credens I910)  —

sicut eccles1a credıt ıIn credendo necessarlıa ad salutem qula
Omnı1s quı NO  z credıt ıllıs quC sunt credenda secundum determinatı1o-
NCN eccles1e iın credendo necessarla ad salutem. Ista pate qula
11US de artıculıs est credere in anctam eccles1am., sed Omnı1s credens
NON sıcut eccles1a credıt NO credıt 1S qUC sSsunt credenda secundum
determinatıonem ecclesıle. Hec D qula nı alıud est credere
eccles1ie 1S1 credere determinatıs ab eccles1a.
Prima rat1ıo credendum est allıs artıculıs est qula credendum
estP sıcut ecclesıa crediıt. Igitur, S1 1918} erraret 1OMN credendo sıcut

SIC Landon, London, London, INn Ista sectione
posıto pote

SIC ei omittitur
quıla addıtur
SIC est omıttitur
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eccles1a credıit, el PCI CONSCYUCNS 1980) credendo allıs artıculıs. NO
erraret Ista consequentl1a Antecedens probatur DCI
Augustinum *) iın O Su  ® CONnNLira epıstolam Fundamentıa.

AD In ista questione tires artıculıi. Primus est respondere ad
questionem. Secundus., um (AF habıtur credendı vel UOCUMUC
al10 habıtu moralı stefi ın intellectu u ıllorum ad JUC
habıtus inclhinat. Tertius est INOVETEC 12a

33 Est 1gıtur prıimus artıculus respondere ad questionem Ciırca e1us
solutionem. Prıimo IN conclusiones alıquas quıbus poteriıt
patere respons10 ad questionem. Prıma conclusıo est sta quod
alıquıs homo enetiur siımul credere CSSC ın carıtate et CSSC

carıtatem. Patet qu1a exIistens In peCCaLo mortalı enetur credere
CSSC carıtatem quıla enetur credere CSSC ın DECCALO mortalı:
1g1ıtur enetur credere CSSC carıtatem. Et quod tunc
credere 6ESSC 1ın carıtate quıla tunc enetur CSSC In carıtate:
1gitur NO enetur de alıquo peniteres mortalı: ıgıtur NO enetur
credere CSSC In mortalı ; el DCI CONSCYUCHNS enetur credere CSSC ın
carıtate.
Item secundo SIC quılıbe existens In DECCALO mortalı enetur conter]
de ıllo: igitur enetur credere CSSC mortale.
Consequentla9 loquendo de contrıitione satısfacıente DTIO a_
C qula NISL, quando conterıtur, estimet vel credat CSSC

umortale 1O  > est sufficıenter contrıtus ıta quod ad VeTrTam

contritionem requirıt! estimatıo quod est u virtute
sacrament1ı penıtentie.

35 Forte instabıs SIC iste enetur credere CSSC In carıtate, 1gitur
enetur NON credere PESE XEra carıtatem, quıa quamdıu eneftur
credere Ist1, « E20 Su In carıtate », enetur dıscredere huılc, «E20
Ssu carıtatem », quıa ste due credulıtates repugnant, quıbus
alıquıs crederet CSSC ın carıtate eit CSSC BK carıtatem. arı
ratıone teneretur credere sımul 68SSO in carıtate eft tenerefiur NO  —_

credere CSSC In carıtate.
36 Preterea, S1 existens ın DECCALO mortalı teneretur habere carıtatem

epıstolam Fundamenti opusculum Pindat!
Cu habıtu ad habıtum
peniıtere ponıtere
requirt
Contra Epistulam Fundamenti, Cap 4: iın Corpus Scriptorum Ecclesiasticorum

Latinorum, ed ycha (Vıenna, 196-197
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DIO Lunc, sıcut dıctum est: Sequeretur quod teneretiur ad impossı1ibıle
qula impossıble est CUu CSSC In carıtate ei in mortalı.

37 prımum 35) concedo istas conclusiones, scılıcet quod ex1Iistens in
DECCAaLO mortalı siımul enetur credere 6ESSC Xira carıtatem ei
enetur NO credere CSSC carıtatem : ei eodem modo quod
sımul enetur credere ESSC ın carıtate eit enetur NON credere 6ESSC

ın carıtate. concedo quod Jla culpa oblıgatur credere CONTLTra-
diıcetor1ia (et deo horrendum est CSSC In DECCALO mortalı).

38 secundum 36) concedo quodt“ eodem modo SUua culpa
oblıgatur ad ımpossıble, el ad hoc ponıtur exemplum Anselm1 de Ilo
quı oblıgatur ad facıendum mandatum dominı SUl S1 gratis cadıt In
foveam quod, jlacens in fovea, 1O EXCUSAtuUr impotentıa quın {uUuncC
enetur mplere mandatum domıiını Sul, sed DTIO tunc est s1b1
impossıbıle: ut ın TO Cur Deus Homo., capıtulo 2)0ov Et ad
hOoc est quod dıicıt Phılosophus tert10 Ethicorum., scılıcet de ebrnus
quod uplices inculpatıones mereantur” et qula inebriaverunt* el

qula fecerunt mala ın ebrietate lıcet PIO tunc vıtare NO

quıla carebant usu ration1s >).
39 E x ista tales conclusiones: prıma est quod alıquıs enetur

credere CSSC Del amıcum” el credere ESSC De!l inımıcumz sımul :
alıquıs eneftur el credere GSSC in V1a salutıs el in vıa dampnatıion1s;
alıquıs enetur credere 6ESSC sımul bonum el malum, 1ustum el

in1ustum, eiIc
Secunda conclusıo est quod alıquıs enetur credere alıquıd propter
quod est dıgnus DCNa eterna Heca conclus1o qula existens in
DECCALO mortalı eneftur credere istud quod est ın PECCALO mortalı el

quod est carıtatem, el propter ista duo est dıgnus DCNa eterna
Tertıa conclus10 est quod alıquıs enetur credere quod enetur 19(8)

credere. Patet SIC pCI conclusıones precedentes de existente in
peCCalo mortalı quı eneftur credere 6ESSC In DECCALO mortalı el

SIC quod Omlilttıitur
Lib 1, CaD
SIC eratur
7 inebriaverut
SIC aMICUS
SIC 1IN1ımMICUSs

a HecF:HC

Arıstotle, Nicomachean Ethics, 111 29-34
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enetur 6ESSC illud9qula enetiur credere CSSC

sufficıenter contrıtum de 1lo quod enetur delıberatione ei satıs
de Ilo penıitere, el DCI CONSCYUCHNS enetur 1NON credere GsS6 1ın
DECCALO mortalı. el illu enetiur credere: ig1ıtur enetur credere
quod NO enetur credere.

4°) Quarta conclus10 : quod alıquıs enetur ad alıquıd quod enetur
obmittere. Patet, ut precedens, qula exIistens ıIn DECCALO mortalı
enetur credere ESSC ın pPECCALO mortalı et eneftur am
credulıtatem® obmıttere qula enetur ıllud NON credere.

4 4 Ex ista sequlitur‘ hec corrollarıa : quod hec consequentl1a 1O valet,
«Sortes potest lıcıte obmıttere Ay» Sıt credulıtas qua quı1s enetur
redere< PESSC ıIn DECCALO mortalı. Igıtur 1ON enetur habere Hec
conclusı1o0 qula, precedenti, ex1istens In peCccato mortalı, eit
hoc credens, enetur iıllam credulıtatem obmittere : igıtur lıcıte potest
am obmuıttere. Et sımul CL hoc eneftiur am credulıtatem
habere. el DCI CONSCYUCHNS ista consequentl1a 1910)8| valet Sortes potest
lıcıte obmuiıttere A: 1g1itur NOn enetur habere
Est igitur prıma conclus10 princıpalıs ista: qQUam Lantum recıtando
dico ad dandum viam luvenıbus ulteriıus cogıtandı, sıcut facıam de
omnıbus er singulıs question1ıbus preter as quUC sunt tenende
secundum fideme eccles1ıe el bonos prıma lgıtur conclus10 est
quod alıquiıs NO credens sicut eccles1a credıt NON 1n credendo
necessarı1a ad salutem. Patet PCI argumenta facta iın questlione.

45 Item SIC Alıquis ene{tur credere 6SSC oblıgatum ad
carnalıs copule, ei eccles1a NON enetur hoc CredeTe: yIMO opposıtum
(et hıc accıpıendo eccles1iam miılıtantem PTITO congregatione omn1ı1um
predestinatorum ad vitam eternam existentium in V1a merendi, vel
perfectior1bus in a talıs, SIC credendo, NO  — qula
enetur hoc credere qula eneftur hoc facere. ut In CONIUg10 S1 petatur
conl1ungl].
Freterea, alıquıs ene{tiur credere merer]1 I910)8| obtemperando senten-
{11s ecclesıie, sed eccles1a enetur credere Oopposıtum, el talıs
NON In S1C credendo qula enetur ad hoc Patet de alıquo quı In
prıvato contraxıt matrımonı1um CUu alıqua el pDOSL CX alıa in facıe

SIC incredulıtatem
SIC secu“*
SIC credere omiıttıitur
SIC additur
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ecclestıe. C411 prıima ei credere merer]1 CUu prıma In
sustinendo excommunıtıcatıiones ei alıas J]latas ad eccles1a
u stet CH secunda ad q Ualmı cogıt CUu eccles1a.
Tertıia ratiıo ad probandum istam conclusionem : DOSsSunNt ferrı1 Arg u-
menta de MNı ın presentI ın eccles1a quı enetur crederef CSSC

oblıgatum ad multa ad quUC eccles1a NON tenetur, sicut de sılent10
rel1g10sorum, de obedientia talıı de approprIiare talı Patet et1am de
15 ad qucC oblıgantur conlugatı ıIn eccles1a, el S1IC discurrendo In
sıngulıs quı niur multa credere YJUC eccles1a NO  — enetur credere
et am NON errant

48 Et sta conclusiıone sequıtur alıa conclusıo quod eccles1ı1a catholica
NO oblıgat FE intendıt oblıgare fidelem ad ceredendum
sıcut 1psa eccles1a enetur credere. Patet SIC quı1a S1 eccles1ia oblıgaret
el intenderet oblıgare® homines In casıbus de quıbus prıus ArgumeNn-
{um est”, ei hoc 1uste quod unıversalıs eccles1a NO  —; oblıgat ad
credendum 1851 quod iuste oblıgat el iuste est eredendum!: sequıtur
quod tales NO  —; obtemperantes CI  X  s CUI1US opposıtum probatum
est

49 Preterea, S1 tales oblıgarentur credere, GE6:: {uUunC NON tenerentur'
credere opposıtum quıa, S1 tenerentur! ad u  u contradıctor10-
rum) ei NON possunt* utrumque perfcere: sequltur quod! oblıgaren-
t{ur ad iımpossı1ıble sıne culpa 5Sud, quod addo qula forte alıquıs
culpa SUa oblıgatur ad impossI1bıle, sıcut dıctum est quod existens In
peCCaLo mortalı oblıgatur ad abendum carıtatem DIO tempore DTO
qUO est in pPECCALO mortalı eft NO potest habere

5() Preterea, SeEqueretiur quod eccles1a intenderet oblıgare tales ad Ca-
{u  3 mortale, quod NON videtur convenılens. Consequentıia quia
facere opposıta lorum ad qUC enetur de necessıtate salut1ıs est

PECCAIC mortalıter, qula oblıgat ad eternam 1 igitur
eccles1a intenderet oblıgare ales ad quod eredit: quod est
oppos1ıtum ıllıusm ad quod oblıgantur de necessıiıtate, sequıtur quod
eccles1a intenderet oblıgare tales ad peccandum mortalıter.

! <ic F: credere Oomıttıitur
SIC fidelem obligarq omittitur
sic F: est omıittitur

ı sic F: t'en’en
) sic contradıctori1arum

SIC possnt
| SIC quod Oomıttitur

SIC ıllıus Oomıttıtur
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Tertıa conclusıo est ista : quod u  u partem contradıctionis
1cıtum”r est credere sıne CITIOLG UOCUMUC. Patet qula ista est
unıversalıs CU1US utraque sıngularıs est Vera TO qula Capl1o sta
contradıctorlia : Sortes est SX carıtatem. Sortes 1O es  XIra
carıtatem. Istam partem enetur alıquıs credere; ut argumento
princıpalı, «Sortes est carıtatem>»: et alıam partem, scılıcet,
«Sortes 1O  —; est carıtatem», quod credere 1cıtum®° est Igitur.

7 istam conclusıiıonem pOsSsunt formarı argumenta consımılıa dıs-
currendo CI mater1as tactias iın argumentI1s probantıbus priımam”
conclusionem.

53 Quarto conclus10 est quod alıquıs credens NO sicut eccles1a, vel sicut
eccles1a oblıgat vel intendiıt Cu oblıgare ad credendum, In
credendo necessarlas ad salutem. Probatur SIC eccles1a intendıiıt
oblıgare homınem ad w sıne quıbus 19(0)9| possel salvarı ; 1g1tur
credens 19(8) isto modo Conclusıo est plana quıla, qUuO sine
alıbus NO pOssel salvarı S1 obmuıttat ılla, maxıme S1 adhereat
opposıtıs iIstorum., Antecedens qula eccles1a corrgıt el

corrıpit el punıt 1in 11S JUC SUunt s1bı1 necessarla
credenda, ad hoc quod salvetur.

54 Preterea, Omnıs talıs est hereticus quı NO credıt sicut eccles1a
determiıinat CUu credere. Igıtur Omnı1s talıs Consequentıa
antecedens et1am, secundum acceptionem ermi1n1.

55 Preterea, S1 OMO sıne CITOITEC DOSSselL credere NO sicut eccles1a
intendit. el max1ıme Oopposıtıs istorum, SeEquereliur quod NO

stabılıis STatus 1del: yINO quılıbe pOSselL concedere artıculos e
sıcut placere s1bl, elsei facere heret1cos quı artıculıs
predictis adhererent.

56 Preterea; ista conclus10 probatur DCI duo argumenta (30-31) facta ad
opposıtum quest10on1s tangentıa fiıdem el authorıtatem ecclesı1e.

Al Per predictas conclusıones potest evıdenter quıd dıcendum
est ad questionem quando querıtur Omnı1s credens NO sıcut
eccles1a credıt In credendo necessarla! ad salutem.

58 ntendo DCI eccles1am eccles1iam miılıtantem, sc1ılıcet congregationem
omnıum fidel1ıum salvyvandorum existentium 1n V1a merendı, vel

lıcıteSIC
SIC lıcıte
SIC
SIC necessarı1o— M ı E E SIC necessarı1o
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perfectiorem partem 1PS1IUS congregat1ion1s, sıcut est congregatıo
prelatorum ın eccles1a quı ratione STatus debent CSSC perfectio0res, el

congregat1o rel1ıg10sorum ei alıorum perfectiorum. SIC acecıpıendo
eccles1iam quod eccles1a multa crediıt ad JuC alıquıs alıus 110

teneLur; et. DCI CONSCYUCHTS, S1 19(0) credıt talıda. NO ei DIO sta
sunt argumenta facta In princ1p10 quest10n1s. Accıpıendo

eodem modo, SC sıcut Dr1us, quod OMnISs credens, el 19(0) sıcut
eccles1a oblıgat efis intendiıt CU oblıgare, ıIn SIC credendo. siıcut
pa DCI conclusiıonem ultımam et e1us probatıiones; el DIO sta
sunt argumenta facta ad opposıtum quest10nI1s.

NalysSıS of the lexl

Ihe artıcle asks whether DECISON nOoTt belıeving AS the Church
belıeves, ın atfters NECCCSSaATLY for salvatıon, 15 ıIn TIhe author makes
ıt clear that he thınks that what the Church belıeves 1S iITrue and that ıt 1s
EITONCOUS belıeve other than what the Church belıeves (30, 3 E 53-58);
yvel hıs 1e conclusıon 1S hat DCISON not belıeving d the Church
belıeves 15 nOoL ıIn (4) Let us consıder ON of the arguments DYy i 18
he arrıves al thıs conclusıon Z Take DCISON iın mortal SIN He 15
Ooun belıeve hat he o€es noTt DOSSCSS OVe of God: and the Church
(speakıng of upright DECISONS In the Church) 1S oun belıeve that 1t
DOSSCSSCH OVe of God So such DCISON oe€es not belıeve hat the
Church belıeves. Moreover, what he belıeves 1 IUG; he 1S not ın
TIhus PCISON noL belıeving dS the Church belıeves 18 (011 in

Thıs allacy 1s basıc the artıcle. Several simılar fallacıes AT

presented MC ead the conclusıon (3 5_9 5-4 elated
fallacy cshows that, ıf Socrates belıeves that he Oes nOLT belıeve dS the
Church belıeves, he oes nOT belıeve d the Church belıeves CVCNMN ıf what
he belıeves 1s hat the Church belıeves, and 1S Irue 10)

The author 1S hat dıfficulty arlses ın accepting conclusıon
ıf premiıse leadıng ıt 15 self-contradıctory, AdS WOU be the DIO-
posıtıon GLI not speakıng",  I9 ıf ıt WeTiIC spoken, OI the proposıition
°“”There 18 proposıtion ” 1-14, 28) He therefore leaves such PDIO-
pos1ıt1ons asıde. dıfficulty ar1ses also ıf PDCISON mısunderstands
proposition ASs tO g1ve ıt quite dıfferent meanıng 5-16, 29) Such
proposıtions ATC also efit asıde. dıfficulty arlıses LOO ın accepting
conclusıon followıng from alse premise. The author teaches hat ONC

ei omiıttıitur
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must accept the premıse and the conclusıon AS fIrue whıle ONEC 1S dealıng
wıth the (25-27)

The author also ralses problem concerned wıth drawıng the
conclusıon “Some INan 15 blınd” from the statement ““Socrates 1S Hn
(17-24) We INaVY, fOor OUTs leave thıs problem asıde.

An extension 1S then made of the fallacıes mentioned previously.
PDCISON ın mortal SIN 1s oun belıeve that he 1S ın mortal SIN He 1S also
oun belıeve that he 1S noTt In mortal SIN he 1S Ooun DOSSCSS OVe
of God., and. ıf he 1S oun 1s nNnOL OUnNn: to repent of mortal SIN. and
thus 1S OUuUn: belıeve he 1S nOoTt iın mortal SIN (33-34) Thıs, of COUTISC,

that he 18 OoOun belıeve contradıctories (3%: 39, 1-5 And
also that he 1S oun the impossıble, because he 1S oun tO DOSSCSS
OVe of (J0d whıle he 1S in mortal SIN 5-36, 38)

Once it 1S establıshe that PCIrSON 1s oun belıeve COIN-

tradıictorIies, need nNnOTL be surprised Dy other problems he faces: he 1S
oun belıeve somethıng which makes hım worthy of eternal punısh-
ment 40) he 1s oun belıeve what he 1S Oun nOoT belıeve 41) he
15 oun do what he 1s OUun nOoL tO do 42) he CcCannot seit asıde hıs
belıef hat he 15 In mortal SIN because he 1S OoOun have thıs belıef 43)

Of COUISC, SINCE belıeving what the Church belıeves ea hat 1S
iımpossıble, the Church o€es not oblıge the ar belıeve hat ıt
belıeves: that WOU be unjJust

The aCcC Monk does NnOTL belıeve what he has wrıtten. He has put ıt
own in order tO make the INCN studyıng under hım thınk urther
(44) He SaYyS that he 111 do thıs In a]] hıs questi1ons, eXCcept those 1C:
al 0)8 200d morals requıire be treated otherwiıse 44) However, ıf he
Can wriıte that the Church oblıges PDCISONS mortal SIN 50) 1t 1s hard
SCC what quest10ons COUu CSCADC being turned into ogıcal puzzles

Conclusion

In the early s1ixteenth CENLUTY uls Vives poured the
logiclans al Parıs wh all theır time In unprofitable wordgames ’).

hıs SAalllc DUTrDOSC 15 pomlnted Out In uestion 1, rticle 6 dub where‘ the
author. for pedagogıcal only, defends the posıtıon hat ONC INAdYy belıeve both

ofa contradıction ““HEt ad istud dubıium respondeo el dıco. sıcut prıus recıtando.
iıstam conclusiıonem. quod utr. partem contradıction1s 1cıtum est credere (c

84va-b) The SAdILlC DUrpDOSC 1S found In IL, “ solutiıonem q Uuam 1C0O tantum
recıtando ei an 1am luvenıbus ulterıus cogıtandı160  L.A. Kennedy  must accept the premise and the conclusion as true while one is dealing  with the argument (25-27).  The author also raises a problem concerned with drawing the  conclusion ‘“Some man is blind’”” from the statement ““Socrates is blind”  (17-24). We may, for our purposes, leave this problem aside.  An extension is then made of the fallacies mentioned previously. A  person in mortal sin is bound to believe that he is in mortal sin. He is also  bound to believe that he is not in mortal sin: he is bound to possess love  of God, and, if he is so bound, is not bound to repent of mortal sin, and  thus is bound to believe he is not in mortal sin (33-34). This, of course,  means that he is bound to believe contradictories (37, 39, 51-52). And  also that he is bound to the impossible, because he is bound to possess  love of God while he is in mortal sin (35-36, 38).  Once it is established that a person is bound to believe con-  tradictories, we need not be surprised by other problems he faces: he is  bound to believe something which makes him worthy of eternal punish-  ment (40); he is bound to believe what he is bound not to believe (41) ; he  is bound to do what he is bound not to do (42); he cannot set aside his  belief that he is in mortal sin because he is bound to have this belief (43).  Of course, since believing what the Church believes leads to what is  impossible, the Church does not oblige the faithful to believe what it  believes; that would be unjust (48-50).  The Black Monk does not believe what he has written. He has put it  down in order to make the young men studying under him think further  (44). He says that he will do this in all his questions, except those which  faith or good morals require to be treated otherwise (44). However, if he  can write that the Church obliges persons to mortal sin (50), it is hard to  see what questions could escape being turned into logical puzzles.  Conclusion  In the early sixteenth century Luis Vives poured scorn on the  logicians at Paris who spent all their time in unprofitable wordgames ”).  °) This same purpose is pointed out in Question I, article 3, dub. 1, where‘ the  author, for pedagogical purposes only, defends the position that one may believe both  parts of a contradiction : ‘“Et ad istud dubium respondeo et dico, sicut prius recitando,  istam conclusionem, quod utramque partem contradictionis licitum est credere”” (c.  f. 84va-b). The same purpose is found in III, 3:“  solutionem  . quam dico tantum  recitando et dando viam iuvenibus ulterius cogitandi...”” (c, f. 105rb).  ’) “Against the Pseudo-Dialecticians””, Renaissance Philosophy, ed. L.A. Kennedy  (The Hague, 1973) 69-108.G, 105rb).

“Agaınst the Pseudo-Dialeecticians’””, Renaitssance Philosophy, ed Kennedy
(The ague,
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What woul he NnOT have sa1d about eology teacher olng the MOC,
had Vives 1ve'! earlıer? The acC Monk USCS 4S A CAGCUSE that hıs
students aATe OUNg, but must remember that they WEIC graduate
students; theır Og1C days WeIC far behind hem When he draws the
conclusıon referred earlıer that PDCISON ın mortal SIN 18 oun
belıeve contradıctorI1es, he hıs pupıls, ou d joke, that they
should avo1d mortal SIN because ıt has such Ser10us CONSCYUCNCC 34
No mentıon of the OSS of Oove of God., of eternal separatıon from
Hım the Joke 18 rendered non-humorous DYy 1ts Context

The fact that thıs Commentary Was read Dy Gregory of Rıminıi,
John Hıltalıngen of asel, and dam Junior, and that al least 1Vve cCoples
of ıt existed, 1s evidence hat the aCc Monk Wds taken ser10usly In the
fourteenth CeNLUTY. etTe WCIC other wrıters lıke hım In England and In
Parıs al thıs time. Damasus rapp, the diıscoverer of QUurTr lac Monk.,
has wrıtten of them dS wantıng “t0 enlıven the scholastıc atmosphere ” DYy
venturing ‘“ ınto dangerous and sensatıonal overstatements , expecting
theır “students dıscover the aws of reasonıngs hat pretended be
unassailable’’ ®). Accordıing tO rapp, these INECN WeTiTC nNOTL theological
sceptics but phılosophıcal sceptics, fideists ”). Iwo of them WeTiIC 1cholas
of Autrecourt al Parıs and Nıcholas Aston al (Oxford

WOU SCCI that the a Monk Was In the SdiIlle CalegoTrY.
WOU 1ın that he elleve! In Chrıistianıty d taught Dy the atholıc
Church., despıte the fact that ‘““Jogıical INANGCCUVIE:| AdIC carrıed” Dy hım
into the VCILY SAaNCLUATY, wıth lıghtheartedness that borders
sacrılege” yel he reduces eology subject worthy of study only
ASs ogıcal exercIse. Theologıca reasonıng 1s notL valued; OTNC woul ave

SdYy ıt 1s egrade And phılosophy 1s also rendered impotent. The
acC Monk AaTrguCS ıIn another texi In hıs COomMMmMentTtarYy the Sentences
(I1L, that ıt 15 nOT purely phılosophıcal matter posıt that
substance ex1Ists iın nature, that substance Can be dıstinguished from

‘**"Moderns and "Modernists’ In Friıbourg Cordelıers 2 Augustinianum,
(1965) 241

Ibid., 24124
IO) Kennedy, he Universal T reatise of Nicholas of Autrecourt Miılwaukee.,

11) amasus Trapp, "Augustinıan eology of the 4th Century  22  y Augustiniand,
(1956) BA N

12) u& "Moderns’ and Modernıists’ In Frıbourg Cordelıers 26 Augustinianum,
(1965) 269-270
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accıdents, hat there aATrTC Causces, OT that whatever 1S moved 1S moved
DYy another. One of the chief LTCAasOoNs for thıs phıilosophical scepticısm
18 the poss1bılıty of mıraculous dıvıne ıntervention in the WOor the
miıracle of the Eucharıist cshows hat such intervention 1S possıble 13)

C'irca solutionem Ist1us dubıl, prımo iıstam conclusiıonem :
quod NO est phılosophıcum PONCIC alıquod Primum In entibus.

VOCO hıc8 phılosophıcum quod homo habens uUSUumMm ration1s el
bona naturalıa, ut bonum ingen1um3, bonum intellectum, eft hul1usmodi,
pCI deductionem naturalem Ccırcumsecrıpta fıde vel haberet dicere
istam conclusıionem. TO quıla, es phılosophıcum quod
NUum Primum., vel hOoc pOssel deducı1 ratione naturalı quod
substantıa. vel accıdens. Non accıdens qula est imperfecti1us substantıa, ei

Primum NON imperfectius alı1s. Nec quod substantıa quı1a
naturalıter substantıa cCognoscı NO potest, quıla S1IC DOSSeEL in Sacramento
Altarıs cognoscı1““ quando ıb] panıs el quando NON

Ex ista conclusione sequıtur ala quod NO est philosophi-
en PONCIC alıquam substantıiam N in natura TO qula nıhıl
ponendum naturalıtert 1S1 ad CU1us notıti1am potest qu1s naturalıter
venıre. Sed ad notit1am substantıe NO potest qu1s naturalıter venıre, ut

prIus
x ista sequıtur correlatıve hıc quod NO est mM phılosophıcum

DONCIC substantıam dıstingwIı ab accıdentıbus. Probatur DCI precedentıa
eft alıter. Et probo: nıhıl pon1ı distingwI1 ab alııs naturalı 1S1 ad
quod experlent1a potest extendiı ve] de qUO potest experlentla haber!: sed
de nu substantıa potest haber1 experJjentia; igıtur NON est ponenda
substantıa ; 1gltur.

Preterea: quı1dquıd fit DCI substantiam potest fler1 pCI accıdentia.
Igıtur substantıa eic Consequentıa quı1a, S1 oportel substantıam
pDONI, igıtur propter alıquıd allu: quod 1O valerent accıdentia.
Antecedens probo in quıa, hosti1a CONsecrata In altarı, un reficeret
homıinem, vel pOSsel alıquod pondus portare S1 essent multe eodem
modo foret de INUILIO S1 substantıa SUua fulsset transsubstantıata, qul1a ]la
por tectum domus ei deffendere 1105 ab estu el tempestate sicut
posıta SWl substantıa., qula tantam durıtiem el spissıtudınem haberet LuncC

SIC E COBZNOSCCIC
SIC inge1”
precedentıI additur E

13) hıs 1S the ex[i of ( 1 0Or, corrected DYy and
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sicut DCI CONSCYUCHS eodem modo accıdentlas ista,
simılıter posıta, ıta actiıones habent e7  d  ne substantıa sicut CUu 15

ıta pOssel CSSC ın alıs, quod actıonem qUamı modo
homo, ut intellıgere ef ve el sentire ] K posset“ facere: pPCI SUa

accıdentla sicut modo facıt pDCI SUuamil substantiıam.

lıa est conclus1o quod non! est DUIC phılosophıcum DONCIC Causds

ESSC in mundo CL, posıt1s substantıls et accıdentıbus. Patet qula NO

potest probarı alıquıd CSSC CausamMmı 181 qula ad actıonem talıs rei sequltur
alıam H> de NOVO CapeIrc SUUuTI GERSSC Sed sta COonclusıo0 NON videtur ista
[CS agıt et alıa producıtur de NOVO, igıtur producıtur ad actıonem e1us.
Vel 1g1tur istud est CAaus 1st1us. Quia S1IC Sequereliur quod so]
Ist1us anıme rationalıs qul1a producıtur quando O] agıt Nec potest
probarı quod approximatıo el act10 Suqa facıt ICI de L’OVO produc!ı qula
frequenter nıtıtur quantium potest eit nıhıl produxiıt.

Contra: experımentum est ad posıtionem 1Z2N1S el approximatıonem
ad calefactıbıle S1t calor de NOVO, ei NO posıto igne NO fit calor Jle
Igitur potest probarı iıgnem CSSC CAausamMm calorıs: el eodem modo de
allıs Causls naturalıbus.

istud concedo quod experımentum est quod calor f1t quando
12N1S approxımatur calefactıbiılt. Sed NO sequıltur: experımentum: est
calorem pon1 In GSSE ad presentiam 12N1S; igiıtur hOoc potest probarı
iıgnem CSSC Causam calorıs. Quıia experımentum est quod, existentibus
tenebriıs, homo t1imet et HNOlfet: igitur hOocC potest probarı quod tenebhre
alıquıd Causant, C tenebre nı sınt. eodem modo est de cecıtate
QUC causat timıdıtatem in CCCO, el n1 potest Ca

secundum DCI iıdem respondeo quod ista consequentla NO valet
prımum NO SesSt; ig1tur prımum IMNOVEONS 1900)8| est Sed 1CO quod
Arıstoteles NUumMqUamı probavıt impossibılıtatem consequentis. Nec DEIO-
bat DUIC phılosophıce quod OM1NE quod OVvetur Oveltur a alıo, qula
NO potest naturalıter probarı adesse MOVCNS, lıcet experımento*? possıt
SCIT1 quod alıquıd mMOVeLUT; quıla NO potest probarı IMOVENS SCSSC

SIC accır
SIC pOssel omuıttıitur
facere omiıttıitur S E,

E: modo
SIC omuiıttitur
SIC experımentum
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substantıam vel accıdens, quod presupponıtur ante
PITOCCSSUM phılosophıcum.

Is the C Monk makıng uUus«c of these sceptical phılosophical
arguments sımply g1ve hıs students in dısputation, OT oes he
really accept them? The ANSWeET 1s lıkely be Ooun DYy ponderıng
what he has one throughout hıs work : made eology and phılosophy
the andmaıdens of Og1C He o1VEeS Stırong evidence of the ““speculatıve
lassıtude” Etienne Gilson etecie In the fourteenth century*"). If the
aCcC Monk WeIiIC not phılosophical and theological sceptic, how COUuU
he ave composed thıs Commentary the Sentences?

LEONARD ENNEDY.

14) History of Christian Philosophy INn he M iddle Ages (New ork and Toronto,
470-471



The Augustinjan uti/frul Distinction INn the Relation
between Love for Neıighbour and Love for God

eneral formulatıions of the utı/frul distincection
Apropos of |Je [DDıversıs Quaestionibus 83

he field of uti
The meaning of frui
Frul and ul In disorder

De Doctrina Christiana
Uti/frul and ove fOor ne1ıghbour

Preliminary remarks
Ihe of the question pr10Tr 3196
|Je Doectrina Chrıistiana

The neighbour A 7 Meahns !O OUT enjoyment of God?
Frul WILIA the neighbour and frul of the neighbour
Discussion WLLE Josef Brechtken In relatıon De Doctrina Christiana 1,79

111 Anders Nygren s understandıng of ut!/frul and critique
Brief presentatıon of Nygren’s posıtion
Critique of Nygren utı/frul

Is there HO MOYE uti/frul than their COM  1O0ON-SEeNse meanings?
Does the emphasıis IN ..  Frul deo  19 lie BG Ör ON “deo” 7
7s the ideal of. love achieved when nothing INn Ais world 15 lnved?

What perspectıves ATIC opened and what dıfficulties raised Dy
introducıing the dialectic uti/frul into the discussion of the relatıon
between OVve for neıghbour and ove for G0od? Our approac thıs
question ıll take the followıing form Fırstly, the ti/frul combinatıon
ll be presented AS ıt OCCUTI'S iın INOTE eneral statements not specıfically
elated the 1ssue of God and the neighbour. Hereby SOINC clear
features 11l be skeiche but somethıng of the complexıty of the
distinction’’s Or1g1ns and of ıts applıcatıon Dy Augustine hımself ıll also
be revealed. econdly, agaınst thıs T02 background, the and
formulatıons of specıal interest for OUT topıc ıll fall into place. Ragnar

elps us VIEW these wıthın the perspect1ıves suggested DYy the
general deseriptions of uti/frul and also Dy both the ontologıical-ethıical
and psychologıcal approaches, by both the ascent and descent

partıcular pomnt of interpretation advanced by Josef Brechtken ll be
exposed and discussed. Thırdly, the opınıon of Anders Nygren regardıng
uti/frul, 1C basıcally underlıes hat of ose Brechtken, (although the
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latter claıms take the crıt1que of Augustine decisıve Step urther), 11l
be outlıned and, wıth respect, what In ıne wıt h Ragnar olte and
John Burnaby, SCC AS 1ts shortcomıngs and weaknesses 111 be pominted
Ou  — The of the ole 15 that thıs apparently innocent couple 15 nOoTt

sımple AdS it OOKS, which caution 1ın assessing the role
be assıgned {O 1t In elucıdatıng the “ magna quaestio ” of thıs work.

ENERAL ORMULA 1IONS IHLE UTI/FRUI

Apropos of De Diversis Quaestionibus 83

Augustine expressly consıders the relatıon between utl and frul ın the
thırtıeth question of De Diversis Quaestionibus 85, work which Was

compıle between 389 and 3906 QOuaest1o 1S entıitled : Utrum OMNILAGA IN
utilitatem homintis Creala OIM Has everything heen created he useful
man ? So A show al first hand somethıng of the LTESONANCE and
complexıity of uti/frul In Augustine, ıll hıs AdNSWETI virtually In
full

The dıfference between enJoyıng and usıng corresponds that
between the honourable and the useful ven though ONC Can
maıntaın superficlially that all that 15 honourable 1s useful and all
that 1S useful honourable, yel, because it 15 INOTEC XaC call
“honourable ” hat 1S be sought after for 1ts OW sake, whıle
‘ 11sefül ” 15 hat 1C 1S be elated somethıng else, ıll
follow thıs dıstinction ın speakıng here. H owever, maıntaın hat
there 1S opposıtıon between the honourable and the useful ; fOr
somet1imes ONMNC the iıll-consıdered and superficı1a]l opınıon that
they dIC opposed each other FOr 1981 AIC sa1d en]OYy that in
which take delıght; and uUsec whatever relate that ıIn
which delıght 1s taken Thus, all human perversion (whıch 1s also
called VICce) consısts iın wishing UuUsc hat 1S be enjoyed and
en]Oy what 1S be used: the other hand, al]l order 1S, viırtue)
15 ase the wısh en]OYy what 1S be enjoyed and {O UuUsec what 1s

be sed Now, the honourable aTec be enjoyed and the useful
AIC LO be used*)

De Diversiıs Quaestionibus 03 Le ® 44A ‚38 A E inter honestum
ei utıle interest. ıta ei inter iruendum ei utendum Quamquam enım INNC honestum utıle
ei INNE utıle honestum SSC subtılıter defendiı ueal, amen quıa magıs proprıe
usıtatıus honestum dıcıtur quod propter ipsum expetendum esL, utıle autem quod ad
alıud alıquıd referendum OST; secundum NC dıfferentiam UNC loquımur, ıllud Sdamllc

custodientes ut honestum el utıle Nnu modo sıbımet adversentur. Adversarı enım aeCc s1ıbı
alıquando imperite ei vulgarıter existimantur. Frul CTZO dicımur de qua capımus
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So far then, Ffrui MaYy be characterised ın of the honourable
(*“honestum '), and that 1S be sought fOor ıts OW sake (““propter
IpSUum ), whıle ut! appCars In connection wıth the useful [ 79) What
15 useful 15 sought fOor the sake of somethıng other than iıtself ..  utile

quod ad AL aliquid referendum est  I7 Uti 1s nOoTL al odds wıth Ffrul,
but rather orlentates (“ referimus ') the objects of ıts actıvıty that ın
which Ffrul takes delıght.

The immediate continuation of quaest10 15

call honourableness intellıgıble beauty, which properly Sa Y 15
spirıtual ; usefulness, however, call diviıne provıdence. For IC
TCasON, althoug there AIC INany ısıble beautıles whiıich AT nNOL
properly called honourable, beauty tself. from whiıich a]] that 1S
beautiıful has 1ts beauty, 15 not isıble Liıkewise., much that 1S useful
1S visıble, but usefulness tself, Dy 1C whatever 15 of UuUs«c us 15
OUT advantage, and IC call dıvine provıdence, 15 noLt visıble
Note hat the WOord * visıble ” includes all corporeal beings. What
cshould be njoyed, therefore. aAT®C the invisıble beauties, that 1S, those
that aATeC honourable: but whether ql beauties cshould be enjoyed 15
another question, a  oug ıt 15 perhaps INOIC fitting call
honourable only those beautlies which dIC be enjoyed. As far AS

useful thıngs aIc concerned, however, they dIC all be sed
accordıng as ONMNC has eed of them It 1S rıg 1ın that anımals
en]Ooy food and all physıcal pleasure, but only the anımal ndowed
wıth ICAsSsOoN 1Ss able make usc of somethiıng. For KNOW what
each ıng 1S 18 be orjıentated 1S nNnot g1ven 18 beings deprived of
ICasSON, NOTI even oolısh rational beings. DCISON cCannot uUsec

ıng ıf he oe€es NnOTL NOW what it 15 be orlentated 8 and thıs Can

be known only Dy WIse PCISON. Therefore, 1t 1S usually sald, and
rıghtly, that those wh: do noTt UuUscCc things ell abuse them For what
1S sed 1S of advantage anyONC, and what 15 of benefit
15 evidently nOoTt useful“).

voluptatem ; utimur qUam referımus ad ıd nde capıenda voluptas est Omnıs ıtaque
humana pervers10 estL, quod et1am vitium VOCalur, fruendis ut1 Ve| utendis frul; el
[UTITSUS Omnı1s ordıinatlo, qua«Cl virtus et1iam nominatur, Truendiıs frul ei utendis ut1
Fruendum est autem honestis, utendum eIO utiılıbus  Cn

(CC 44A ‚,38-39 40,19-20):De Diversıs Quaestionibus 63
' Honestatem OCO intellegıbılem pulchrıtudiınem, q Uuam spirıtalem NOS proprıe dıcımus,
utılıtatem dıyınam provıdentiam. Quapropter UaMYUallı sınt multa pulchra
visıbılıa, quacC mMI1InNus proprie honesta appellantur, 1psa am pulchrıtudo, UUa pulchra
sunt UAaCECUMUC pulchra sun(t, nullo modo est vis1ıbilıs. Item multa utılıa visıbılıa, sed 1psa
utılıtas, qua nobıs prosunt UAaCCUMUC prosunt, QqUamM dıyınam provıdentiam diıcımus,
visıbilıs NO  >; est otum sıt SaJne visıbilıum nomiıne omn1a corporalıa continer!]. Öportet
CI£O fru1l pulchrıs invisıbılıbus, 1d est honestis; tirum autem omn1ıbus, lıa quaest10 esT,

fortasse honesta nonnısı quıbus fruendum est 1C1 deceat Utılıbus autem
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The sphere of frui 15 here urther desceribed AS that of spirıtual, intellıg1ble
beauty, ın other words., of beauty iıtself which 15 invısıble. but impartıng
beauty qal] that 1S visıbly beautıful In paralle MAaNNeCT, the sphere of
utl 1s consıdered be that of divıne provıdence which, 1E invısıble.
AdSSUTICS that whatever us«e ell 1l] be OUT advantage. However, ONC

has be WIse in order usec created thıngs properly iın such WaY that
they AT ruly useful AS ntended Dy dıvıne proviıdence; ONC has 18 NOW
hat the objects of use ATC LO be elated {O (r.s quidque referendum Sıf
GUO referenda Sı168  R. Canning  The sphere of frui is here further described as that of spiritual, intelligible  beauty, in other words, of beauty itself which is invisible, but imparting  beauty to all that is visibly beautiful. In a parallel manner, the sphere of  uti is considered to be that of divine providence which, while invisible,  assures that whatever we use well will be to our advantage. However, one  has to be wise in order to use created things properly in such a way that  they are truly useful as intended by divine providence; one has to know  what the objects of use are to be related to (‘quo quidque referendum sit ...  quo referenda sit ...’’). It is apparent that visible beauties are to be related  to the invisible, and ultimately to the source of all honourableness, that is,  to intelligible, spiritual beauty itself; while all that is useful is ultimately  to be related to the source of all usefulness, that is, to divine providence.  The distinction honestum/utile, with which frui/uti is here closely  related, can be traced back to Cicero. It is the Stoic distinction between  the moral good (virtue) and particular objects of choice (values)?). For  the Stoics, the soul has a natural instinct for seeking out objects in  conformity with its nature. But the object does not constitute the moral  value of an action. This comes about rather through the moral decision  which brings the action into relation with the moral law and chooses it  precisely because it is in agreement with the moral law. Thus, one and the  same action seeks its object in the sphere of the useful (‘“ufilia’”) but  receives its moral quality from the orientation of the spirit to the moral  good (*honestum”’)*). Ragnar Holte regards this Stoic pattern of  thought as underlying Augustine’s reflections on uti and frul.  Consequently, for Augustine, «Love characterised by u/i becomes moral  by being related (referri) to the love whose act is frui, 1.e. to the love  whose immediate object is precisely the moral good or spiritual beauty  utendum est omnibus, ut quoquo eorum opus est. Et frui quidem cibo et qualibet corporali  voluptate non adeo absurde existimantur et bestiae; uti autem aliqua re non potest nisi  animal quod rationis est particeps. Scire namque quo quidque referendum sit, non datum  est rationis expertibus neque ipsis rationalibus stultis. Nec uti quisque potest ea re quae quo  referenda sit nescit; nec quisquam potest scire nisi sapiens. Quare abuti rectius dici solent  qui non bene utuntur. Non enim cuiquam prodest id quo male utitur; et quod non prodest  non utique utile est ”’.  3) See R. Holte, Beatitude et Sagesse, p. 201-203; 263; 271 f., n. 2.  *) Ibid., p. 263: “ D’apr6es les stoiciens l’action morale vise certains objets conformes  ä la nature. L’äme recherche ces objets par un instinct naturel. Mais la valeur de l’action  morale n’est pas constituee par son objet, mais bien par la decision morale par laquelle  l’action est referee ä la 10i morale et choisie en raison de son accord avec celle-ci. C’est une  seule et meme action qui cherche son objet dans la sphere des ‘““choses utiles”” (utilia), mais  qui obtient sa qualite morale par l’orientation de l’esprit vers le bien moral (honestum)”.It 1S apparent that visıble beauties AL be elated
LO the invisıble. and ultımately the SOUTCEC ofal honourableness, that 1S,

intellıgıble, spirıtual beauty tsell;: whıiıle all that 1S useful 1S ultımately
be elated the SOUTCE of ql usefulness, that 1S, divıne provıdence.

The dıstinction honestum/utile, wıth 1Cc fruifuti 1S ere closely
elated., Can be traced back LO Cicero. It 15 the StO1C dıstıncetion between
the moral g00d (virtue and partıcular objects of choıice (values) *). FOTr
the StO1Cs, the soul has natural instinct for seekıng Out objects ıIn
conformıty ıth 1ts nature But the object oes not constitute the moral
value of actı1on. hıs about rather hrough the moral decision
which brings the actıon into relatıon wıth the moral law and chooses ıt
precisely because it 1s ın agreement wıth the moral l1aw Thus, ONMNC and the
SAadIc actiıon seeks ıts object In the sphere of the useful (ZULid. } but
recelves 1ts moral qualıty from the orlentation of the spırıt the moral
g00d (‘*“honestum ”)*). Ragnar regards thıs StO1C pattern of
hought A underlyıng Augustine’s reflect1ons utl and Ffrul
Consequently, for Augustine, «Love characterıised by utLı becomes moral
Dy being elated (referri) the ove whose act 1s Ffrul, 1.e€ the Oove
whose immediıate object 15 precıisely the moral g00d OT spiırıtual beauty

utendum est omn1ıbus, ut qQUOQUO ODUS est fru1 quıdem 1bo ei qualıbet corporalı
voluptate NON deo absurde existimantur el bestlae: ut1ı autem alıqua NO potest 1S1
anımal quod rat1on1ıs est partıceps. Scire Nammyquc qUO quidque referendum sıt, NO  3 atum
est rati1on1s expertibus 1pSI1s rationalıbus stultis. Nec ut1ı quisque potest qQquaCl qUO
referenda sıt nescıt ; NC quisquam potest scıre 1S1 sapılens. uare abut1ı rectius dıc1ı solent
quı NO  — ene utuntur. Non nım Culquam prodest ıd qUuUO male utiıtur; ei quod NO  ' prodest
LO utique utıle est  KG

See © Beatitude el Sagesse, 201-203; 263; 271 f&
Ibid., 263 ‘““D’apres les stoiclens actıon morale 1se certaıns objets conformes

la nature L’ame recherche CCS objets par u instinct naturel. Maıs la valeur de ”action
morale est Das constıtuee par SOM objet, ma1s J1en par la decision morale par laquelle
”’action est referee Ia 101 morale ei choisıe ralson de SO  - accord VOCC celle-c1. es uUuNe

seule el mMmeme Aactıon quı herche SO  — objet ans la sphere des “Cchoses utiles’”’ (utilia), ma1ıs
quı obtient qualıte morale par l’orientation de V’esprit eIs le 1en moral (honestum) .
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(honestas, Spiritualis pulchritudo)” >). But Augustine ZOCS beyond the
StO1CSs In al least [WO Fırstly, under the influence of neo-Platonısm,
the moral g00d 1s transferred d transcendent plane; SUMUMNMO hono frul

longer the enjoyment of nes OW moral perfection, AS ıt dıd
for Cicero, but the enjoyment of the dıvıne, of God®) econdly, fOr the
StO1Cs, the sphere of utl 1s ultımately wıthout interest: Augustine, the
other hand, SCCS divine provıdence al WOTrk there offering INenNn g1
1C when used properly, aATe taken iın the orlentation of men’s
ole l1ves God ’)

Plotinus, however, who had influenced the transference of the
honestum the transcendent plane, consıdered that contemplatıon of the
divine requıred isolatıon from ordınary lıfe ıIn soclety. On thıs pomt
Augustine dıffers decısıvely irom neo-Platonıism. The deo frui®) 18, In the
first instance, contemplatıon of the dıviıne, but 1t 15 Iınked intimately
the actıve lıfe, the ViIrtuous ıfe Contemplatıon of God 1s Oove for God,
and all the other virtues AIC but dıfferent forms of thıs OVe Since
command 1S OVe hım wıth all the of the soul, not Just wıth the
hıghest part,; moral effort becomes iıdentical wıth Ove G0Od., even when
ıt 15 matter of Uft). Deo frul designates unreserved aCT of OVEe for
(G0d and fOor hıs law ıdentical]l ıth himself, 1ICc embraces all the levels
of human existence; it 1S$ the act of abandonment Dy which INan g1ves
hımself and all that he has received in sacrıfice of thanksgıvıng the
(G0od who creates all thıngs tO man’s advantage*°). . the other
hand, denotes “ eSEIVed ‘“ referred ” aCt of OVve 1C provıdes

Ibid., 202 ü&The Augustinian uti/frui Distinction  169  (honestas, spiritualis pulchritudo)’’°). But Augustine goes beyond the  Stoics in at least two ways. Firstly, under the influence of neo-Platonism,  the moral good is transferred to a transcendent plane; summo bono frui  no longer means the enjoyment of one’s own moral perfection, as it did  for Cicero, but the enjoyment of the divine, of God®). Secondly, for the  Stoics, the sphere of uf/ is ultimately without interest; Augustine, on the  other hand, sees divine providence at work there offering men gifts  which, when used properly, are taken up in the orientation of men’s  whole lives to God”).  Plotinus, however, who had influenced the transference of the  honestum to the transcendent plane, considered that contemplation of the  divine required isolation from ordinary life in society. On this point  Augustine differs decisively from neo-Platonism. The deo frui®) is, in the  first instance, contemplation of the divine, but it is linked intimately to  the active life, the virtuous life. Contemplation of God is love for God,  and all the other virtues are but different forms of this love. Since God’s  command is to love him with all the parts of the soul, not just with the  highest part, moral effort becomes identical with love to God, even when  it is a matter of uf/?). Deo frui designates an unreserved act of love for  God and for his law identical with himself, which embraces all the levels  of human existence; it is the act of abandonment by which man gives  himself and all that he has received in a sacrifice of thanksgiving to the  God who creates all things to man’s advantage!°). Uti, on the other  hand, denotes a ‘“‘reserved”’, i.e. ‘“ referred” act of love which provides  >) Ibid., p. 202: ‘ ... ’amour caracterise par 1’ufi devient moral par reference (referri)  ä l’amour dont l’acte est un frui, amour dont l’objet immediat est precisement le bien  moral ou la beaute spirituelle (honestas, spiritualis pulchritudo)”.  ©) Ibid.  7) Ibid., p. 264.  ®) Regarding the antecedents of this formula, Holte states, op. cit., p. 203: ‘ Lorenz  pense cependant que la formule Deo frui est apparentee au summo bono frui de Ciceron et de  Varron et remonte par ce dernier ä la formule du moyen-platonisme (i.e, Öuoimo1G 0E6).  Augustin emploie bien l’expression de ressemblance divine — c’est m&me une formule  frequente dans ses E&crits — mais sa formule teleologique preferee reste Deo frui  n‚  Augustine has modified Middle Platonism on this point. His emphasis is on the receptive  attitude which consists in being filled with the goodness of God. ‘‘Deo frui” is “ fructus  bonitatis eius”. As we shall see, no goodness less than that of Godıwarrants placing all our  hope in it for the fruitfulness of our lives. [The article of R. Lorenz referred to by Holte is  “Die Herkunft des augustinischen FRur Deo”, in Zeitschrift für Kirchengeschichte 64  (1952/53) 34-60].  ?) See R. Holte, op. cit., p. 251-261, where the first part of the double commandment  is analysed in relation to the doctrine of the different parts of the soul.  10) Jbid., p. 264 : ‘ Neanmoins les divers objets de l’amour d’“‘usage” ne relevent pas,|’amour caracterise Dar |’uf7 devient moral Dar reference (referri)
|’amour dont l’acte est Ffrul, dont "objet immediat est precısement le J1en

moral la beaute spirıtuelle (honestas, spiritualis pulchritudo)”.
Ihid.
Ibid., 264
Regardıng the antecedents of thıs formula, states, Q 203 °“ Lorenz

cependant qu«c la formule Deo frul est apparentee bono frui de i1ceron el de
Varron ei remonte Dar dernıer la formule du moyen-platoniısme (1e ÖUOLWWTLC 08@)
Augustin emploıe len l’expression de ressemblance dıvine est meme une formule
frequente ans SCS ecrnts mals formule teleologıque preiferee reste Deo frui 4
Augustine has modiıfied 1ddle Platonısm thıs point. Hıs emphasıs 1s the receptive
attitude which CONSISLS IN being filled WwIth the goodness of Go0d. ‘“ Deo {rul  27 * fructus
bonitatis 1uUs  »” As shall SCC, goodness less than that of Godiwarrants placıng all OUT

hope In ıt for the fruıtfulness of OUT l1ves. [The artıcle of Lorenz referred by 1s
"*DDıie Herkunft des augustinischen FRUI DEO”, in Zeitschrift für Kirchengeschichte
(1952/53) 34-60

NSee e 7 1 B 251-261, where the fırst part of the double commandment
1S analysed ın relatıon the doectrine of the dıfferent of the soul.

10) Ibid., 264 ‘ Neanmoins les dıvers objets de | amour dm uSage” relevent PaS,
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the ınk between the actıve and the contemplatıve l1ves that had een
missıng ın Plotinus. The word “ referre” 1S de FIQUEUF CXPDPTICSS the
meanıng of ut! olte, ın explaınıng ıt, summarıses hıs VIEW of the
relatıon of frul/uti honestum/utile.

It 1E referre) translates the aCct DYy which external actıon (LE the uUusec
of utilia) 15 elated the moral NOIM, the honestum. hıs NO
colincıdes wıth God We belıeve thıs be the central pomlt of
Augustinian moralıty: the moralıty of the OoOVve of ..  use  A 1s not
defined Dy the object OVEe': but Dy the choice made for 1t account
of 1fs conformıity ıth the moral JaW, that 1S SaVY, Dy reference LO
the OVe of God All legıtiımate Oove of ..  use  D therefore, includes
element of OVvVe fOr God And 1t 1S ın thıs element that ıts moralıty
consısts

The “propter aliud” that characterıises all OVvVe of ..  use  27 WOU therefore
INCanN when the WIse INan properly orjıentates hıs lıfe, he chooses
partıcular COUISCS of actıon because they aTeC iın conformity wıth the
honestum, wıth the law that 1S (G0d hımself. lıttle urther 111 SCn

how thıs schema Can also be applıed OVve for neighbour d referred
ove for God

For the present let us return the eadıng of quaesSt10 In the
concludıng paragraph Augustine concretises the matter and brings his
INOIC general speculatıons Car points close OUT theme The
DAsSsSagc [UNS d ollows

Therefore, perfect I1CasSson In IMNan, IC 1S called viırtue, first of all
SCS itself understand God, d en]Ooy Hım Dy whom In fact 1t

est facılement le CAds che7z les stoiclens, une sphere fond Samns nteret es qucC
derriere la sphere de l’“llSage” (utilitas) Augustın o1lt la Provıdence dıvine quı donne AdU X

hommes des ons excellents Les objets auxquels s’adresse |’amour d’“u53.ge” SONLT, hez
Augustıin, entraines ans le mOouvemen d’ensemble de ’ amour de Dieu, ils SONT inclus ans
|’acte d’abandon par lequel ”’homme donne so1l-meme ei tout qu'’ıl ICCU, sacrıfiıce
d’actıon de graces Dıeu  > 1S ere drawıng hıs readıng of from De Doectrina
Christiana, especılally „‚42-43 9  9: SS 521618 34,26-27), in
1C he emphasıses the totalıty of self-giving requiıred by the double commandment.

ll) Ibid., 203 b& ı] (referre) traduıt l’acte par lequel ”action exterleure est
rapportee Ia morale: l’honestum; coincıde VeEC Dıeu: partant cel
cfie est dejä ctie d’amour de Dıiıeu. es la, CIOYONS-NOUS, le poımint entral de la morale
augustinıenne: la moralıte de | amour d’usage definıt Das par "objet aıme,ma1s par le
cho1x quı est faıt DOUTL conformıiıte VEC la 101 morale. cC’est-a-dıre par reference
|’amour de Diıieu cho1x constıitue deja un Ccie d’amour de Dieu. out d’“usage”
jegıtıme comprend ONC element d’amour.de Diıeu Et est cet Jement qucC consıste

moralıte”.
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Was created. uUscs other ratıional anımals form communlıty, and
ıt uUscs those that aATeC irrational stand Out above them Moreover,
it orlentates 1ts lıfe the enjoyment of God, fOor hus it 1S appY
Therefore., perfect [CASONMN in INan uUscsS ıtself LOO; and 1t woul
certamly sei In traın unhappıness through prıde ıf 1t WEIC be
orlıentated iıtself and nOL God uUsSCcSs certaın mater1a] thıngs
IC ıt has g1ve lıfe. LO cshow beneficence for example, In thıs
Wdy 1t SCS 1ts OW DOdy; f SCS other thıngs which 1t has adop
OT reject for the sake of health: others agaın have be borne wıth
for the sake of patıence. Furthermore., SOINC have be set In order
for the sake Of Justice. and others tudıied In order learn lesson
In truth ven those from which perfect [CASON abstaılns, it SCS fOor
the sake of temperance. TIhus it uUsSseCcs everythıng, both what 1S
perceived hrough the SCI1SCS5 and what 1s noTt there 15 mıddle
WaY NOW perfect ICasSsOoN in INan Judges all that 1t USCS, only about
God o€es ıt make udgment, because ıt 1S In relatıon (G0d that
ıt Judges al the TesSt: ıt oes nOoTL Usc Hım but enN]JOoys Hım FoOor G0od 1s
nOT be orlıentated anythıng else. fOor all that has be orlientated

another 1S inferio0r hat which 1t 1S be orlıentated, and there
1S nothıing hıgher than God thıs 1s noTt spatıally, but
aCCOUuNT of the excellence of Hıs nature Therefore. q]] hat has een
created has een created for man’s USC, SsInce FrCason, which has een
g]1ven INall, SCS all thıngs in Judging them We add that, before
the fall, INan made use of those thıngs that ave be borne wıth
fOor the sake of patience, and he oes after the fall only ıf he has
een converted and has become., CVEOIMN before the ea of the body,
and the extfent that it 1S possıble here, frıiend of God, because he

hım cheerfully

12) De Diversis Quaestionibu 83, CGE 39-40 c  Perfecta igıtur
homi1nıs rat1o, qUaC virtus VOCalur, utitur prımo 1psa ad intellegendum deum, t eo
Tuatur qUO et1am facta e“n utiıtur et1am ceter1ıs rationalıbus anımantıbus ad socletatem,
inratıonalıbus ad emınentlam. ı1tam et1am SUuaIll ad ıd refert, ut ruatur deo; iıta enım eata
est Ergo Ipsa utıitur. Quae profecto nchoat m1iserl1am pCI superbiam, S1 ad 1psam,
NO ad eum referatur. Utitur et1am corporıbus quıbusdam vivıficandıs ad beneficıientiam

SIC enım utiıtur SUÜ!  ® COTDOTC quıbusdam ssumendis ve]l respuendi1s ad valıtudınem,
quıbusdam tolerandıs ad patıent1am, quıbusdam ordiınandıs ad lustıt1am. quıbusdam
consiıderandıs ad alıquod verıtatıs ocumentum ; utıtur et1am hıs quıbus abstinet ad
temperantıam. Ita omnıbus el SensIis el NO sensIis utitur; NC alıquıd ertium est ludıicat
au de omnıbus quıbus utıtur: de solo deo NO ludıcat, qula secundum eum de ceterI1s
ludıcat. Nec utıtur, sed frultur; enim ad alıquıd alıud eus referendus estL,
quon1am INNEC quod ad alıud referendum est inferı1us est QqUa 1ıd ad quod referendum SE
NC est alıquıd deo superI1us, NO  — 10C0 sed excellentıa SUuac naturae Omnıa CISO quacC actia
sun(t, In sSum hominıs facta sunt, qula omnıbus utiıtur iudıcando rat1o, quaCl homıinı data
est Et nte lapsum quıdem NO utebatur tolerandıs, He DOSL lapsum utitur 1S1 CONVEISUS,

nte mortem COTpOTIS, 1lam amen quantum potest de1 amıcus, qul1a ıbenter
Servus .
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number of addıtional reflections AdIC evoked by thıs development ın the
presentatıon of uti/frul.

The 1€, of utl
Fırstly, learn of ut!i that 1ts domaın 1S that of all created realıty,

both visıble and invıisıble. In other words. of all that 15 noTt God It
COU be saı1d hat the term characterıses the rg relatıon of the human
DECISON, iın provıdence, all that 1S nOoTt God The ratıiıonal being, al
hıs best, Judges everything in relatıon (0d (“ secundum Deum ); thıs 1S
the DIODCI attıtude of human being created ealıty comprehend
created beauty d stemmiıng from and orjıentated Oowards beauty tself, {O
dıscern in all beings ONe 1ın thıs WOTr. indıcator of dıvine
provıdence al work fOor the 200d of INa  - Of COUISC, in dıvıne provıdence,
there 1s hiıerarchy of created realıties, and thereby hierarchy of ng
human action, wıth its OW determıned finıte ends, ın relatıon all
possıble beings in the realm of ut! Augustine illustrates thıs In the
DASSaRc Just quoted Dy sketching the varlety of imıted ends that MaYy be
served Dy the mater1a] creation: “ad beneficientiam172  R. Canning  A number of additional reflections are evoked by this development in the  presentation of ufi/frul.  1. The field of uti  Firstly, we learn of u// that its domain is that of all created reality,  both visible and invisible, in other words, of all that is not God. It  could be said that the term characterises the right relation of the human  person, in God’s providence, to all that is not God. The rational being, at  his best, judges everything in relation to God (*secundum Deum’””); this is  the proper attitude of human being to created reality: to comprehend  created beauty as stemming from and orientated towards beauty itself, to  discern in all beings one meets in this world an indicator of divine  providence at work for the good of man. Of course, in divine providence,  there is a hierarchy of created realities, and thereby a hierarchy of right  human action, with its own determined finite ends, in relation to all  possible beings in the realm of urfi. Augustine illustrates this in the  passage just quoted by sketching the variety of limited ends that may be  served by the material creation: ‘‘ad beneficientiam ... ad valitudinem ...  ad patientiam  ad iustitiam ... ad aliquod veritatis documentum  ad  temperantiam  ”_ Furthermore, in relation to irrational creation, the  intention of divine providence is that the human person should shine out  above it: ‘““ad eminentiam” ; and, as far as fellow rational beings are  concerned, the appropriate attitude is to join them in building com-  munity: ‘‘ad societatem”‘*). Acting in this manner, human reason  perfectly performs its function of judging everything in relation to God.  By so doing, it makes that use of itself which divine providence intended  for its benefit: not only does it orientate creatures in their various ways  to God, but it comes to an understanding of God himself, it enters the  territory of frui. This is at the same time beata vita with God, the frui of  13) J.-A. Beckaert in Oeuvres de Saint Augustin (Bibliotheque Augustinienne, 10),  Paris, 1952, translates the corresponding sentence of De Diversis Quaestionibus 83 as  follows: ‘“Et elle (c’est-ä-dire, la raison parfaite de l’homme) se sert des autres animaux  raisonnables comme d’une societe” (my emphasis). The impression given by this rendering  is that one uses other human beings for company’s sake and for the benefits of living in  society. But no violence is done to the grammar if the ‘“ad”’ is given a more active sense and  if the sentence is thus interpreted in context in this way: the most fitting attitude of perfect  human reason towards fellow creatures also endowed with reason is to strive to build a  community with them; they are, after all, created beings, not God, and therefore do not  belong where ‘“ frui” has its home. As we shall see, however, Augustine will later allow even  a kind of ‘“ frui”” of other people.ad valiıtudinem172  R. Canning  A number of additional reflections are evoked by this development in the  presentation of ufi/frul.  1. The field of uti  Firstly, we learn of u// that its domain is that of all created reality,  both visible and invisible, in other words, of all that is not God. It  could be said that the term characterises the right relation of the human  person, in God’s providence, to all that is not God. The rational being, at  his best, judges everything in relation to God (*secundum Deum’””); this is  the proper attitude of human being to created reality: to comprehend  created beauty as stemming from and orientated towards beauty itself, to  discern in all beings one meets in this world an indicator of divine  providence at work for the good of man. Of course, in divine providence,  there is a hierarchy of created realities, and thereby a hierarchy of right  human action, with its own determined finite ends, in relation to all  possible beings in the realm of urfi. Augustine illustrates this in the  passage just quoted by sketching the variety of limited ends that may be  served by the material creation: ‘‘ad beneficientiam ... ad valitudinem ...  ad patientiam  ad iustitiam ... ad aliquod veritatis documentum  ad  temperantiam  ”_ Furthermore, in relation to irrational creation, the  intention of divine providence is that the human person should shine out  above it: ‘““ad eminentiam” ; and, as far as fellow rational beings are  concerned, the appropriate attitude is to join them in building com-  munity: ‘‘ad societatem”‘*). Acting in this manner, human reason  perfectly performs its function of judging everything in relation to God.  By so doing, it makes that use of itself which divine providence intended  for its benefit: not only does it orientate creatures in their various ways  to God, but it comes to an understanding of God himself, it enters the  territory of frui. This is at the same time beata vita with God, the frui of  13) J.-A. Beckaert in Oeuvres de Saint Augustin (Bibliotheque Augustinienne, 10),  Paris, 1952, translates the corresponding sentence of De Diversis Quaestionibus 83 as  follows: ‘“Et elle (c’est-ä-dire, la raison parfaite de l’homme) se sert des autres animaux  raisonnables comme d’une societe” (my emphasis). The impression given by this rendering  is that one uses other human beings for company’s sake and for the benefits of living in  society. But no violence is done to the grammar if the ‘“ad”’ is given a more active sense and  if the sentence is thus interpreted in context in this way: the most fitting attitude of perfect  human reason towards fellow creatures also endowed with reason is to strive to build a  community with them; they are, after all, created beings, not God, and therefore do not  belong where ‘“ frui” has its home. As we shall see, however, Augustine will later allow even  a kind of ‘“ frui”” of other people.ad patıentiam ad Iustitiam172  R. Canning  A number of additional reflections are evoked by this development in the  presentation of ufi/frul.  1. The field of uti  Firstly, we learn of u// that its domain is that of all created reality,  both visible and invisible, in other words, of all that is not God. It  could be said that the term characterises the right relation of the human  person, in God’s providence, to all that is not God. The rational being, at  his best, judges everything in relation to God (*secundum Deum’””); this is  the proper attitude of human being to created reality: to comprehend  created beauty as stemming from and orientated towards beauty itself, to  discern in all beings one meets in this world an indicator of divine  providence at work for the good of man. Of course, in divine providence,  there is a hierarchy of created realities, and thereby a hierarchy of right  human action, with its own determined finite ends, in relation to all  possible beings in the realm of urfi. Augustine illustrates this in the  passage just quoted by sketching the variety of limited ends that may be  served by the material creation: ‘‘ad beneficientiam ... ad valitudinem ...  ad patientiam  ad iustitiam ... ad aliquod veritatis documentum  ad  temperantiam  ”_ Furthermore, in relation to irrational creation, the  intention of divine providence is that the human person should shine out  above it: ‘““ad eminentiam” ; and, as far as fellow rational beings are  concerned, the appropriate attitude is to join them in building com-  munity: ‘‘ad societatem”‘*). Acting in this manner, human reason  perfectly performs its function of judging everything in relation to God.  By so doing, it makes that use of itself which divine providence intended  for its benefit: not only does it orientate creatures in their various ways  to God, but it comes to an understanding of God himself, it enters the  territory of frui. This is at the same time beata vita with God, the frui of  13) J.-A. Beckaert in Oeuvres de Saint Augustin (Bibliotheque Augustinienne, 10),  Paris, 1952, translates the corresponding sentence of De Diversis Quaestionibus 83 as  follows: ‘“Et elle (c’est-ä-dire, la raison parfaite de l’homme) se sert des autres animaux  raisonnables comme d’une societe” (my emphasis). The impression given by this rendering  is that one uses other human beings for company’s sake and for the benefits of living in  society. But no violence is done to the grammar if the ‘“ad”’ is given a more active sense and  if the sentence is thus interpreted in context in this way: the most fitting attitude of perfect  human reason towards fellow creatures also endowed with reason is to strive to build a  community with them; they are, after all, created beings, not God, and therefore do not  belong where ‘“ frui” has its home. As we shall see, however, Augustine will later allow even  a kind of ‘“ frui”” of other people.ad aliquod verıitatis Oocumentum ad
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honestisThe Augustinian uti/frui Distinction  178  God, to whom alone it has directed its whole life in relating fittingly to  creation (ufi) in accordance with divine providence!+).  2. The meaning of frui  Secondly, although we find general assertions in the course of  quaestio 30 that the honourable and invisible beauties constitute the  object of frui!°), as the argument develops it becomes clear that the  invisible beauty of perfect human reason, man’s spiritual faculty, itself  still stands under the sign of ufi, insofar as it has been created and bears  an orientation to its creator!°®). Ultimately only God himself stands  under the sign of frui; human reason cannot judge God, for in his light it  judges all he has created; there is none higher than God according to  which he can be judged or to whom he may be orientated!”’). The De  Diversis Quaestionibus 83 does not offer any detailed description of this  frui deo, but, in order to have a broader picture of what is meant, it will  be useful to note some of the conclusions of Rudolf Lorenz who has  devoted a special study to the topic!®). Lorenz distinguishes between frui  deo as, on the one hand, insertion into the divine world order, and, on the  other, clinging to, «possessing», God. This roughly corresponds to  Gunnar Hultgren’s distinction presented above, in Chapter Two, be-  tween the ontological-ethical and psychological approaches to the  question of the role of the neighbour in the search for God; although, as  will be seen, there are elements of each in both!*). As insertion into the  1*) De Diversis Quaestionibus 83, q. 30 (CC 44A,39-40. ML 40,20): ‘‘ Vitam etiam  suam ad id refert, ut fruatur deo; ita enim beata est. Ergo et se ipsa utitur (perfecta hominis  ratio)!!.  15) Zbid., (CC 44A,39. ML 40,19): ‘“Oportet ergo frui pulchris invisibilibus, id est  honestisi... ”  1) Ibid., (CC 44A, 39. ML 40,20): ‘“Perfecta igitur hominis ratio, quae virtus  vocatur, ufifur primo se ipsa ad intellegendum deum, ut eo fruatur a quo etiam facta est  ”  17) Ibid., (CC 44A ,40. ML 40,20): ‘*... de solo deo non iudicat, quia secundum deum  de ceteris iudicat. Nec eo (deo) utitur, sed fruitur; neque enim ad aliquid aliud deus  referendus est, quoniam omne quod ad aliud referendum est inferius est quam id ad quod  referendum est, nec est aliquid deo superius ... ”  *8) R. Lorenz, “FRUITIO DEı bei Augustin”  ‚ in Zeitschrift für Kirchengeschichte  63 (1950-1951) 75-132.  19) R. Lorenz, art. cit., bases this distinction on the two levels or the two-sidedness  he detects in the concept of frui (p. 84-87). On the one hand, the ‘I” and its longing are  stressed, and, while this form of frui carries traces of the physical senses, it is a matter of  ‘“unsinnliche Sinnlichkeit”” (p. 121-126): ‘Frui deo als Gotterfassen ist Funktion einer7
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geistigen Sınnliıchkeit'  174  R. Canning  divine world order, frui deo may be described in at least the following  four ways:  /. As obedience to the eternal law*°).  2. As virtue in the highest degree: unconditional praise and love of  God?‘). All ethical action is to be directed towards the goal of enjoying  God; it prepares and promotes this enjoyment. Moral purification and  striving for perfection are the path to the enjoyment of the Truth; a  means, says Lorenz, to the realisation of fruitio*?). This way of thinking  we are familiar with from our presentation of the theme of observance of  the praecepta vitae — among which love for neighbour has a place of  honour — as purifying and cleansing the heart for the contemplation of  God. However, as Lorenz points out, there seems also to be a sense in  which a life in conformity with the praecepta vitae and with the  world-order eStablished by God presupposes a certain knowledge of God  and at least the beginnings of frui??). In such a life ufi does not trespass in  the territory of frui, nor vice versa, and God’s will is carried out in the  realm of creation. Thus, for Lorenz, it may be said that both the contexts  of ascent and descent are operative in the dialectic of virtue and frui deo,  geistigen Sinnlichkeit ... Die unsinnliche Sinnlichkeit ist Ausdruck der Gewissheit des  Erkennens. Eine Verstärkung der ‘sinnliche’ Züge tritt dadurch ein, dass frui auch Liebe zu  Gott ist”: p. 126; on the other hand, the res (ordo) and its being accepted and observed is  emphasised, with the result that ‘“frui darf nicht als Sublimierung einer Sinnestätigkeit  betrachtet werden ” (p. 86)..Lorenz characterises the former frui as active and the latter as  passive; in his own words: ‘“ Frui ist sowohl von der res aus, wie vom Ich her bestimmt. In  ihm vereinen sich Hinnehmen des Dargebotenen und Ergreifen des Ersehnten, Passivität  und Aktivität” (p. 86; cf. p. 99). However, under the aspect of frui as insertion into the  divine world order (more passive, according to Lorenz), he includes the features, obedience  to the divine law, serving God, and virtue, which at the very least have active implications.  20) J/bid., p. 88-89: ‘ Das Ziel und die Fülle des aus dem ewigen Gesetz geflossenen  biblischen Gesetzes ist die fruitio dei ... Gott zur Frucht haben (this is the translation of  “frui deo”’ which Lorenz, see p. 87, n. 16, has taken over from Przywara), ihm dienen, gern  unter ihm sein, nennt Augustin in einem Atem ... Frui deo ist Rückkehr zum ursprüng-  lichen Gehorsam’”.  21) Jbid., p. 89-91.  22) Jbid., p. 89-91: ‘Das ethische Handeln wird jedoch auch von der fruitio dei als  Zielgut bestimmt. Alles Tun soll darauf abgezweckt sein, das Geniessen Gottes vorzu-  bereiten und zu fördern. Sittliche Reinigung und Vervollkommnungsstreben sind Weg zum  ‘“Genuss’ der Wahrheit. Es gibt eine bestimmte Ordnung im Leben, die uns zu Gott führt ...  die oben entwickelte Anschauung, dass uti Mittel zur Realisierung der fruitio ist”.  23) Ibid., p. 90; “Das von der göttlichen Weltordnung geforderte uti ist jedenfalls  erst möglich, wenn man Erkenntnis Gottes besitzt. Es hat den Anschein, dass uti seinerseits  schon ein Gotthaben (frui deo) voraussetzt; dass die von Augustin mit uti bezeichnete  Lebenshaltung nicht denkbar ist, ohne dass frui schon anfängt, sich zu verwirklichen ”.Die unsınnlıche Sinnliıchkeıit ıst USATUC der Gewissheıt des
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bıblıschen Gesetzes ist dıe frunti1o de1'  174  R. Canning  divine world order, frui deo may be described in at least the following  four ways:  /. As obedience to the eternal law*°).  2. As virtue in the highest degree: unconditional praise and love of  God?‘). All ethical action is to be directed towards the goal of enjoying  God; it prepares and promotes this enjoyment. Moral purification and  striving for perfection are the path to the enjoyment of the Truth; a  means, says Lorenz, to the realisation of fruitio*?). This way of thinking  we are familiar with from our presentation of the theme of observance of  the praecepta vitae — among which love for neighbour has a place of  honour — as purifying and cleansing the heart for the contemplation of  God. However, as Lorenz points out, there seems also to be a sense in  which a life in conformity with the praecepta vitae and with the  world-order eStablished by God presupposes a certain knowledge of God  and at least the beginnings of frui??). In such a life ufi does not trespass in  the territory of frui, nor vice versa, and God’s will is carried out in the  realm of creation. Thus, for Lorenz, it may be said that both the contexts  of ascent and descent are operative in the dialectic of virtue and frui deo,  geistigen Sinnlichkeit ... Die unsinnliche Sinnlichkeit ist Ausdruck der Gewissheit des  Erkennens. Eine Verstärkung der ‘sinnliche’ Züge tritt dadurch ein, dass frui auch Liebe zu  Gott ist”: p. 126; on the other hand, the res (ordo) and its being accepted and observed is  emphasised, with the result that ‘“frui darf nicht als Sublimierung einer Sinnestätigkeit  betrachtet werden ” (p. 86)..Lorenz characterises the former frui as active and the latter as  passive; in his own words: ‘“ Frui ist sowohl von der res aus, wie vom Ich her bestimmt. In  ihm vereinen sich Hinnehmen des Dargebotenen und Ergreifen des Ersehnten, Passivität  und Aktivität” (p. 86; cf. p. 99). However, under the aspect of frui as insertion into the  divine world order (more passive, according to Lorenz), he includes the features, obedience  to the divine law, serving God, and virtue, which at the very least have active implications.  20) J/bid., p. 88-89: ‘ Das Ziel und die Fülle des aus dem ewigen Gesetz geflossenen  biblischen Gesetzes ist die fruitio dei ... Gott zur Frucht haben (this is the translation of  “frui deo”’ which Lorenz, see p. 87, n. 16, has taken over from Przywara), ihm dienen, gern  unter ihm sein, nennt Augustin in einem Atem ... Frui deo ist Rückkehr zum ursprüng-  lichen Gehorsam’”.  21) Jbid., p. 89-91.  22) Jbid., p. 89-91: ‘Das ethische Handeln wird jedoch auch von der fruitio dei als  Zielgut bestimmt. Alles Tun soll darauf abgezweckt sein, das Geniessen Gottes vorzu-  bereiten und zu fördern. Sittliche Reinigung und Vervollkommnungsstreben sind Weg zum  ‘“Genuss’ der Wahrheit. Es gibt eine bestimmte Ordnung im Leben, die uns zu Gott führt ...  die oben entwickelte Anschauung, dass uti Mittel zur Realisierung der fruitio ist”.  23) Ibid., p. 90; “Das von der göttlichen Weltordnung geforderte uti ist jedenfalls  erst möglich, wenn man Erkenntnis Gottes besitzt. Es hat den Anschein, dass uti seinerseits  schon ein Gotthaben (frui deo) voraussetzt; dass die von Augustin mit uti bezeichnete  Lebenshaltung nicht denkbar ist, ohne dass frui schon anfängt, sich zu verwirklichen ”.ott ZUuTr Frucht haben 1S 1S the translatıon of
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un ıhm se1n. nenn Augustın In eiınem tem'  174  R. Canning  divine world order, frui deo may be described in at least the following  four ways:  /. As obedience to the eternal law*°).  2. As virtue in the highest degree: unconditional praise and love of  God?‘). All ethical action is to be directed towards the goal of enjoying  God; it prepares and promotes this enjoyment. Moral purification and  striving for perfection are the path to the enjoyment of the Truth; a  means, says Lorenz, to the realisation of fruitio*?). This way of thinking  we are familiar with from our presentation of the theme of observance of  the praecepta vitae — among which love for neighbour has a place of  honour — as purifying and cleansing the heart for the contemplation of  God. However, as Lorenz points out, there seems also to be a sense in  which a life in conformity with the praecepta vitae and with the  world-order eStablished by God presupposes a certain knowledge of God  and at least the beginnings of frui??). In such a life ufi does not trespass in  the territory of frui, nor vice versa, and God’s will is carried out in the  realm of creation. Thus, for Lorenz, it may be said that both the contexts  of ascent and descent are operative in the dialectic of virtue and frui deo,  geistigen Sinnlichkeit ... Die unsinnliche Sinnlichkeit ist Ausdruck der Gewissheit des  Erkennens. Eine Verstärkung der ‘sinnliche’ Züge tritt dadurch ein, dass frui auch Liebe zu  Gott ist”: p. 126; on the other hand, the res (ordo) and its being accepted and observed is  emphasised, with the result that ‘“frui darf nicht als Sublimierung einer Sinnestätigkeit  betrachtet werden ” (p. 86)..Lorenz characterises the former frui as active and the latter as  passive; in his own words: ‘“ Frui ist sowohl von der res aus, wie vom Ich her bestimmt. In  ihm vereinen sich Hinnehmen des Dargebotenen und Ergreifen des Ersehnten, Passivität  und Aktivität” (p. 86; cf. p. 99). However, under the aspect of frui as insertion into the  divine world order (more passive, according to Lorenz), he includes the features, obedience  to the divine law, serving God, and virtue, which at the very least have active implications.  20) J/bid., p. 88-89: ‘ Das Ziel und die Fülle des aus dem ewigen Gesetz geflossenen  biblischen Gesetzes ist die fruitio dei ... Gott zur Frucht haben (this is the translation of  “frui deo”’ which Lorenz, see p. 87, n. 16, has taken over from Przywara), ihm dienen, gern  unter ihm sein, nennt Augustin in einem Atem ... Frui deo ist Rückkehr zum ursprüng-  lichen Gehorsam’”.  21) Jbid., p. 89-91.  22) Jbid., p. 89-91: ‘Das ethische Handeln wird jedoch auch von der fruitio dei als  Zielgut bestimmt. Alles Tun soll darauf abgezweckt sein, das Geniessen Gottes vorzu-  bereiten und zu fördern. Sittliche Reinigung und Vervollkommnungsstreben sind Weg zum  ‘“Genuss’ der Wahrheit. Es gibt eine bestimmte Ordnung im Leben, die uns zu Gott führt ...  die oben entwickelte Anschauung, dass uti Mittel zur Realisierung der fruitio ist”.  23) Ibid., p. 90; “Das von der göttlichen Weltordnung geforderte uti ist jedenfalls  erst möglich, wenn man Erkenntnis Gottes besitzt. Es hat den Anschein, dass uti seinerseits  schon ein Gotthaben (frui deo) voraussetzt; dass die von Augustin mit uti bezeichnete  Lebenshaltung nicht denkbar ist, ohne dass frui schon anfängt, sich zu verwirklichen ”.Frul deo ist Rückkehr ZU urspruüng-
lıchen Gehorsam .

21) Ibid., xo-9]
22) Ibid., 89.-9 ] °° Das ethıische Handeln wırd jedoch uch VO  } der Tu1t10 de!1 als

Zielgut bestimmt es Iun soll darauf abgezweckt se1n, das (jenıiessen (Jottes ZU-

bereıten und fördern. Sıttlıche Reinigung un Vervollkommnungsstreben sınd Weg ZU

‘CGjenuss’ der Wahrheıt ESs g1ibt eine bestimmte Ordnung 1Im eben, dıe uns ott führt'  174  R. Canning  divine world order, frui deo may be described in at least the following  four ways:  /. As obedience to the eternal law*°).  2. As virtue in the highest degree: unconditional praise and love of  God?‘). All ethical action is to be directed towards the goal of enjoying  God; it prepares and promotes this enjoyment. Moral purification and  striving for perfection are the path to the enjoyment of the Truth; a  means, says Lorenz, to the realisation of fruitio*?). This way of thinking  we are familiar with from our presentation of the theme of observance of  the praecepta vitae — among which love for neighbour has a place of  honour — as purifying and cleansing the heart for the contemplation of  God. However, as Lorenz points out, there seems also to be a sense in  which a life in conformity with the praecepta vitae and with the  world-order eStablished by God presupposes a certain knowledge of God  and at least the beginnings of frui??). In such a life ufi does not trespass in  the territory of frui, nor vice versa, and God’s will is carried out in the  realm of creation. Thus, for Lorenz, it may be said that both the contexts  of ascent and descent are operative in the dialectic of virtue and frui deo,  geistigen Sinnlichkeit ... Die unsinnliche Sinnlichkeit ist Ausdruck der Gewissheit des  Erkennens. Eine Verstärkung der ‘sinnliche’ Züge tritt dadurch ein, dass frui auch Liebe zu  Gott ist”: p. 126; on the other hand, the res (ordo) and its being accepted and observed is  emphasised, with the result that ‘“frui darf nicht als Sublimierung einer Sinnestätigkeit  betrachtet werden ” (p. 86)..Lorenz characterises the former frui as active and the latter as  passive; in his own words: ‘“ Frui ist sowohl von der res aus, wie vom Ich her bestimmt. In  ihm vereinen sich Hinnehmen des Dargebotenen und Ergreifen des Ersehnten, Passivität  und Aktivität” (p. 86; cf. p. 99). However, under the aspect of frui as insertion into the  divine world order (more passive, according to Lorenz), he includes the features, obedience  to the divine law, serving God, and virtue, which at the very least have active implications.  20) J/bid., p. 88-89: ‘ Das Ziel und die Fülle des aus dem ewigen Gesetz geflossenen  biblischen Gesetzes ist die fruitio dei ... Gott zur Frucht haben (this is the translation of  “frui deo”’ which Lorenz, see p. 87, n. 16, has taken over from Przywara), ihm dienen, gern  unter ihm sein, nennt Augustin in einem Atem ... Frui deo ist Rückkehr zum ursprüng-  lichen Gehorsam’”.  21) Jbid., p. 89-91.  22) Jbid., p. 89-91: ‘Das ethische Handeln wird jedoch auch von der fruitio dei als  Zielgut bestimmt. Alles Tun soll darauf abgezweckt sein, das Geniessen Gottes vorzu-  bereiten und zu fördern. Sittliche Reinigung und Vervollkommnungsstreben sind Weg zum  ‘“Genuss’ der Wahrheit. Es gibt eine bestimmte Ordnung im Leben, die uns zu Gott führt ...  die oben entwickelte Anschauung, dass uti Mittel zur Realisierung der fruitio ist”.  23) Ibid., p. 90; “Das von der göttlichen Weltordnung geforderte uti ist jedenfalls  erst möglich, wenn man Erkenntnis Gottes besitzt. Es hat den Anschein, dass uti seinerseits  schon ein Gotthaben (frui deo) voraussetzt; dass die von Augustin mit uti bezeichnete  Lebenshaltung nicht denkbar ist, ohne dass frui schon anfängt, sich zu verwirklichen ”.dıe ben entwickelte Anschauung, ass ut1ı Miıttel Zur Realisierung der Tu1t10 ist  27
23) Ibid., 90: ** T)J)as VO  —_ der göttlıchen Weltordnung geforderte ut 1! ist jedenfalls

TSLI möglıch, wenn Man Erkenntnis Gottes besıtzt. Es hat den Anscheıin, ass ut1 seinerseıts
schon eın Gotthaben (fru1 deo) vVvoraussetzl; ass dıe VO  —_ Augustın mıiıt ut1 bezeichnete
Lebenshaltung N1ıC denkbar ist, hne ass fru1l schon anfängt, siıch verwirklichen .
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of virtuous actıon and contemplatıon. An example of the descent context,
of the impossı1bılıt y of PTODCI uftl ıf frul deo has NOl egun be realısed
1s already hınted al In the fina]l of the long quotatıiıon irom
quaest 10The Augustinian uti/frui Distinction  175  of virtuous action and contemplation. An example of the descent context,  of the impossibility of a proper utfi if frui deo has not begun to be realised  is already hinted at in the final sentence of the long quotation from  quaestio 30: ‘“ ... after the fall man makes use of those things which have  to be borne for the sake of patience, only if he has been converted and  has become, even before the death of the body, and to the extent that it is  possible here, a friend of God, because he serves him cheerfully”’2*).  Conversion, friendship with God and willing service of him may be  understood as the form of fruitio dei in this life; outside this state of being  with God, the ‘uti ad patientiam’ cannot attain its purpose.  3. As beatitude*>): in this are centered the expectations that longing will  be quietened, that peace with God and peace of soul will be attained, that  we will be filled with the unshakeable certainty that we are saved?®).  Beatitude is grounded ontologically in preserving the order established  by God and in sharing in God’s being; this is how the expression,  “having God”, is to be understood : sharing in God through holding to  his order which is offered to us, and through living according to the level  of being one occupies in God’s creation?’), and as being deified  (deificari), in the sense that the image of God has been perfectly restored  in us and we have been adopted as God’s sons?®).  24) De Diversis Qüaes!ionibus 83, q. 30 (CC 44A,40. ML 40,20): *... (tolerandis) nec  post lapsum utitur nisi conversus, et quamquam ante mortem corporis, jiam tamen  quantum potest dei amicus, quia libenter servus”. Cf. In Epistolam Ioannis, tr. 8,11 (ML  35,2043) where the enemy who beats us and brings about our ruin is seen as God’s  instrument of care for us: ‘Quodammodo ferramentum Dei est quo saneris, ipse inimicus  tuus. Si novit Deus w/ile tibi esse ut expoliet te, permittit illum; si novit tibi ufile esse ut  vapules, permittit illum ut caedaris: de illo te curat, opta ut ille sanetur”’. Such persecution  cannot be accepted in a manner that is ‘“ utile”” unless, trusting in divine providence, we are  already intent upon God, living frui deo to the extent possible in this world.  23) R. Lorenz; . art: eit..p:92:95.  26) Jbid., p. 94.  27) JIbid., p. 92: “ So liegt der Grund der Beseligung darin, dass wir in der fruitio dei  die uns gebotene Ordnung innehalten und so der in Gott beschlossenen Güter teilhaftig  werden. Das Erfassen Gottes ist ein Seinszustand. Sehr aufschlussreich dafür ist, dass das  ‘Haben’ Gottes der fruitio letzlich ein Teilhaben (platonisch methexis) an Gott ist, also das  Stehen auf einer bestimmten Stufe im Kosmos”’. Cf. p. 92, n. 5: “frui deo ist teilhaben an  Gott: dei solius participatione beatus homo fieri potest, und im nächsten Satze: deo solo  fruens beatus fit cultor eius. C. Faust. XX 5 CSEL 25, p. 539”.  28) Jbid., p. 95: ‘ Der Terminus deificari unterstreicht noch einmal, dass die Seligkeit  der fruitio dei einem bestimmten Seinszustand angehört, dem der Weisheit — in der  dem der volkommenen Wiederherstellung des  Sprache des gereiften Augustin:  Gottesbildes, der Annahme zur Sohnschaft ”’. See G. Folliet, ‘‘“Deificari in otio’. Augustin,  Epistola 10,2”, in Recherches Augustiniennes, IL, (Paris, 1962), 225-236, who shows that  Augustine owes this expression to Porphyry and that in Epistola 10 to Nebridius, datingafter the fall INan makes Usc of those thıngs 1C have

be borne fOor the sake of patiıence. only ıf he has een converted and
has become. CVECN before the ea of the Dody, and the exient that it 15
possıble here., frıend of God, because he SCIVCS hım cheerfully .
Convers1on, frıendshıp ıth G0d and wiılliıng ervice of hım IMaYy be
understood d the form of fruitio dei In thıs lıfe: outsıde thıs of eing
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As beatitude*?): 1ın thıs dIC centered the expectations that ongıng ıll
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24) De Diversis Qüaes!ionibus 853, ( “The Augustinian uti/frui Distinction  175  of virtuous action and contemplation. An example of the descent context,  of the impossibility of a proper utfi if frui deo has not begun to be realised  is already hinted at in the final sentence of the long quotation from  quaestio 30: ‘“ ... after the fall man makes use of those things which have  to be borne for the sake of patience, only if he has been converted and  has become, even before the death of the body, and to the extent that it is  possible here, a friend of God, because he serves him cheerfully”’2*).  Conversion, friendship with God and willing service of him may be  understood as the form of fruitio dei in this life; outside this state of being  with God, the ‘uti ad patientiam’ cannot attain its purpose.  3. As beatitude*>): in this are centered the expectations that longing will  be quietened, that peace with God and peace of soul will be attained, that  we will be filled with the unshakeable certainty that we are saved?®).  Beatitude is grounded ontologically in preserving the order established  by God and in sharing in God’s being; this is how the expression,  “having God”, is to be understood : sharing in God through holding to  his order which is offered to us, and through living according to the level  of being one occupies in God’s creation?’), and as being deified  (deificari), in the sense that the image of God has been perfectly restored  in us and we have been adopted as God’s sons?®).  24) De Diversis Qüaes!ionibus 83, q. 30 (CC 44A,40. ML 40,20): *... (tolerandis) nec  post lapsum utitur nisi conversus, et quamquam ante mortem corporis, jiam tamen  quantum potest dei amicus, quia libenter servus”. Cf. In Epistolam Ioannis, tr. 8,11 (ML  35,2043) where the enemy who beats us and brings about our ruin is seen as God’s  instrument of care for us: ‘Quodammodo ferramentum Dei est quo saneris, ipse inimicus  tuus. Si novit Deus w/ile tibi esse ut expoliet te, permittit illum; si novit tibi ufile esse ut  vapules, permittit illum ut caedaris: de illo te curat, opta ut ille sanetur”’. Such persecution  cannot be accepted in a manner that is ‘“ utile”” unless, trusting in divine providence, we are  already intent upon God, living frui deo to the extent possible in this world.  23) R. Lorenz; . art: eit..p:92:95.  26) Jbid., p. 94.  27) JIbid., p. 92: “ So liegt der Grund der Beseligung darin, dass wir in der fruitio dei  die uns gebotene Ordnung innehalten und so der in Gott beschlossenen Güter teilhaftig  werden. Das Erfassen Gottes ist ein Seinszustand. Sehr aufschlussreich dafür ist, dass das  ‘Haben’ Gottes der fruitio letzlich ein Teilhaben (platonisch methexis) an Gott ist, also das  Stehen auf einer bestimmten Stufe im Kosmos”’. Cf. p. 92, n. 5: “frui deo ist teilhaben an  Gott: dei solius participatione beatus homo fieri potest, und im nächsten Satze: deo solo  fruens beatus fit cultor eius. C. Faust. XX 5 CSEL 25, p. 539”.  28) Jbid., p. 95: ‘ Der Terminus deificari unterstreicht noch einmal, dass die Seligkeit  der fruitio dei einem bestimmten Seinszustand angehört, dem der Weisheit — in der  dem der volkommenen Wiederherstellung des  Sprache des gereiften Augustin:  Gottesbildes, der Annahme zur Sohnschaft ”’. See G. Folliet, ‘‘“Deificari in otio’. Augustin,  Epistola 10,2”, in Recherches Augustiniennes, IL, (Paris, 1962), 225-236, who shows that  Augustine owes this expression to Porphyry and that in Epistola 10 to Nebridius, dating(tolerandıs) L1CC
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25) Lorenz, art Git: 902-95
26) Ibid.,
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176 Canning

As CIVIEAS dei?) Ffrul deo 1s d communıty CONCEPL; 1t has soc1a|l
Chatracter?“): SNnr iıtself wıthout dıstinetion all souls
capable of enjoyıng 16 In the herıtage recelve from God, that 1S,
God hımself, who has SCCMH fıt er hımself LO OUTr enjoyment, ıll
not suffer anYy restrict1ons AaCCOUNLTL of havıng the COMPAaANY of the
saınts. 1S not ASs ıf God whom OVe WEeIC OUT OW prıvate
pOossession ’’ **). The God njoyed DYy Ffruli 1S the bonum COMMUNe

According LOorenz, Ffrul deo ASs clınging and ‘“ nossessing ” (G0d
INdAYy be realısed in the followıng forms :

VISLO dei**) AS such Ffrul 1s ınked wıth knowledge and understand-
ing of God**) Indeed, thıs 1s important aspectL of frul deo referred
In OUI tex{i from quaest10 Therefore., perfect [CasSson in Man, IC 1S
called virtue, first of all SCS ıtself understand God, A4s enN]OYy hım
Dy whom ın fact ıt Was created ” *®>. But thıs 18 only OINC aSspecClL; Ffrul deo 1s
wıder than the mınd’s VLSLO dei?®)

MOr deis‘) such Ove desıires the moOost intiımate communı10n wıth
God, and May be expressed Dy the verbs “ inhaerere”), ““ cohaerere’),
‘“ adhaerere’). “TO en]JOYy the wısdom of God 1S nothıng other than be
unıted Hım ın ove  27 38) ven though thıs ea the DCISON certaın

Ifrom 389, he stıll SCS ıt In the Porphyryan of deifyıng oneself through virtuous
works.

29) Ibid.. 95-98
30) Ibid., 905 “ Das CGenliessen (jottes vollzıeht sıch In der Gemeinnschaft  LAd

omnıbus anımıs frul31) Epistola 18,4,25 34/2,689. 33,444)
valentibus verıtas communıiıter praesto est  AA}

32) En In DS. (L 40,1565-1566 S ‘In CU1US hereditate, quod ıpse
nobıs GRi: CUu ad iruendum praebere dıgnatur, nullas patıemur Cu sanctıs socıjetatıs
angustlas, dılectione rel nOstirae quası privatae .

33) Lorenz. art CH
34) Ibid., 100 JNn stellt uch dıe Tult10 de!1 als au eın volkommen deutliches

FEFrkennen und Eiınsehen (Jottes dar
35) De Diversis Quaestionibus 853, (CC 44A ‚.39 ..  Perfecta igıtur

hominıs rat1o, quacl virtus VOCalur, utitur prımo 1psa ad intellegendum deum, ut fruatur
quO et1am acta est176  R. Canning  4. As civitas dei??): frui deo is a community concept; it has a social  character*°). ‘‘Truth presents itself without distinction to all souls  capable of enjoying it ”’*!). ‘‘In the heritage we receive from God, that is,  God himself, who has seen fit to offer himself to our enjoyment, we will  not suffer any restrictions on account of having the company of the  saints. It is not as if God whom we love were our own private  possession ”’*?). The God enjoyed by frui is the bonum commune.  According to Lorenz, frui deo as clinging to and * possessing” God  may be realised in the following forms :  I. Visio dei®®): as such frui is linked with a knowledge and understand-  ing of God**). Indeed, this is an important aspect of frui deo referred to  in our text from quaestio 30: ‘ Therefore, perfect reason in man, which is  called virtue, first of all uses itself z0 understand God, so as to enjoy him  by whom in fact it was created ”*>°, But this is only one aspect ; frui deo is  wider than the mind’s visio dei?°®).  2. Amor dei?’): such love desires the most intimate communion with  God, and may be expressed by the verbs “ inhaerere”, ‘‘ cohaerere”,  “adhaerere” . “To enjoy the wisdom of God is nothing other than to be  united to Him in love”’*®). Even though this leads the person to a certain  from 389, he still uses it in the Porphyryan sense of deifying oneself through virtuous  works.  29) Ibid., p. 95-98.  30) J/bid., p. 95: *“ Das Geniessen Gottes vollzieht sich in der Gemeinschaft”.  omnibus animis se frui  31). Epistola 118,4,25 (CSEL 34/2,689. ML 33,444): *  valentibus veritas communiter praesto est ”.  32) En. in ps. 105,34 (CC 40,1565-1566:. ML 37,1415): ‘‘In cuius hereditate, quod ipse  nobis est, cum ad fruendum se praebere dignatur, nullas patiemur cum sanctis societatis  angustias, dilectione rei nostrae quasi privatae”.  3°) R Lörenz; artıcit., p. 99:101.  34) Ibid., p. 100: *‘So stellt auch die fruitio dei als Schau ein volkommen deutliches  Erkennen und Einsehen Gottes dar”’.  35) De Diversis Quaestionibus 83, q. 30 (CC 44A,39. ML 40,20): ‘“Perfecta igitur  hominis ratio, quae virtus vocatur, utitur primo se ipsa ad intellegendum deum, ut eo fruatur  a quo etiam facta est ... ”.  3°) R. Lorenz, art. cit., p. 101: ‘‘ Visio und contemplatio dei beschreiben aber nur ein  Teilmoment der fruitio. Frui ist weiter als contempları — non hoc est cogitatione  conspicere quod appetere vel etiam perfrui voluntate. Neben dem schauenden Erkennen hat  frui noch Raum für andere Verhaltensweise””. The Latin quotation is from De Trinitate  15;27,50.(CC 50A;533. ML 42;1097).  37) Ibid., p. 101-103.  38) De Fide et Symbolo 9,19 (CSEL 41,24. ML 40,192): * Frui autem sapientia dei  nihil est aliud quam ei dilectione cohaerere”.9

36) Lorenz, art CIt., 101 “ Vis10 und contemplatıo de1 beschreiben ber NUuUr eın
Teillmoment der Trult10. Frul ist weıter als contempları NO hOoc est cogitatıone
conspicere quod ve]l et1am perfrul voluntate endem schauenden Erkennen hat
frul och Raum für andere Verhaltensweise ”. The Latın quotatıion 18 from De TI'rinitate
52790 (L 0A,533 42,1097).

37) Ibid., 101-103
38) De ide el Symbolo 9,19 41,24 40,192) “ Frul au sapıentia de1

nıhıl est alıud quamı el dılectione cohaerere ”.
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rest, the ıll remaıns actıve and continues ACCOMPDAN delıght. Frul deo
m1g hen be called paradoxıcally resting will 2):

Habere deum*°): hıs terminology, which 18 present ın Augustine from
the beginning“**), gradually changes In meanıng. Inıtially it 1S elated
the intellectua know God**) Later ıt 15 connected wıth
promise be ..  mY 6d. - ) Such WdYy of speakıng reflects certaın
VEeISCS of the psalms, C ahweh, IN Yy herıtage, IN Y (Ps
"Happy the people whose God 1s Yahweh., the people he has chosen for
hıs herıtage ” (Ps 32(33) 12) .. have old Yahweh., “ aTe IN Y G d979
(Ps 139(140).6) Happy the natıon whose (J0d 1S ahwen>» (Ps

TIhe expression DOSSidere deum LOO, eviıdently springs from
siımılar reminiscences from the psalms. Far from reflecting attempt
get God, the cCreator and Lord, nto OUTI W  9 possidere deum, Just ASs

habere deum, 1s the formulatıon of lovıng ongıng and fond hope which

39) Lorenz, art CH.. 102-103 ‘Daran, ass rult10 sıch unter 1e vollzıeht,
wırd deutlıch, ass der (jottes ““genuß” eın wıllentliches Iun ist, Aktıvıtät Zwar omm ın
der Tu1lt10 der strebende Wiılle ZUT uheThe Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.doch ıst N1IC: ausgeschaltet. Wılle begleıtet
das CGeniessenThe Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.Be1 Augustıin ist nıcht ass das CGJenlessen em ıllen un: allem
Streben vollkommen fern ste.The Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.se1ın * Geniessen ” ist N1IC. wiıllensfrel. Wır mussen dıe
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perfrulThe Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.Ö De Ordine Z 24 32,1004): ‘“Cum deo ıtem NO  — dico, qula
IpS1 NO  — habent eum Sıquidem eum habereThe Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.placuıt nıhıl alıud SS5C QqUamı deo perfru1 .
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proprie estL, quı fruuntur, quı el serviıunt, quı lıbenter sub 1DSO SuntThe Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.The Augustinian uti/frui Distinction  177  rest, the will remains active and continues to accompany delight. Frui deo  might then be called paradoxically ‘‘a resting will””*°).  3. Habere deum*°): this terminology, which is present in Augustine from  the beginning*'), gradually changes in meaning. Initially it is related to  the intellectual quest to know God*?*). Later it is connected with God’s  promise to be ‘‘my God”’*%). Such a way of speaking reflects certain  verses of the psalms, e.g. ‘ Yahweh, my heritage, my cup» (Ps. 15(16).5);  “Happy the people whose God is Yahweh, the people he has chosen for  his heritage”” (Ps. 32(33).12) ; ‘‘I have told Yahweh, ‘You are my God’”  (Ps. 139(140).6); ‘Happy the nation whose God is Yahweh» (Ps.  143(144).15b). The expression possidere deum too, evidently springs from  similar reminiscences from the psalms. Far from reflecting an attempt to  get God, the creator and Lord, into our power, possidere deum; just as  habere deum, is the formulation of a loving longing and fond hope which  39) R. Lorenz, art. cit., p. 102-103: ‘‘Daran, dass fruitio sich unter Liebe vollzieht,  wird deutlich, dass der Gottes ‘‘genuß ” ein willentliches Tun ist, Aktivität. Zwar kommt in  der fruitio der strebende Wille zur Ruhe ... doch ist er nicht ausgeschaltet. Wille begleitet  das Geniessen ... Bei Augustin ist es nicht so, dass das Geniessen allem Willen und allem  Streben vollkommen fern stehe ... sein ‘‘ Geniessen ” ist nicht willensfrei. Wir müssen so die  paradoxe Formulierung wagen: Frui deo ist ein ruhender Wille”. As indications of will’s  continuing accompanying role, reference is made to: De Trinitate 15,27,50 (CC 50A,533.  ML 42,1097): ‘“perfrui voluntate”; De Vera Religione 70 (CSEL 77,19) = 13,26 (CC  32,203. ML 34,133): ‘“‘sed ea voluntate qua magis deum quam se diligunt (angeli), firmi et  stabiles manent in illo et fruuntur maiestate ipsius, ei uni libentissime subditi’””. Note that  the feature of cheerful obedience is also present here along with constancy in love; together  they constitute frui deo. See also De Doctrina Christiana 1,40 (CSEL 80,19) = 1,22,21 (CC  32,17. ML 34,26-27): *... melior est cum totüs haeret atque constringitur incommutabili  bono, quam cum inde vel ad se ipsum relaxatur””. Again the constancy of intent upon God  is stressed.  40) R. Lorenz, art. cit., p. 104-108.  +1) See De Beata Vita 4,34 (CSEL 63,114-115. ML 32,976): “Quisquis igitur ad  summum modum per veritatem venerit, beatus est. Hoc est animis deum habere, id est deo  perfrui ... ””; De Ordine 2,7,21 (CSEL 63,160. ML 32,1004): ‘‘Cum deo item non dico, quia  ipsi non habent deum. Siquidem deum habere ... placuit nihil aliud esse quam deo perfrui”.  *2) R. Lorenz, art. cit., p. 107: ‘ Deum habere und deo frui besagen somit im Munde  des Philosophen Augustin die Zugehörigkeit zur intelligiblen Welt”.  *43) En. in ps. 139,10 (CC 40,2018. ML 37,1808-1809): ‘ Dixi domino, deus meus es tu  (Ps. 139.7). Illi homines sunt, et non mei; tu et deus, et meus es. Dixi domino, deus meus es  tu. Magna vox orationis; movet fiduciam. Numquid illorum non est deus? ... Sed tamen  proprie eorum est, qui eo fruuntur, qui ei serviunt, qui libenter sub ipso sunt ... ”’. Note that  the idea of having God as ‘‘mine ” goes hand in hand with serving him and being cheerfully  subject to him.ote that
the ıdea of havıng God “mine” SOCS hand ın hand ıth serving hım and being cheerfully
subject hım
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15 ounded promise?). What 18 possessed 1S receıved ın
confidence and hope45)

Furthermore. not only do POSSCSS God, but ATC also possessed
DYy hım, A ın the sayıng from Isa1ah: Lord, POSSCSS us  79 (Is 26.13 LXX).
Our eing possessed DYy hım 1S the condıtıon of possessing him “° We
Can be called estate, hıs house, hıs temple. 1B ave G0od 15 al the
SaJmıec time be had Dy hım, be of God, be close hım, be wıth
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Inhabitatio dei 1S the NECESSATYV corollary of eum habere*”). But
indwellıng in the soul o€es not make human actıvıty ın search of hım
superfluous  48). For the early Augustine thıs actıvıty consıisted ın intel-
ectual knowledge; Jater: such knowledge Was understood flow from
al and love  49). The God whom ..  have  37 1S already there ıIn
possession of u E wailtiıng be OUT God?®)

44) En IN ZZ 224 (L 36,294-295): * Beata gENS CULIUS es!1
dominus deus COTUM (Ps178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.Ipse sıt heredıitas noOstra, pOSSESSIO nOostira An forte
temere dicımus facıendo nobıs eum pOossess1ıonNem, Cu sıt domiıinus, C sıt creator? Non
est ista temerıtas; affectus est desıder 1, el dulcedo spel. Dıcat anıma, Oomnıno SCCUTIaA dıicat
Deus INCUS iu, quı dıcıt anımae nOsSiIrae Salus [UGA ECSO AY// (Ps 34.3)178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.Dıc CISO SCCUTUS,
pDOSSESSIO {[ua SSTn pOoSsidentibus CUuM (of: Prov. 3.18) scrıptura diıxıt, implevıt fiducı1a
dubıtatiıonem LuUam ; dıc SCCUTUS, AL SCECUTUS, SCCUTITUS [Iua et1am ]la verba sınt in
psalmo : Dominus DUars hereditatis Meade (Ps S

45) Lorenz, Aart CIl 104 S (d:h possıdere deum) ist empfangendes
Besıitzen .

46) er En In DS (& 40.2113 s RA  - ° Frıs {u pOSSESSIO, eil
possıdebıis; DOSSESSIO de1 ers, el pOSSESSIO ([ua rıt deus; TI1S pOSSESSIO e1us, ut colaris ab
CI ei 1pse rıt DOSSESSIO (uUa, ut colas C}178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.Ergo erıt 1pse pOSSESSIO nOostra, ut NOS pascal;
el erImus pOSSESS10 e1lus, ut NOS regat””. O DOSSCSS God then 1$ be ruled Dy hım,
worshiıp hım

4'7) See references In LOTeNZ; art CH:: 105, where the author states “* Sıe (Le the
of ‘“deum habere” terminology) zeigt, ass Gotthaben uch Gehabtwerden VOIN

;ott ist un VOI allem, ass das en CGjottes für Augustinus untrennbar verknüpft ist mıt
der Eınwohnung CGjottes In der eele178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.48) Ibid., 106-107 ‘“ Be1 er andlung des inhabıtatıo Begriffs bleıibt siıch
Augustinus darın gleich, ass ZU en CGjottes 1mM ınn neben seiıner
Einwohnung uch ıne gewI1sse Tätıgkeıt des Menschen gehört deshalb ist eıne
Eıgentätigkeıt der eele erforderlıch, amı dıe Eınwohnung fruchtbar wird, dıe
Erleuchtung eintriıtt178  R. Canning  is founded on God’s promise**). What is possessed is received in  confidence and hope  45)'  Furthermore, not only do we possess God, but we are also possessed  by him, as in the saying from Isaiah: ‘‘ Lord, possess us ” (Is. 26.13: Lxx).  Our being possessed by him is the condition of possessing him“*°). We  can be called God’s estate, his house, his temple. To have God is at the  same time to be had by him, to be of God, to be close to him, to be with  him. God dwells in us making us his own, filling us with himself.  Inhabitatio dei is the necessary corollary of deum habere*7). But God’s  indwelling in the soul does not make human activity in search of him  superfluous*®). For the early Augustine this activity consisted in intel-  lectual knowledge; later, such knowledge was understood to flow from  faith and love*°). The God whom we “have” is already there in  possession of us, waiting to be our God®°).  *4) En. 2 in ps. 32, sermo 2,27 (CC 38,267. ML 36,294-295): ‘‘ Beata gens cuius est  dominus deus eorum (Ps. 32.12) ... Ipse sit hereditas nostra, possessio nostra. An forte  temere dicimus faciendo nobis deum possessionem, cum sit dominus, cum sit creator? Non  est ista temeritas; affectus est desiderii, et dulcedo spei. Dicat anima, omnino secura dicat :  Deus meus es tu, qui dicit animae nostrae: Salus tua ego sum (Ps. 34.3) ... Dic ergo securus,  possessio tua est; possidentibus eam (cf. Prov. 3.18) scriptura dixit, implevit fiducia  dubitationem tuam; dic securus, ama securus, spera securus. Tua etiam illa verba sint in  psalmo: Dominus pars hereditatis meae (Ps. 15.5)”.  4?): R: Lorenzz art. eit sp  104: ‘““Es (d.h. possidere deum) ist empfangendes  Besitzen ”.  46) Cf. En in ps. 145,11 (CC 40,2113. ML-37,1891-1892): * Eris tupossessio, 'et  possidebis; possessio dei eris, et possessio tua erit deus; tu eris possessio eius, ut colaris ab  eo, et ipse erit possessio tua, ut colas eum ... Ergo erit ipse possessio nostra, ut nos pascat;  et erimus possessio eius, ut nos kegat””. To possess God then is to be ruled by him, to  worship him.  +7) See references in R. Lorenz, art. cit., p. 105, where the author states: ‘*Sie (i.e. the  survey of ‘‘deum habere” terminology) zeigt, dass Gotthaben auch Gehabtwerden von  Gott ist und vor allem, dass das Haben Gottes für Augustinus untrennbar verknüpft ist mit  der Einwohnung Gottes in der Seele ... ”.  +8) Ibid., p. 106-107: ‘“Bei aller Wandlung des inhabitatio Begriffs bleibt sich  Augustinus darin gleich, dass zum ‘Haben’ Gottes im strengen Sinn neben seiner  Einwohnung auch eine gewisse Tätigkeit des Menschen gehört  deshalb ist eine  Eigentätigkeit der Seele erforderlich, damit die Einwohnung fruchtbar wird, die  Erleuchtung eintritt ... ”.  49) Ibid., p. 108.  50) Ibid.: ‘“ Was trägt nun die Untersuchung über habere deum zur Erhellung des  Phänomens der fruitio dei bei? Sie zeigt zunächst, dass die fruitio sich vollzieht in der  Wendung der Seele nach innen, zu dem in ihren Tiefen wohnenden Gott. Es ist nicht visio  extraria, sondern interna. Frui deo selbst als Gotthaben bedeutet Gott besitzen und ihm  gehören, ihn gefunden haben und halten, Nähe zu ihm und Gewissheit über ihn, liebend in  ihm bleiben. Mit einem Wort — frui deo heisst: tu et deus et meus es. Den jungen Augustin  ist es Erkennen, dem alten — für das irdische Leben — fiducia.4

49) Ibid., 108
50) Ihbid. ““Was rag u  — dıe Untersuchung ber habere eum ZUur Erhellung des

Phänomens der fru1ti1o0 de1 bei? Sıe zeıigt zunächst. ass dıe frult1io sıch vollzıeht In der
Wendung der eele ach innen, dem In ihren Tiefen wohnenden Gott Es ist N1IC VIS10
extrarla, sondern interna. Frul deo selbst als Gotthaben bedeutet Gott besıtzen und ıhm
gehören, ıh gefunden en un! halten, ähe ıhm und Gewissheıiıt ber ıhn, 1ebend In
ıhm bleiben Mıt einem Wort frul deo heisst : ei eus el INCUS Den jJungen Augustın
ist Erkennen, dem en für das iırdische en fiducı1a.
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The remaınıng forms of frul deo d S “ Erfassen Gottes ” INaAY be en
wıth briefly:

Amplexus spirituales 51) for Augustine the phılosopher, the WISse INan

already knew the embrace of (30d present; the bıshop contented hımself
wıth the expectation of the spiırıtual nuptıals In heaven?).

Manducare and hibere deum”®): thıs IMNaVY be understood ASs Occurrıng
ın meditatıon, ın lıstening CIIMONS and in readıng the ser1ıptures ;: in the
Eucharist Chriıst 1S eaten and Trun Through the Incarnatıon of Chriıst
OUT human weakness 15 made capable of enJoyıng (30d 54)

Delectari IN domino ” >): both the heart’'s desıre for God and OUT

sharıng ın God, wh 1s delıght tself, hrough the of the Holy Spirıt,
aATC involved : the psychological diımension 1S agaın brought nto relatıon
wıth the metaphysıcal ?°).

The correspondıng traıts in God that make hım OPCH frul ATC

deseribed varıously ASs dulcedo del, bonus odor del, melodia del, Iumen
dei?') But G0od Can be known and enjoyed only Dy OTNIC wh has been
converted hım such that hıs image in the PCISON 1s renewed. Yet agaıln

51) Ibid., 108-109
52) K f Lorenz’s concludıng sect10n : u& Gegenwärtigkeıit und Zukünftigkeıt der Tu1lt10

de1””, 28951 : where frul deo ın time 1S$ consıdered be possıble humble faıth ıIn such
WaY that ıt both enables DIODCI ut1 of the WOT'| and ASSUuICS hat the eschatological

Tu1lt10 ıll NnOtL be ost See especılally 131 LA duürfen WIT den Schluss zıehen, ass mıt
der zunehmenden Eıinsicht Augustins ın dıe Unfähigkeıt der menschlıchen atur das
dıesseltige fru1 deo dıe Züge des unter ott sıch demütigenden credere annımmt selbst-
verständlıch dıejenıgen des augustinischen ‘Glaube-zur-Einsicht). Diıese Beobachtung findet
ıne starke Stutze darın, ass der Bıschof dıe irdiısche Tru1lt10 de1 eın frul pCI speculum ve] ın
aenıgmate nenn Dıe Annäherung das credere mac das dıesseltige fru1 deo gee1gnet
ZuUu1 Maxıme der christlichen ora Dıiıe zeıtliche fruıltio de1l ermöglıcht das ‘Gebrauchen‘’
der Welt und dieses ‘Gebrauchen‘’ ist eıne Stufe auf dem Weg ZUuU endzeıtlıchen
Gottesgenuss ”'. hıs 1$ the framework wıthın which Lorenz interprets De Doctrina
Christiana 1,66 CSEL z GL 2,23-24 34,30-31): *Orıtur au HOC
10C0O de angelıs nonnulla quaestI1o. Illo nNnım fruentes et1am 1pS1 beatı Ssun(t, qUO eft NOS frul
desıderamus: el quantum in hac ıta fruiımur vel DCI speculum vel In aenıgmate (cf. Cor

Ca peregrinationem tolerabılıus sustinemus el ardentius finıre cupımus ”.
53) Lorenz, Aart G, 109-113
54) Confessionesi(Skutella 146 SEL 38341163 323743} °° Kt quaerebam

1am conparandı roboriıs, quod esse iıdoneum ad fruendum (O, 0{& inven1ebam, donec
amplecterer mediatorem dei el hominum, hominem Christum lesum (cf. Tım 2:5)  SA

55) Lorenz, art CI 114
56) € Ibid., 12/7-128, 1.e the section headed: ‘“ Dıe Metaphysık der Tult10 de1”

where the role of the Holy Spiırıt iın unıtıng people God 1S emphasısed. Therefore, "°da
dıe Verbundenheıt mıiıt Gott, das nhangen ıhn, fru1 ist, hegt der Schluss nahe, das für
ugustın das perfrul verıtate 1er sıch kraft des Geilstes vollzıeht Die Metaphysık der
frultio de1 ist Iso VOIN Anfang be1 Augustin vorhanden .

57) Ibid., LT
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the psychological sıde frul 15 OUnNn: wıth the ontological sıde which
Lorenz has called * ınsertion into the dıvine order of the world‘?°):

Thus, fOr the present, sufficıent has been saıd g1ve SOTINC

indıcatıon of the background and Tang of frul deo in the development of
Augustine’s hought, and forewarn agalnst LOO simplıstıic under-
standıng of frul d A subjective, indıvidualıstic, prıvate form of enjoyment
IC would be ultımately ego1lst1ic. What Ragnar Sa YyS of m1S-
taken understandıng of Augustinian dilectio ordinata, accordıng which
all beings WOU be assıgned value relatıve LO theır capacıty LO satısf y de-
sıre —— q desıre which rest only in the Summum Bonum — IMaYy
also be applıed LO misconcel1ved notion of Ffrul deo which WOU
represent ıt subliımated selfish enjoyment. ıdea of basıc,
primıtıvely sensual human desıre, which COU. Dy sublımatıon be ırecte'
towards spirıtual values, belongs modern popularıse: psychology, it
1S unknown Augustine””??). Frul 15 not then sublıiımated uti; they
belong rather dıstinct spheres LO that of spiırıtual beauty ıtself and

that of created beauties and they AIC assoclated ıth dıfferent
of the soul. When the functions of the other of the soul (1.e

COr the actıve lıfe. and anımd, the ıfe of the senses) dIC in aCccord ıth
the hıghest function, MEHS, the contemplatıve ıfe that 1S, when utı 1S
In accord ıth ‚frul deo nes whole lıfe, ecart: soul and mınd, 1S
g]ven VeT God®°°)

Frul and utl INn disorder

Understandıng the relatıon between these Can be a1ded Dy
ookıng al SOTINC of distortion. Already ın De Diversıs Quaestionibus
85, quaestio 30, Augustine had asserted: . ERusS. all human perversion
(which 1S also called ViIce) consısts in wiıshıng LO usc what 15 be enjoyed

58) Ibid., 179126 ““ Wenn das Erkennen (Jottes auf das Bıld (jottes 1m Menschen
zurückgeht und 1m Erkennen das (Gottesbild sıch erneuert, ıst damıt schon ausgesproch-
C  ‚9 ass uch Irul deo auf der imago de1 beruht. [Da TUl eıne vollkommene Erkenntnis
darstellt, INUSss$s ıhm dıe Intaktheıt des Gottesbildes gleichzeıtig se1n. Frultio de1 ist NUur

möglıch, wenn der ensch Gott umgekehrt ist Hıer meldet sıch dıe eıte des Begrıffs
frul, dıe WITr als Einfügung in dıe göttlıche Weltordnung bezeichneten ” (p 126)

59) (0)  @; Beatitude el Sagesse, p. 269 * L’iıdee d’un desır humaın de base,
primıtıvement sensuel, quı par sublımatıon pulsse tre dırıge eIs des valeurs spirıtuelles,
appartıent la psychologıe moderne de vulgarısatıon; elle est etrangere Augustın ”.
256 259 Love appetitus in Augustine 15 not sımple, undıfferentiated desıre capable of
being dırected owards objects of all categorIies.

60) Ibid., 254-261
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and enJoYy what 1s be used: the other hand., all order 1s
vırtue) 18 ase‘ the wısh en]JOoYy hat 1S be enjoyed and UsSsCc

hat 15 be used ”” °*). Iwenty-two INOTE later, iın the fifteenth
book of the City of God, find SOINC of the implıcatiıons of thıs kınd of
human perversion drawn Oout Augustine 18 speakıng of those 1ıke Caln
whose gıift 1s nOot acceptable (J0d because they give somethiıng
belonging them but faıl gıve themselves. He continues:

hıs 15 what 1s one Dy all wh follow theır OW will, and nOoL the
ıll of God; that 1S, those wh lıve wıth perverted instead of
upright heart, and yel er gıift God They SUDDOSC that wıth
thıs gift God 18 eing bought OVeI help them, not 1ın curıng theır
eprave desıres, but ın fulfiıllıng them And thıs 15 charaecterıstıic of
the ca cCıty worshıp god OI gods that ıth theır
assıstance ıt MaYy reign In the enjoyment of Vvictories and earthly
9 nOTL ıth lovıng CONCEITIN fOr others, but ıth ust for
dominatıon Ver them For the good make IN of thıs world in order

en]JOoYy God, whereas the evıl want make IN of God 1in order
en]Ooy the WOT.181  The Augustinian uti/frui Distinction  and to enjoy what is to be used; on the other hand, all order (that is  virtue) is based on the wish to enjoy what is to be enjoyed and to use  what is to be used”’°!). Twenty-two or more years later, in the fifteenth  book of the City of God, we find some of.the implications of this kind of  human perversion drawn out. Augustine is speaking of those like Cain  whose gift is not acceptable to God because they give something  belonging to them but fail to give themselves. He continues:  This is what is done by all who follow their own will, and not the  will of God; that is, those who live with a perverted instead of an  upright heart, and yet offer a gift to God. They suppose that with  this gift God is being bought over to help them, not in curing their  depraved desires, but in fulfilling them. And this is characteristic of  the earthly city — to worship a god or gods so that with their  assistance it may reign in the enjoyment of victories and an earthly  peace, not with a loving concern for others, but with lust for  domination over them. For the good make use of this world in order  to enjoy God, whereas the evil want to make use of God in order to  6  enjoy the world ...  62)  God is full of delight for us in himself (‘‘per se’”’); temporal things are  rightly sought not as absolute ends in themselves, but ‘““on account of  something else” (‘“propter aliud’’)®*). There is a link here with the  terminology employed in quaestio 30 for which the honestum is to be  sought for its own sake (‘“propter se ipsum”) and the utile is to be  orientated to something other than itself (““utile autem quod ad  aliud aliquid referendum est””). Those whose frui is not rightly ordered,  ©1) De Diversis Quaestionibus 83, q. 30 (CC 44A,38. ML 40,19): ‘“Omnis itaque  humana perversio est, quod etiam vitium vocatur, fruendis uti velle atque utendis frui; et  rursus omnis ordinatio, quae virtus etiam nominatur, fruendis frui et utendis uti”.  62) De Civitate Dei 15,7 (CC 48,460-461. ML 41,444. CSEL 40/2,69) : *‘ Quod omnes  faciunt, qui non Dei, sed suam sectantes voluntatem, id est non recto, sed perverso corde  viventes, offerunt tamen Deo munus, quo putant eum redimi, ut eorum non opituletur  sanandis pravis cupiditatibus, sed explendis. Et hoc est terrenae proprium civitatis, Deum  vel deos colere, quibus adiuvantibus regnet in victoriis et pace terrena, non caritate  consulendi, sed dominandi cupiditate. Boni quippe ad hoc utuntur mundo, ut fruantur  Deo; mali autem contra, ut fruantur mundo, uti volunt Deo  ”; (English translation:  Henry Bettenson), Penguin, Harmondsworth, 1972, p. 604.  63) De Civitate Dei 11,25 (CC 48,344:345. ML 41,339. CSEL 40/1,549): “Nec  ignoro, quod proprie fructus fruentis, usus utentis sit, atque hoc interesse videatur, quod ea  re frui dicimur, quae nos non ad aliud referenda per se ipsa delectat ; uti vero ea re, quam  propter aliud quaerimus (unde temporalibus magis utendum est, quam fruendum, ut frui  mereamur aeternis; non sicut perversi, qui frui volunt nummo, uti autem Deo; quoniam  non nummum propter Deum impendunt, sed Deum propter nummum colunt) ... ”.62)

God 18 full of delıght fOr uüs ın hımself (u S€”), empora things AaATe

rightly sought not A4s absolute ends in themselves, but ..  on aCcCCcount of
something else  27 (“propter  .. aliud”)°*). ere 15 ınk ere ıth the
termıinology employe in quaest1o for which the honestum 1s be
sought for ıts OW sake (“ propter  .. IDSUM ”) and the utile 1s be
orıentated somethıng other than iıtself (““utile quod ad
aliud aliquid referendum est‘”) oOse whose Ffrul 1$ not rıghtly ordered,

61) De Diversis Quaestionibus 55, (GCE 44A ‚38 ‘*Omnıs ıtaque
humana pervers10 esL, quod et1am vitium vocatur, fruendis ut1 velle utendis frul;

Omnı1s ordinatıo, quacC virtus et1am nomiınatur, fruendiıs frul ei utendis ut1  S
62) De ( ivitate Deı 137 88 9l  w 41,444 SEL 40/2,69) : ** Quod

facıunt, quı NOoOnN Del, sed SUamı sectantes voluntatem, ıd est 918)]  — eCIO, sed PETVEISO corde
viventes, Oifferun amen Deo UNUus, qUO putant CUu redim1, ut 110  —_ opıtuletur
sanandıs Dravıs cupıdıtatıbus, sed explendis. Et hoc est proprium Cıvıtatıis, Deum
vel eos colere, quıbus adıuvantıbus regnetl ın ViIcCtor1l1s el DaCC terrena, 9(0)  — carıtate
consulend1, sed domiınandı cupıdıtate. Bon1 qu1ıppe ad hoc utuntur mundo, ut Tuantur
Deo: malı autem con(ira, ut ruantur mundo, ut1 volunt Deo 9 (Englısh translatıon:
enry Bettenson), Penguıin, Harmondsworth, 1972, 604

63) De (’ivitate Dei 11,25 (CC 48,344-345. SEL’ * Nec
12NO0TO, quod proprıe fructus fruentis, S UuS utentis sıt, hOoc interesse videatur, quod

TUl diıcımur, qua«c NOS NO  - ad alıud referenda pCI 1psa electat ; ut1! CIO I' quUamı
propter alıud quaerımus (unde temporalıbus magıs utendum eSsL, quam firuendum, ut frul

aeternI1s: NO siıcut pervers]ı, quı frul voluntu utı au Deo; quon1am
1ON MNUTMMNMUIN propter Deum impendunt, sed Deum propter NUumMmmMumM colunt)181  The Augustinian uti/frui Distinction  and to enjoy what is to be used; on the other hand, all order (that is  virtue) is based on the wish to enjoy what is to be enjoyed and to use  what is to be used”’°!). Twenty-two or more years later, in the fifteenth  book of the City of God, we find some of.the implications of this kind of  human perversion drawn out. Augustine is speaking of those like Cain  whose gift is not acceptable to God because they give something  belonging to them but fail to give themselves. He continues:  This is what is done by all who follow their own will, and not the  will of God; that is, those who live with a perverted instead of an  upright heart, and yet offer a gift to God. They suppose that with  this gift God is being bought over to help them, not in curing their  depraved desires, but in fulfilling them. And this is characteristic of  the earthly city — to worship a god or gods so that with their  assistance it may reign in the enjoyment of victories and an earthly  peace, not with a loving concern for others, but with lust for  domination over them. For the good make use of this world in order  to enjoy God, whereas the evil want to make use of God in order to  6  enjoy the world ...  62)  God is full of delight for us in himself (‘‘per se’”’); temporal things are  rightly sought not as absolute ends in themselves, but ‘““on account of  something else” (‘“propter aliud’’)®*). There is a link here with the  terminology employed in quaestio 30 for which the honestum is to be  sought for its own sake (‘“propter se ipsum”) and the utile is to be  orientated to something other than itself (““utile autem quod ad  aliud aliquid referendum est””). Those whose frui is not rightly ordered,  ©1) De Diversis Quaestionibus 83, q. 30 (CC 44A,38. ML 40,19): ‘“Omnis itaque  humana perversio est, quod etiam vitium vocatur, fruendis uti velle atque utendis frui; et  rursus omnis ordinatio, quae virtus etiam nominatur, fruendis frui et utendis uti”.  62) De Civitate Dei 15,7 (CC 48,460-461. ML 41,444. CSEL 40/2,69) : *‘ Quod omnes  faciunt, qui non Dei, sed suam sectantes voluntatem, id est non recto, sed perverso corde  viventes, offerunt tamen Deo munus, quo putant eum redimi, ut eorum non opituletur  sanandis pravis cupiditatibus, sed explendis. Et hoc est terrenae proprium civitatis, Deum  vel deos colere, quibus adiuvantibus regnet in victoriis et pace terrena, non caritate  consulendi, sed dominandi cupiditate. Boni quippe ad hoc utuntur mundo, ut fruantur  Deo; mali autem contra, ut fruantur mundo, uti volunt Deo  ”; (English translation:  Henry Bettenson), Penguin, Harmondsworth, 1972, p. 604.  63) De Civitate Dei 11,25 (CC 48,344:345. ML 41,339. CSEL 40/1,549): “Nec  ignoro, quod proprie fructus fruentis, usus utentis sit, atque hoc interesse videatur, quod ea  re frui dicimur, quae nos non ad aliud referenda per se ipsa delectat ; uti vero ea re, quam  propter aliud quaerimus (unde temporalibus magis utendum est, quam fruendum, ut frui  mereamur aeternis; non sicut perversi, qui frui volunt nummo, uti autem Deo; quoniam  non nummum propter Deum impendunt, sed Deum propter nummum colunt) ... ”.
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however, that 1S, those who do nofl g1ve themselves iın obedience
God but follow theır OW wılls wreak havoc Dy absolutisıng relatıve
created ends, such Ads wealth, W!  9 and reedom from ANNOYANCC, and
Dy desiırıng cajole heaven into fulfillıng them God 15 made tO dance
the tune of self-will, ıth the tragıc result that the ne1ghbour LOO 15 robbed
of respect and lovıng attention. When anythıng ess than God becomes
the object of fra towards which all else 1S orlıentated, other people aTiec

educed INEIE grist for the ıll as ell eır lot 1s be enslaved
the unbrıdled ust for W of CO that 1S runnıng ıld wıthout due
ITG VEeTIeEHNGE fOor God., whom ıt wıshes incorporate comfortingly into 1ts
OW schemes, and wıthout consıderation for the order of realıty CS -

tablıshed Dy hım
Obvıously Ffrul 15 ere eing employe in VETY technical

which cannot sımply be read off what human beings NOW d

„enjoyment... has the function of remindıng us that (J0d 1S the only
absolute that ıll beware of the temptatıon fabricate and
worshıiıp lesser gods But Augustine realıses that in COININON Ffrul
has ess restricted meanıng: Can ‘make use of frulnts’ and en]Joy the
use of things®*). Perhaps ıt 1S the broader given to frul iın ordınary
Janguage that allows Augustine wriıte {O Licentius ın 394 of ookıngz
orward the day when he m1g eN]OY h1s talents ..  1ın the kLOrd®2) tO
Jerome 1ın 402 of hıs desıre en]OoYy havıng hım Cal ..  ın the L d” and
conversing ıth hım°). But, 1f Augustine had only the COININON meanıngz
ıIn miınd, why 1S he areful add .  ın the 1Gra in both instances? 1g
ıt noTl be hıs CONSCIOUSNESS that, strictly speakıng, human talents and
human COMDAaNY fOoul AIC C  D in the realm of Irue früt?
roperly speakıng, other human beings oug be c  used’ ull form
community © ’). But thıs “* sOClietas ” Call, under certaın CIrcumstances,

64) Ibid., (CC 48, 345 SEL "verum loquendı
mOodo, QUCIN plus obtinuıt consuetudo, e fructibus utimur e usıbus fruımur; 9828 el
Tructus 1am proprıe dicuntur dgTOTUM, quıbus ut1que temporalıter utıimur .

65) Epistola 26,4 34/1,87 33,106) ‘“ Quası quıdquam mıhı dıerum gratius
ıllucescat, Q Ua ut ingen10 L[UO fruar in domıno182  R. Canning  however, — that is, those who do not give themselves in obedience to  God but follow their own wills — wreak havoc by absolutising relative  created ends, such as wealth, power, and freedom from annoyance, and  by desiring to cajole heaven into fulfilling them. God is made to dance to  the tune ofself-will, with the tragic result that the neighbour too is robbed  of respect and loving attention. When anything less than God becomes  the object of frui, towards which all else is orientated, other people are  reduced to mere grist for the mill as well. Their lot is to be enslaved to  the unbridled lust for power of an ego that is running wild without due  reverence for God, whom it wishes to incorporate comfortingly into its  own schemes, and without consideration for the order of reality es-  tablished by him.  Obviously frui is here being employed in a very technical sense  which cannot simply be read off what we human beings know as  “enjoyment ”. It has the function of reminding us that God is the only  absolute so that we will beware of the temptation to fabricate and  worship lesser gods. But Augustine realises that in common usage frui  has a less restricted meaning: we can ‘make use’ of ‘fruits’ and ‘enjoy’ the  ‘use’ of things°*). Perhaps it is the broader sense given to frui in ordinary  language that allows Augustine to write to Licentius in 394 of looking  forward to the day when he might enjoy his talents ‘‘in the Lord”’®5), or to  Jerome in 402 of his desire to enjoy having him near ‘‘in the Lord” and  conversing with him®°®). But, if Augustine had only the common meaning  in mind, why is he careful to add ‘‘in the Lord”’ in both instances? Might  it not be his consciousness that, strictly speaking, human talents and  human company fout court are trespassers in the realm of true frui?  Properly speaking, other human beings ought to be ‘used’ (ufi) to form  community®”). But this ‘“societas’”” can, under certain circumstances,  $4) Ibid., (CC 48, 345. ML 41,339. CSEL 40/1,549): ‘‘verum tamen eo loquendi  modo, quem plus obtinuit consuetudo, et fructibus utimur et usibus fruimur; nam et  fructus iam proprie dicuntur agrorum, quibus utique omnes temporaliter utimur””.  65) Epistola 26,4 (CSEL 34/1,87. ML 33,106): ‘‘ Quasi quidquam mihi dierum gratius  illucescat, quam ut ingenio tuo fruar in domino ... ”.  66) Epistola 67,3 (CSEL 34/2,239. ML 33,237): ‘O si licuisset, etsi non cohabitante,  saltem vicino te in domino perfrui ad crebrum et dulce colloquium!”. J. Brechtken,  Augustinus Doctor Caritatis, Meisenheim am Glan, 1975, p. 103-104, interprets frui in both  these cases as meaning ‘‘to draw advantage from”” (*Nutzen ziehen”’) and as having  nothing to do with love.  °7) De Diversis Quaestionibus 83, q. 30 (CC 44A,39. ML 40,20): “ utitur etiam ceteris  „  rationalibus animantibus ad societatem66) Epistola D3 34/2,239. 33237} S1 lıculsset, ets] NONMN cohabıtante,
saltem VICINO te In domıno perfrul ad crebrum ei ulce colloquium !  LB Brechtken,
Augustinus Doctor Carıtatis, Meısenheim A Glan, 197/5, 103-104, interprets frui ın both
these meanıng Ag Taw advantage from  27 utzen zıehen ) and havıng
nothing do ıth love.

67) De Diversis OQuaestionibus 83, @® ""utıtur etiam ceterI1s
ratiıonalıbus anımantıbus ad soclıetatem
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rghtly g1ve us delight°®); Can eNJOY, In the ordınary of the
word, thıs relatiıonshıp between human beings 16 technically 1S
classıfıed d utı However.,. such enjoyment 1S noTL that of the Journey’'s
end: ıt 1S INOTIEC 1ıke refreshment along the Wdy, ın en]joyıng IC
remaın intent on frul deo As such, the formula frul IN domino , the locus
classıcus ofwhiıch 15 De Doctrina Christiana ‚ /9-80, retaıns utı charac-
ter precıisely Dy orlentatıng GCVCH the highest forms of human enjoyment
and of human intercourse God ere 1S then Ffrul of other human
PECTISONS that 1Ss noTt disordered NOT dıstorted. The CU: meanıng of
the word 15 retaiıned, but, al the Samlec time, the techniıcal which
ESCIVCS it for (Gj0d 1 not overlooked, for human happıness 15 viewed in
God-perspective, ..  In domino The background and implications of
thıs lıne of ınkıng Can be urther clarıfıed Dy ookıng LO Augustine s
mMOst systematıc treatment of utı and frul ın De Doctrina Christiana.

De Doctrina Christiana

We INa Y begıin Dy quoting Passagc from early 1ın Book

ome thıngs AIC be nJoyed, others ATeC be used, yel others both
en]OoYy and uSe ose IC AT be enjoyed make us appYy By
those which aIiIc be sed dIC al ın OUT strıving for beatıtude
and aIcC, A it WEIC, propped by them d be able reach
what makes us appY and be constantly intent upDON ıt NOwWwW,
wh both en]JOY and usc ave een placed between the [WO If
wısh LO eN]OYy hat 1S LO be used, OUT 15 1ındere and
sometımes AaATe EVen turned asıde from OUTI path, such that either

ATIC delayed In obtaınıng hat 15 be enjoyed OT, shackle: Dy
OUTI love for lower things, ATC CVCN drawn AaWdY from it”)

Human beings, therefore, ATeC in thıs DasSsSagc pıctured 4S standıng
between frul, beatıtude, and utl, the realm of lower things, IC d

ave SCCI, they properly relate “ad eminentiam . Wıth theır relatıon-

68) Epistola 30,6,13 44 .55 33,499) Sed 11 1105 multum lusteque
delectant, quıbus VIC1SSIM sancte Casteque dılıgımur. sta C habentur, ut tenean({ur, 31

au 1N1O  - abentur, ut habeantur, orandum est  C AA
69) De Doctrina Christiana L: 0,9-10) (CC 32,85 '“ Res

CI RO alıae sunt quıbus ruendum est, alıae quıbus utendum, alıae quaC fruuntur el utuntiur
[llae quıbus {ruendum est 105 beatos facıunt : 1st1s quıbus utendum est tendentes ad
beatıtudiınem adıuvamur ei quası admınıculamur, ut ad as quaC NOS beatos facıunt.
pervenıre hıs inherere DOSSIMUS. Nos (HO quı fruımur ei utimur inter utrasque
constitutl, S1 e1ls quıbus utendum est frul voluerımus, impeditur CUTSUS noOoster ei alıquando
et1am deflectitur, ut ab hıs rebus quıbus fruendum est optinendi1s vel retardemur ve]l et1am
CVOCCINU inferiıorum praepeditı ””
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shı1p ONMNC another 1C Augustine Ca uUllz ad
SOCIelalilem he 15 noTt concerned ere NOT the reflections that follow
Whether hat IT CalegoOrYy (VIZ those who and use) 0J8 uUusSsc

ONC another 11] JO1N hım dıscussıng under another headıng In thıs
first ection of De Doctrina Christiana however Ul designates the infra-
human corporeal and temporal thıngs and the CXDTESSION of 1fs

Ffrui beatıtude 15 be understood that 1g
10 return Augustine hımself then

Frul fact be constantliy intent uDON somethıng for 1fs
OW sake ı1le UTl 15 Orjıentate (referre) what ONC makes uUusc of
dCY UlTINS hat ONC loves provıde 1{ 15 somethıng hat oug 18 be
OVve For ıllegıtımate Uusc 15 rather to be termed
abuse. Suppose, then, WeTIC travellers foreıgn land., who
COU. not lıve happıly eXcept OUTI OW natıve COUNLTY. Unhappy ı
OUT SOJOUIN abroad and desırıng SCC end OUT unhappıness,

WOU. plan return ome We WOUu therefore need use
cCertaıiın of LTansport order {O be able eıther Dy and Dy
SCa reach the COUNLTIY where eN)Joyment awalted us But ıf the
pleasantness of the JOUINECY and the V of the vehiıcles
wWeTiIe delıght us and LO turn uüs asıde these thıngs instead
of them d OUug tO ave one WOU nOotL wısh rıng
OUT JOUINECY speedy end In the of dıistorted pleasure
WOU be estranged from OUT naltlıve and whose pleasantness alone
WOU make us appY Now 1{ the SadJInec wıth the JOUINCY that
wanderers from the Lord make hrough thıs mortal ıfe (2 (‚Or.
1If wısh reach OUT OW COUNLTY where 1ll] be appYy,
should usec thıs WOT not Il that the invısıble realıty of
God INaYy be clearly SCCI1 eing understood through the thıngs that
aATeC made (Rom 20) that 15 that hrough what corporeal and
temporal INa Yy comprehend the eternal and spiritual ’°)

'FTul est CT11111 4INO70) Ibid., 1,8 9 (CSEL 10) 3° 21)
inherere alıcul il propter ul quod SUT venerıt ad 1d quod Al

optiınendum referre 51 amandum est Nam SUuS inlıcıtus abusus pOt1uUs vel abus1ıo
nomınanda est Quomodo CT O 51 CSSCINUS PDECICSTI1INI Q Ul eate V1VOEIC 151 patrıa NO  —;

peregrinatione utl1que ei 1SCT1amMm finıre cupıjentes patrıam redire
vellemus ODUS vel terrestribus vel arnınıs vehıiculıs quıbus utendum SS| ut ad
patrıam quUa fruendum erat DETVENITE valeremu quod S51 amo!\|  ates iinerıs el 1DSa

vehiculorum NOS delectaret ad fruendum h1is quıbus ut1ı debulimus
nollemus 1f0O 1a11l finıre ei PECTVEISAa Suavıtlate implıcatı alıenaremur SUAaVvVItAas
aceret beatos SIC hulus mortalıtatıs ıta peregrinantes domıno x redıire patrıam
volumus ubı beatı CSSC utendum est HOC mundo NO fruendum Invisıbilia dei
DEr quae facta Suntfl intellecta CONSPICIANTLUT hOocC est ut de corporalıbus temporalıbusque
rebus aeterna el spiırıtalıa
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Dıvıne provıdence has ordered empora realıty that, f ıt 15 sed d ıt 1s
ntended for OUTI ultımate well-being, if the vehicles AT employe not fOr
theır OW sakes but CaITlYy us OUI ome-land, then ıll know and
become capable of realısıng the ulness and end of the Law and of all the
divine Scriptures, 16 love for (j0d and for the neighbour /*). ven
though the Irıty 15 the DITODCI object of frul, the ne1ghbour eN]JOys the
Triune God wıth us:4<) OVve for God and ove for ne1ıghbour both AdIC

consequent uDON ordered use of temporal things in accordance ıth
divine provıdence. The neıghbour, then, 18 not vehicle 0)8 instrument fOr
ringing us to frul deo in the Samne WaY that other created realıties SMa He
constitutes Ve specıal Case 1C cannot wıthout urther ado be
inserted into the uti/frul framework d ave far encountered
Augustine’s presentatiıon of ıt in De Doctrina Christiana. As ıll become
clear: it WOU noOoTt be appIy the ne1ighbour the prıma facie
definıtion of ut! gıven in the Just quoted, ds ıf Augustine’s
thought the matter COu be summed ıke thıs the neighbour 1s
be made uUusc of, 16 he 1s be elated OUT gaınıng possession of God
whom alone rıghtly love for hıs OW sake ?). ven the use wıth the
end of buildıng communıty ('utl ad societatem) of quaest10 cshows the
inadequacy of thıs representatıion. But, how then oe€es Augustine deal
wıth love of ne1ıghbour ın the context of the uti/frul discussıon In De
Doctrina Christiana?

I1 UTI/FRUI AN  b LOVE FOR NEIGHBOU

Preliminary remarks

If Ragnar 1S ng in interpreting frui/uti ın Augustine agaınst

7l) Ibid., 1,85 A( 32,29 °° HOC e legıs ef
omn1ıum dıyınarum scrıpturarum plenıtudo finıs CSSC dılecti10 rel QuUa fruendum est el rel
UJUaC nobıscum frul potest) CIZO ul UuS, facta est LOLAa PTO nostira
salute DpeCI dıyınam provıdentiam dıspensatıo temporalıs QJUa debemus utl, NO quası
ansorla quadam dılectione el delectatione, sed transıtorla potıus (amquam vlae, Lam-
(QUalll vehiculorum ve]l alıorum uorumlıbet instrumentorum, aut S1 quıd congruentius 1C1
pOotestT, ut quıbus ferımur propiter ıllud ad quod fterımur dılıgamus””. C De Vera
Religione 65-66 pT. 18) 12,24 (CC 32.202 34,132)

72) De Doctrina Christiana 1,10 K U 32,9 ‘“ Res
igitur quıbus Iiruendum eST, ei fiılıus ST spırıtus Sanc(tus, eademque trinıtas una

quaedam [CS communisque omnıbus fruentibus 35

73) De Doctrina Christiana 1,8 80, 10) 1,4 (CU 3278 .. Frul
est nNnım inherere alıcul rel propiter 1psam, ut] autem, quod ın SUM venerıt ad ıd
quod INas optinendum referre, S1 am amandum est  R
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the background of the StOo1C dıstinction honestum/utile and the charac-
‚ terıst1ic feature of StO1C ethıcs that the moralıty of act 1s determıiıned
not by 1ts object but Dy 1ts eing chosen because ıt 1S in accordance wıth
the honestum., 12 God, the moral 1awW, then utı oug nNnOL be
understood d Ffrul, the en of INan conceli1ved eudaımonıisti-
cally ASs have SCCI, there 18 another WdY of understandıng HS
relatıon Ffrul and the terms which desıgnate it: referre and propter Aalıu:
hıs ıll also be the Case wıth the ut!i that 1s OVve for neıghbour. In
attrıbuting the neighbour the realm of ut!i Augustine 1s nOoTt sayıng the
opposıite of Kant for whom the ne1ıghbour oug always be regarde ASs

end. ds be sed 15 confuse the 1ssue VIEW
Augustine’s assert1ons uti/frul In relatıon the neighbour ıIn the
cContext of antıan sStatement of the problem. Thıs warnıng ıll have
be kept In mınd ın approachıing the that aIic presented ın thıs
section. Otherwiıse, superficıal readıng MaYy make us inclıiıned accept
hat Augustine has placed ove for ne1ıghbour under the SIgn of egolsm
and that oll Was COTTEeCT ın callıng hım “the Corrupiter of Christian
moralıty ” ). On the basıs of the underlyıng StoOo1cC dıstinction, however,

Can spea of ove for ne1ghbour d uti In thıs WaY

Consıdered ın relatıon ıts dırect object it (1.e love of ne1ghbour) 1S
love of use : consıdered 1ın relatıon ıts moral qualıty it 15 OVe of

God Its moral qualıty therefore 1S not constıtuted by 1ts dırect
object, but by the decısıon Dy which the actıon 1S referred God
The actıon 1S chosen because it 1s in aCccord wıth the eternal law lex
aeterna) which 1$ identical wıth moral 200d (honestum) wıth
intellıg1ıble, spiırıtual beauty (spiritualis pulchritudo) identica]l
God ’>)

But agaın, 1ın dıstincetion the StO1C VIEW, provıdence ( utiltas )
1S operatıve In thıs field of actıon allowıng people work ıth Hım al
theır neıghbour’s and theır OW iımprovement, and intending that all
VirtuOuUs actıon, al] human partıcıpatiıon ın the advancement of goodness
and beauty, should be embraced ın the gıft of the ole self God,

Holl, * Der Neubau der Sıttlıchkeıt ””, In Gesammelte Aufsätze
Kirchengeschichte I Tübıingen, 1921, 139 See (0)  M Beatitude el Sagesse, GE

75) B U: 263-264 “* SOUS le rapport de sS()  — objet dırect est
d’“uSage” a SOUS le rapport de qualıte morale c’est de IDieu. Sa qualıte morale
est ONC Das constituee Dar l’objet dırect mals par la decısıon par laquelle ”action est
referee Dıeu, C’est-a-dıre choıisıe qu’elle concorde dr G Ia 101 eternelle (lex aeterna),
laquelle est iıdentique len moral (honestum) Ia beaute intellıgıble spirıtuelle
(spiritualis pulchritudo) ei ıdentique Dieu  LA
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heart, soul and mınd. The CONTLEXTIS both of descent and ascent ATC called
into play

el Augustine’s choiıice of the word utl for the neighbour MaY
appCar ıf nOT shockıng, then al least unfortunate. In Ciceronı1an Latın,
however. utı 1S ONC of the normal terms LO desıgnate rıendly human 1N-
terchange, somewhat sımılar the French, ..  en USser hien AVEeC

quelqu un . need nOot ear pejoratıve, ımpersonal meanıng ın the
of makıng uUsc of thıngs for the accompliıshment of OUT OW

ends * ’). 15 surely In thıs that the utiıtur ceteris rationalibus
animantibus ad societam of quaest10 18 be translated: AdIC

assoclate wıth other rational lıyıng beings, OUTI OW equals, buiıld
communıty. We ıll ave SGr f utl Can credıbly be understood as

havıng simılar meanıng In other ın which ıt 1S encountered ın
conjunction wıth the neı1ghbour.

In what ollows ıt ıll be OUT contention that uti-love fOr rational
creatures has specıal status, dıstinct from other of ut! Although
Ragnar S a love fOor ne1ıghbour along wıth Jegıtımate self-love as

the hıghest form of g00d and beautiful actıon that people Caln accomplısh
in the context of creatıon, love for ne1ghbour remaılns fOor hım
relatıve end, utile ®: He oes nOTL DaYy grea attention frui-love fOr
ne1ighbour ın Augustine which WOU rıng the ne1ghbour, albeıt wıth
g caut1on, into the realm of the honestum '”). And SeVCN though he

76) When the neighbour 18 loved ın obedience od’s law, INa  > 18 Iso workıng
h1s OW perfection In accordance ıth the creative 111 of God (: olte, CLE 180
*“ Maıs C’est Justement exercant Ia QUC I’homme remplıt la fın que Dieu o’est
proposee DOUT lul1, l’abandon total Dieu SOUS la forme de |’amour de V’esprit, du COUT de
K  ame inferleure., mMoOot la fruitio Dei En realısant les 1Ns relatıves ”’homme realıse QuUssı
la fın supreme .

77) Ibid., 279 According Lewı1s and ort, Latın Dictionary, Oxford,
879 (reprinted 194 7, AS ell the IMOTEC famılıar SCNSCS, ..  ut!  7 Can also I1CAall SA
en]Joy the friendshıp of anyone , O be famılıar intımate Er MC assoclate ıth
person . For example, Cicero in Oratıo DVO ('Iuentio 16,46 has °“ hıs Fabrıcius SCIMPCI est

SUuS Opplanıcus famılıarıssıme .
78) olte, CHlex 279-280
79) Such love for ne1ıghbour D: unden1ably for the first time In De Doctrina

Christiana. oug. hıs work Wds egun in 396, 1t Wds NOTL completed untıl! after 4720
Hence, © In explıcıtly lımıtiıng himself the wrıtings of the 386-399, INa Yy ave
felt Justifıed ın considering ıt ater idea, and therefore going beyond hıs brief. °° Les
recherches presentes s’appulent SUurT les tOutes premieres (PUVTIECS augustinıennes, les ecrtIts des
annees 38R6-399The Augustinian uti/frui Distinction  187  heart, soul and mind. The contexts both of descent and ascent are called  into play”°).  Yet, Augustine’s choice of the word urfi for the neighbour may  appear if not shocking, then at least unfortunate. In Ciceronian Latin,  however, ufi is one of the normal terms to designate friendly human in-  terchange, somewhat similar to the French, ‘“en user bien avec  quelqu’un””. It need not bear a pejorative, impersonal meaning in the  sense of making use of things for the accomplishment of our own  ends7”). It is surely in this sense that the ‘“ ufirur autem ceteris rationalibus  animantibus ad societam” of quaestio 30 is to be translated: we are to  associate with other rational living beings, our own equals, to build  community. We will have to see if ufi can credibly be understood as  having a similar meaning in other texts in which it is encountered in  conjunction with the neighbour.  In what follows it will be our contention that ufi-love for rational  creatures has special status, distinct from other types of ufi. Although  Ragnar Holte sees love for neighbour along with legitimate self-love as  the highest form of good and beautiful action that people can accomplish  in the context of God’s creation, love for neighbour remains for him a  relative end, an utile78). He does not pay great attention to frui-love for  neighbour in Augustine which would bring the neighbour, albeit with  great caution, into the realm of the honestum”?). And even though he  76) When the neighbour is loved in obedience to God’s law, man is also working at  his own perfection in accordance with the creative will of God. Cf. R. Holte, op. cit., p. 180:  “Mais c’est justement en exercant la vertu que l’homme remplit la fin que Dieu s’est  proposee pour lui, l’abandon total ä Dieu sous la forme de l’amour de l’esprit, du ceur et de  l’Ame inferieure, en un mot la fruitio Dei. En realisant les fins relatives I’homme realise aussi  la fin supreme”.  77) Ibid., p. 279. According to C.T. Lewis and C. Short, A Latin Dictionary, Oxford,  1879 (reprinted 1975), p. 1947, as well as the more familiar senses, ‘“uti”” can also mean ‘‘to  enjoy the. friendship of anyone”, ‘“to be familiar or intimate with”, ‘“to associate with a  person”. For example, Cicero in Oratio pro Cluentio 16,46 has: ‘“his Fabriciis semper est  usus Oppianicus familiarissime ”.  78) R. Holte, op. cit., p. 279-280.  79) Such love for neighbour crops up undeniably for the first time in De Doctrina  Christiana. Although this work was begun in 396, it was not completed until after 420.  Hence, Holte, in explicitly limiting himself to the writings of the years 386-399, may have  felt justified in considering it as a later idea, and therefore as going beyond his brief, ‘“Les  recherches presentes s’appuient sur les toutes premieres @uvres augustiniennes, les Ecrits des  annees 386-399 ... Nous avons mis l’accent sur les premieres c@uvres parce qu’on peut y  percevoir plus nettement Augustin aux prises avec les problemes philosophiques. Par contre  dans les &crits ol la pensee d’Augustin a pris sa forme definitive, il n’est pas toujours facile  de decouvrir immediatement d’oü proviennent les differentes pierres avec lesquelles estNous mM1Ss ”accent SUuT les premıieres (PEPUVICS qu'on peut
percevolmr plus netitement Augustin AUX prises VOC les problemes phılosoph1iques. Par Contre
ans les ecrtIts OUu la pensee d’Augustın DT1S forme definıtıve, 11 est DaS touJours facıle
de decouvriır immediatement d’ou proviıennent les dıfferentes plerres VEC lesquelles est
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agaınst Kantıan-ınfluenced misınterpretation In terms of
and ends of De Doctrina Christiana 1,8 (LE ..  ut! 1s orlentate what OI

makes usec of acquırıng what ON loves’’: ..  ull quod IN USUM

venerıt ad id quod aAMAaS optinendum referre’”), he oes noTt pomt Out that
in cContext thıs definıtion of ul 15 nOot ırectly elated ove for
ne1ghbour al al18°) Nonetheless, despıite hıs neglect of frul in OVEe fOr
neighbour, Holte’s analysıs 15 iınvaluable in that ıt chows hOow utl Cal be
applıed the ne1ghbour wıthout absurd confusıon of and
wıthout necessarıly dısparagıng the human PCEISON. Furthermore, the
discovery he attrıbutes (jOsta Hök of Augustinian Carıtas love for
the law allows hım dıscern unıty between the serıptural motivatiıon
of love fOor ne1ghbour, Le SUADE, and the phılosophıcal motIiv-
atıon, fruitio Dei Frul, In fact: entaıls total submıissıon {O the law of God
which includes love fOr neighbour ©*).

The presentation of Holte’s understandıng of the dıstıncetion be-
OoVve for ne1ighbour and love for God 4S elated the doetrine of

the dıfferent of the soul and the hierarchy them oug be
re-read in thıs connection ®*). Only the MENS, man’s hıghest faculty, has
(GG0d 1ts dırect object. Thus it alone 15 capable ofcontemplatıon, of frui
deo Man’s actıve lıfe, the realm of ove fOor ne1ghbour, oug be
ubject it and tO be ın conformıity wıth ıt hıs hiıerarchy 1s clear in the
texti ave already SCCTH from Contra Faustum Manichaeum:

Therefore, d the soul 1S super10r the DOdy, In the soul itself
[CasSson 15 super10r Dy the law of nature LO the other 14 AT
OUuUn also in beasts: and in I1Cason tself, which 15 partly Contemp-
latıon and pa  Y actiıon, contemplatıon 1s unquestionably the
super10r part For ın it 1s the image of God by 1C AaIc renewed
through al VISION. Ratıonal actıon oug therefore be
subject ratiıonal contemplatıon, which 15 be exercised In faıth
ıle AIc absent from the Lord, d> it ıll be hereafter by VIS1ON,
when be ıke hım, fOr SCC hım AaSs he 15 TIhen ın
spiırıtual body by hıs be made equa angels188  R. Canning  warns against a Kantian-influenced misinterpretation in terms of means  and ends of De Doctrina Christiana 1,8 (i.e. ‘‘ ufi is to orientate what one  makes use of to acquiring what one loves”: ‘uti autem quod in usum  venerit ad id quod amas optinendum referre’”), he does not point out that  in context this definition of ufi is not directly related to love for  neighbour at all®°). Nonetheless, despite his neglect of frui in love for  neighbour, Holte’s analysis is invaluable in that it shows how ufi can be  applied to the neighbour without an absurd confusion of concepts and  without necessarily disparaging the human person. Furthermore, the  discovery he attributes to Gösta Hök of Augustinian caritas as love for  the law allows him to discern a unity between the scriptural motivation  of love for neighbour, i.e. God’s agape, and the philosophical motiv-  ation, fruitio Dei. Frui, in fact, entails total submission to the law of God  which includes love for neighbour®*).  The presentation of Holte’s understanding of the distinction be-  tween love for neighbour and love for God as related to the doctrine of  the different parts of the soul and the hierarchy among them ought to be  re-read in this connection ®?). Only the mens, man’s highest faculty, has  God asits direct object. Thus it alone is capable of contemplation, of frui  deo. Man’s active life, the realm of love for neighbour, ought to be  subject to it and to be in conformity with it. This hierarchy is clear in the  text we have already seen from Contra Faustum Manichaeum:  Therefore, as the soul is superior to the body, so in the soul itself  reason is superior by the law of nature to the other parts which are  found also in beasts; and in reason itself, which is partly contemp-  lation and partly action, contemplation is unquestionably the  superior part. For in it is the image of God by which we are renewed  through faith to vision. Rational action ought therefore to be  subject to rational contemplation, which is to be exercised in faith  while we are absent from the Lord, as it will be hereafter by vision,  when we shall be like him, for we shall see him as he is. Then in a  spiritual body we shall by his grace be made equal to angels ...  A man, therefore, who acts in obedience to the faith which obeys  construite sa synthese. Dans les toutes premieres ceuvres, les elements empruntes ici et lä ne  sont pas encore aussi systematiquement fondus dans l’ensemble de la pensee augustinienne.  En retournant aux origines de sa pensee, on a une vue plus nette de la problematique  qu’Augustin vise ä resoudre» : p. 68. Still, in the whole of Augustine’s work, ‘“frui proximo”  forms an important element of this question that Holte fails do deal with.  30y R: Hölte, öp. Cit., D 273  8\) Tbid:; p. 276277  82) Ibid., p. 251-261.Man, therefore, who aCTs ın obedience 18 the faıth which obeys

construilte synthese. Dans les LOUTLES premieres (XUVICS, les elements empruntes 1C1 1a
SOoONnt pas EeNCOTEC Qaussı]ı systematıquement fondus ans l’ensemble de la pensee augustinıenne.
En retournant AdUX orıgınes de pensee, uUN«C Vue plus de la problematıque
qu’Augustin 1SE resoudre» Still, In the whole of Augustine’s work, RE Drox1mo ”
forms important Jement of thıs question that Holte faıls do deal] ıth

80) Holte, Cil., 275
Sl) Ibid., 276777
82) Ibid., 251261
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God, restraıns all mortal affections, and eeps them wıthın the
natural lımıit, g1ving precedence tO what 15 better VeT what 15
infer10r accordıing ordered 16vVe:).

The intellıgıble realıty INnan seeks contemplate 15 regarde the TIn
of actlon. He who contemplates the truth DOSSCSSCS wısdom, but, he who
DOSSCSSCS wısdom has re-establıshe: order In himself, and, Dy domlng,
has subordinated hıs actıve ıfe the truth Thıs OCCUTIS 19(0) in the
obedience of faıth One adheres LO truth ıth a unreserved AäCT of love,
Ffrui properly evoked only Dy G0d Constancy ın submitting oneself the
truth frees OonNne from SIN and ea «the truth wıll] set yYOou free», SaVYS
John 84) Consequently, the nıhılısm of the passıons 15 weakened and
human actıvıty, utl, 15 Tree for the go0od ®>). If, however, there 1s full
commıtment of the Mens God, all fruıntful actıvıty CCdadSCS ..  qul AL
approbat, NL agit 9 Frulitio Del, then, 1S noTt be understood a4as
orjıentation towards H648 OW com(fort and pleasure Ads ıIn perverted frui
IC desırıng tO dominate others, make USC of God ıIn order

83) Contra austum Manichaeum Z 28 25/1,621-622. 42,418-419):
‘““Proinde sicut anıma COTDOTI, ıta 1DS1US anımae ratıo ceterI1ıs 1US partıbus, qUuUas habent ei
bestliae, naturae lege praeponitur: inque 1psa ratıone, qQuUaC partım contemplatıva eSL,
partım actıva,. procul dubıo0 contemplatıo praecellıt. In hac enım el imago Del SL, qua DCI
em ad specıem reformamur. Actıo ıtaque rationalıs contemplatıonı rationalı
oboedire S1Vve pCT fiıdem operantı, sicutı est, quamdıu peregrinamur domino, S1Ve DCI
specıem, quod erit, CUu simıles el erımus, quon1am videbimus CU: sıcutı est, ffect] etiam
in spirıtalı COTDOTC gratia e1us aequales angelıs 1USThe Augustinian uti/frui Distinction  189  God, restrains all mortal affections, and keeps them within the  natural limit, giving precedence to what is better over what is  inferior according to an ordered love®*).  The intelligible reality man seeks to contemplate is regarded as the norm  of action. He who contemplates the truth possesses wisdom, but, he who  possesses wisdom has re-established order in himself, and, by so doing,  has subordinated his active life to the truth. This occurs now in the  obedience of faith. One adheres to truth with an unreserved act of love, a  frui properly evoked only by God. Constancy in submitting oneself to the  truth frees one from sin and death; «the truth will set you free», says St.  John®*). Consequently, the nihilism of the passions is weakened and  human activity, ufi, is freed for the good®>). If, however, there is no full  commitment of the mens to God, all fruitful activity ceases: ‘qui nihil  approbat, nihil agit”®°). Fruitio Dei, then, is not to be understood as an  orientation towards one’s own comfort and pleasure as in perverted frui  which, desiring to dominate others, wants to make use of God in order to  83) Contra Faustum Manichaeum 22,27 & 28 (CSEL 25/1,621-622. ML 42,418-419):  “Proinde sicut anima corpori, ita ipsius animae ratio ceteris eius partibus, quas habent et  bestiae, naturae lege praeponitur: inque ipsa ratione, quae partim contemplativa est,  partim activa, procul dubio contemplatio praecellit. In hac enim et imago Dei est, qua per  fidem ad speciem reformamur. Actio itaque rationalis contemplationi rationali debet  oboedire sive per fidem operanti, sicuti est, quamdiu peregrinamur a domino, sive per  speciem, quod erit, cum similes ei erimus, quoniam videbimus eum, sicuti est, effecti etiam  in spiritali corpore ex gratia eius aequales angelis eius ... Quapropter hominis actio serviens  fidei servienti deo refrenat omnes mortales delectationes et eas cohercet ad naturalem  modum meliora inferioribus ordinata dilectione praeponens”. Cf. Tractatus in Evangelium  Joannis 101,5 (CC 36,593. ML 35,1895) where the terminology associated with uti’s relation  to frui is employed of action’s relation to contemplation: ‘‘... quoniam ad istum fructum  contemplationis cuncta officia referuntur actionis. Solus est enim liber; quia propter se  appetitur, et non refertur ad aliud. Huic servit actio: ad hunc enim refertur quidquid bene  agitur, quia propter hunc agitur; ipse autem non propter aliud, sed propter semetipsum  tenetur et habetur. Ibi ergo finis qui sufficit nobis. Aeternus igitur erit; neque enim nobis  sufficit finis, nisi cuius nullus est finis”.  Even though contemplation is here through a glass darkly (cf. 1 Cor. 13.12-13), it  keeps our action evenly balanced such that Christ’s promise to us may be realised: ‘“He  who loves me will be loved by my Father; and I shall love him and show myself to him” (Jn.  14.21); ‘‘and your joy no one will take from you”’ (Jn. 16.22).  84) De Libero Arbitrio 2,13,37,143 (CSEL 74,73. CC 29,262. ML 32,1261) : ‘‘ Haec est  libertas nostra, cum isti subdimur veritati; et ipse est deus noster qui nos liberat a morte, id  est a condicione peccati. Ipsa enim veritas etiam homo cum hominibus loquens ait  credentibus sibi : Si manseritis in verbo meo, vere discipuli mei estis et cognoscetis veritatem et  veritas liberabit vos (Jn. 8.31-32). Nulla enim re fruitur anima cum libertate nisi qua fruitur  cum securitate ”.  83) RC Höltelopleit p 276;  86) Contra Academicos 3,15,33 (CSEL 63/3,72. CC 29,54. ML 32,951).Quapropter homıinıs act10o serviens
i1ıdel servienti1 deo refrenat mortales delectationes el N cohercet ad naturalem
modum melı0ra inferiorıbus ordınata dılectione praeponens’. C TIractatus IN Evangelium
Toannıs 101,5 (CC 35,1895) where the terminology assoclated ıth ut1’s relatıon

fru1l 15 employed of actıon’s relatıon contemplatıon:The Augustinian uti/frui Distinction  189  God, restrains all mortal affections, and keeps them within the  natural limit, giving precedence to what is better over what is  inferior according to an ordered love®*).  The intelligible reality man seeks to contemplate is regarded as the norm  of action. He who contemplates the truth possesses wisdom, but, he who  possesses wisdom has re-established order in himself, and, by so doing,  has subordinated his active life to the truth. This occurs now in the  obedience of faith. One adheres to truth with an unreserved act of love, a  frui properly evoked only by God. Constancy in submitting oneself to the  truth frees one from sin and death; «the truth will set you free», says St.  John®*). Consequently, the nihilism of the passions is weakened and  human activity, ufi, is freed for the good®>). If, however, there is no full  commitment of the mens to God, all fruitful activity ceases: ‘qui nihil  approbat, nihil agit”®°). Fruitio Dei, then, is not to be understood as an  orientation towards one’s own comfort and pleasure as in perverted frui  which, desiring to dominate others, wants to make use of God in order to  83) Contra Faustum Manichaeum 22,27 & 28 (CSEL 25/1,621-622. ML 42,418-419):  “Proinde sicut anima corpori, ita ipsius animae ratio ceteris eius partibus, quas habent et  bestiae, naturae lege praeponitur: inque ipsa ratione, quae partim contemplativa est,  partim activa, procul dubio contemplatio praecellit. In hac enim et imago Dei est, qua per  fidem ad speciem reformamur. Actio itaque rationalis contemplationi rationali debet  oboedire sive per fidem operanti, sicuti est, quamdiu peregrinamur a domino, sive per  speciem, quod erit, cum similes ei erimus, quoniam videbimus eum, sicuti est, effecti etiam  in spiritali corpore ex gratia eius aequales angelis eius ... Quapropter hominis actio serviens  fidei servienti deo refrenat omnes mortales delectationes et eas cohercet ad naturalem  modum meliora inferioribus ordinata dilectione praeponens”. Cf. Tractatus in Evangelium  Joannis 101,5 (CC 36,593. ML 35,1895) where the terminology associated with uti’s relation  to frui is employed of action’s relation to contemplation: ‘‘... quoniam ad istum fructum  contemplationis cuncta officia referuntur actionis. Solus est enim liber; quia propter se  appetitur, et non refertur ad aliud. Huic servit actio: ad hunc enim refertur quidquid bene  agitur, quia propter hunc agitur; ipse autem non propter aliud, sed propter semetipsum  tenetur et habetur. Ibi ergo finis qui sufficit nobis. Aeternus igitur erit; neque enim nobis  sufficit finis, nisi cuius nullus est finis”.  Even though contemplation is here through a glass darkly (cf. 1 Cor. 13.12-13), it  keeps our action evenly balanced such that Christ’s promise to us may be realised: ‘“He  who loves me will be loved by my Father; and I shall love him and show myself to him” (Jn.  14.21); ‘‘and your joy no one will take from you”’ (Jn. 16.22).  84) De Libero Arbitrio 2,13,37,143 (CSEL 74,73. CC 29,262. ML 32,1261) : ‘‘ Haec est  libertas nostra, cum isti subdimur veritati; et ipse est deus noster qui nos liberat a morte, id  est a condicione peccati. Ipsa enim veritas etiam homo cum hominibus loquens ait  credentibus sibi : Si manseritis in verbo meo, vere discipuli mei estis et cognoscetis veritatem et  veritas liberabit vos (Jn. 8.31-32). Nulla enim re fruitur anima cum libertate nisi qua fruitur  cum securitate ”.  83) RC Höltelopleit p 276;  86) Contra Academicos 3,15,33 (CSEL 63/3,72. CC 29,54. ML 32,951).quon1am ad iıstum Tuctum
contemplatıon1s Cunctia offıcıa referuntur act1on1s. OIlus est nım lıber ; qulia propter
appetitur, ei NONMN refertur ad aliud. Huic servıt act10 : ad Uunc enım refertur quı1dquıd ene
agıtur, quı1a propter unc agıtur; 1pse au NO propter aliud, sed propter semetipsum
enetiur ei habetur. Ibı CIgO finıs quı sufficıt nobiıs. Aeternus igıtur er1it ; nNnım nobıs
sufficıt finıs, 1S1 CU1US nullus est finıs”.

Even though contemplatıon 1s ere through glass darkly (cf. Cor. 13.412:13) ıt
eeps OUTI actıon evenly balanced such that Christ’s promıse MaYy be realısed : He
who loves 11l be OVe: by Father: and chall love hım and sShow myself hım  w (Jn

..  and yOUr JOY ON 111 take from A}  you (Jn
84) De Libero Arbitrio g  w 71473 32,1261): ° Haec est

ıbertas noOstra, CU ist1 subdımur veritatl ; ef 1pse est eus nOster quı 1105 ıberat mO:  9 ıd
est condıcıone peccatı 1psa nım verıtas etiam OMO C111 homınıbus oquens alt
credentibus sıbı : S51 manser1ıtis INn verbo MEO, VerE discipuli Mel PSELS el cognoscetis veritatem
verıtas liberabit VOS (Jn 8.31-32). enım ruıltur anıma C lıbertate 181 JUa Tuıltur
CU securıtate ”.

85) S CIt., 276
86) Contra Academicosx 03/3:72 29,54 32,951)
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en]JOYy the world ® ”). Nor 15 1t be interpreted In LOO passıve quietist
Rather., ringıng wıth ıt the ulness of eing and of virtue and the

maxımum evel of reedom of actıon, 1t lıberates human actıvıty, makıng
people capable of submiıtting themselves the ıll of God and of
accomplıshıing hıs law IC 1S summarısed in the of love for
God and OVEe for neighbour. concludes:

In thıs WaY ove fOor the ne1ghbour 1S oun be ncluded ıIn OVEe for
God: 1t 15 indıssolubly united and subordinated ıt OVve of
ne1ıghbour 1S the actıve ıfe the OVve of USE, which OWS from the
virtue wıth which G0od lothes the soul and from the dıvine ıfe
which o]VveESs the soul ıts form when the latter an iıtself OVCT
God iın OVe of unreserved contemplatıve ..  JOY  I7 Augustine Q
thıs “°“the al 1C aCtTts hrough Oove  79 (GL. Gal

The reference In the ast 1S the quotation from Contra
Faustum Manichaeum above., ın 1C context Gal 5.6 1S cıted and
adapted al gives AdCCcC°c5S> that contemplatıon which teaches and
nables PTOpCI OVe of use In the actıve ıfe

Ihus, have well-reasoned frame of reference wıthın 1C
sıtuate the uti/frul discussıion d 1t affects Oove for ne1ghbour. 10 be SUIC,

overlooks the elements of ne1ıghbours’ enjoyıng G0od wıth (
another and enjoyıng ONC another ın God, but, AS far d utl and the
ne1ıghbour ATe concerned, hıs eOTY provıde acceptable
alternatıve the wıdespread VIEeW that the ne1ghbour 1S really of mınımal
importance for what 15 taken 4S Augustinian eudaımonIısm. Let us

urther test hıs ın ookıng LO the eXis themselves.

The of the question DFIOr 396

As far AS frul 1s concerned, from the time of the early philosophiıcal
dıalogues Augustine insısted that only w1ısdom, the hıghest and irue

g00d, (J0d himself, Was be OVEe! hıs OW aACCOunNntTL (“propter  .. se  27
All else and all others, including nes frıends, WeEeIC desirable only insofar
as’they promoted thıs love of wısdom and beauty But the aım Wäas not

87) See De 1Vvitate Del 15 (0-4 SEL 40/2,69)
88) Holte., C Au F: “*De anıere | amour du prochaın trouve inclus

ans | amour de Dıeu., el lu1 est indıssolublement unı ef subordonne: |'amour du prochaın,
est la vie actıve, |’amour dm.— \lsage”, quı decoule de la dont IDieu revet z  ame., ei de la
vie dıvıne quı donne |’ame forme, lorsqu’elle lıvre I Dieu ans de
‘Jou1ssance‘ contemplatıve Samnls reserve. Augustin appelle Gei etat la fo1l quı agıt Dal

; 59|’amour
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indıvıdualıstic, jealously-guarded enjoyment of Ww1sdom, but OVve that
sought others {O chare In ıts enjoyment (“perfruantur). ;Ihen, all eıng
eagerly intent the ONEC beloved, hey WOU become INOTIEC deeply
riıends of ON«C another  89). (Csunnar ultgren agaınst attachıng LOO
much importance these iıdeas oun in DAaAsSsSapgc of the Soliloquia,
because, he 5>dYy>, hey infrequently and AL© not basıc Augustine’s
conceptlion of love for neighbour?®). We ıll have then be OUT

guar in approaching later SCC whether thıs 1S faır appraisal.
Ose Brechtken also seeks lımıt the sıgnıficance of the DassSagc d S

example of disınterested love for others In OUT OoOVve for God, the COMMMON

89) Soliloquia s  9i (ML 2,881) lam ostendı nıhıl alıud AMaTre,
sıquıdem quod 10 propter amatur NO  —_ amatur. EgO autem solam propter AIl

sapıenti1am, ceiera CecTIO vel adesse mıhı volo, ve]l desse t1imeo propter 1psam : vitam., quietem,
aMI1COS. Quem modum potest habere ıllıus pulchrıtudinıs 19 ın JUa NONMN solum
[10O invıdeo ceterI1s, sed et1am plurımos qUaCTO quı ant, INECCU inhiıent.

teneantT, C perfruantur; mıhı amıclores uturı, quan(to er1ıt nobıs
amata cCommunlor .

( De Moribus Ecclesiae Catholicae C (ML 35 1331) * Siquidem Tle Ssatıs
dılıgıt, quı sedulo agıt, ul SUPUIMNO O[ VEr perfruatur ONO191  The Augustinian uti/frui Distinction  individualistic, jealously-guarded enjoyment of wisdom, but a love that  sought others to share in its enjoyment (““perfruantur’”). Then, all being  eagerly intent on the one beloved, they would become more deeply  friends of one another®?). Gunnar Hultgren warns against attaching too  much importance to these ideas found in a passage of the Soliloquia,  because, he says, they occur infrequently and are not basic to Augustine’s  conception of love for neighbour?°). We will have then to be on our  guard in approaching later texts to see whether this is a fair appraisal.  Josef Brechtken also seeks to limit the significance of the passage as an  example of disinterested love for others in our love for God, the common  89) Soliloquia 1,13,22 (ML 32,881): ‘““Iam certe ostendi nihil aliud me amare,  siquidem quod non propter se amatur non amatur. Ego autem solam propter se amo  sapientiam, cetera vero vel adesse mihi volo, vel desse timeo propter ipsam:: vitam, quietem,  amicos. Quem modum autem potest habere illius pulchritudinis amor, in qua non solum  non invideo ceteris, sed etiam plurimos quaero qui mecum appetant, mecum inhient,  mecum teneant, mecumque perfruantur; tanto mihi amiciores futuri, quanto erit nobis  amata communior”.  Cf. De Moribus Ecclesiae Catholicae \,26,48 (ML 32‚1331):°“Siquidem ille se satis  diligit, qui sedulo agit, ut summo et vero perfruatur bono ...”. If the presumption that this  enjoyment of the Supreme and True Good in De Moribus should be interpreted  individualistically is to be tenable, we would have to accept that only a year or two after the  Soliloquia Augustine had quite forgotten the communitarian dimension he had there given  to the enjoyment of Beauty.  Regarding the first sentence of the quotation from the Soliloquia, Augustine will not  long hold to the position that only what is loved ‘*propter se” is really loved. See De  Doctirina..Christiand : 1:45 (CSEL 80,19) =:1,23:22 (CC 32.18: ML.34,27): 1Cum ergo  quattuor sint diligenda, unum quod supra nos est, alterum quod nos sumus, tertium quod  juxta nos est, quartum quod infra nos est, de secundo et quarto nulla praecepta danda  erant”. Or, to approach the matter from another angle, there are later texts in which  Augustine holds that friendship is to be sought for its own sake, along with wisdom and  health (‘propter se ipsam’). See De Bono Coniugali 9,9 (CSEL 41,199. ML 40,380) and  Epistola 130,6,13 (CSEL 44,54. ML 33,499). These texts will be presented in more detail  shortly, witnessing to a development on the position of the Soliloquia for which friends are  desired ‘‘propter ipsam (sapientiam)””.  °°) G. Hultgren, Le commandement d’amour chez Augustin, p. 59: “ La seconde partie  du commandement d’amour se presente, elle aussi, sous un jour nouveau du fait que Dieu  est concu comme un commune bonum qui reunit les hommes dans l’amour de lui-meme et  dans celui de leurs prochains, et cela sans aucune jalousie. Il faut toutefois, se garder  d’attribuer une trop grande importance ä ces raisonnements. En re&alite on les rencontre  isoles, et ils ne font pas partie des pensees essentielles qui forment la base de la conception  d’Augustin ”. It is a little.difficult to reconcile this with the first statement Hultgren makes  with regard to our passage : ‘ Le morceau que nöous venons de citer constitue le point central  et culminant dans l’exposition d’Augustin . It is true that this study is limited to those  works written before 400 A.D. However, ‘“il nous semble, en effet, qu’ä cette date la  conception d’Augustin de l’amour etait relativement achevee dans ses grandes lignes”  (p. 1x), ie. for Hultgren, without neighbours sharing together in the bonun commune being  fundamental.Ir the presumption that hıs
enjJoyment of the Supreme and I rue 00d ın De Moribus should be interpreted
indıvidualıstically 1$ be enable, WOU ave accept that only [WO after the
Soliloquia Augustine had quıte forgotten the communlıitarıan dımensıon he had ere g1ven

the enjJoyment of Beauty.
Regardıng the 1rs of the quotatıion from the Soliloquia, Augustine 111 nOTL

long hold the posıtıon that only hat 15 OVve: „ PFropter se  3 1S really Oove See De
Doctrina Christiana 1,45 S CC 32,18 ““Cum CISO

sınt dılıgenda, quod SUDT A 1NOS SSE: alterum quod NOS ertium quod
luxta 910 SSE: quartum quod infra 1105 est, de secundo ei quarito nulla praecepta an
erant. Or, approac the maliter from another angle, ere dIC ater In 1
Augustine olds that friendship 15 be sought for 1ts OW. sake, along ıth wısdom and
health (“propter 1psam'’) See De Bono Coniugalı 9,9 40,380) and
Epistola 30,6,13 44,54 33,499) ese 11] be presented In INOIC deta1ı]l
shortly, wıtnessing development the posıtıon of the Soliloquia fOor IC riends ATIC

desıred propter Ipsam (sapıent1am) .
90) ultgren, Le "ommandement d’amour chez Augustin, La seconde partıe

du commandement d’amour presente, elle aussı, SOUS Jour [1O0UVCAaU du faıt qUC [Dieu
est COMMUNE bonum quı reunıt les hommes ans l amour de ul-meme el
ans celu! de leurs prochaıns, ei cela Salmls AUCUMNC jalousıe. faut toutefo1s, garder
V’attriıbuer uUNCc LTOp grande iImportance CCS raısonnements. En ealıte les rencontre
1soles, el ıls font pas partıe des pensees essentıelles quı Orment la ase de la conception
d’Augustıin . It 15 ıttle.dıfficult reconsıle thıs ıth the first statement ultgren makes
ıth regard OUTI DAsSsSsarc.

© Le OICCaAaU qJUC OUuUSs VeENONS de cıter constitue le pomt entral
eit culmınant ans l’exposıtion d’Augustıin . 18 ITrue hat hıs study 1S 1mıted those
works wrıtten before 400 However, S OUS semble. er qu’ a date la
conception d’Augustın de |’amour relatıvement achevee ans SCS grandes lıgnes ”
(p IX), 1.e for ultgren, wıthout neıghbours sharıng together In the bonun being
fundamental.
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g00d, DY stressing hat ıt 1$ only the solıdarıty of da relatıonshıp between
friends that Cal yıeld such COMNCETN for other people in the face of OUTr

OW enjoyment of the hıghest g00d?*). ıll have. therefore, be
investigated ıf thıs restriction applıes ın all Augustinian that xclude
jealousy In ne s  7 enjJoyment of wısdom and beauty, s 1S also the
COININON g00d As regards the present LEXT, however, 1t 1S clear that, ıf
Augustine 1s referring ‘“ friends ”” there ATC INa y of them (  Y
MOS  27 ° LOve of that beauty Can ave thıs er1ıterlion: not only do noTt

CIHV Y others, but seek that INanYy (plurimos) IMaVYy desıre 1t wıth192  R. Canning  good, by stressing that it is only the solidarity of a relationship between  friends that can yield such concern for other people in the face of our  own enjoyment of the highest good?*). It will have, therefore, to be  investigated if this restriction applies in all Augustinian texts that exclude  jealousy in one’s enjoyment of wisdom and beauty, which is also the  common good. As regards the present text, however, it is clear that, if  Augustine is referring to ‘friends’”, there are many of them (“ pluri-  mos’”). “ Love of that beauty can have this criterion: not only do I not  envy others, but I seek that many (p/urimos) may desire it with me ... that  they may enjoy it with me”. One may then rightly inquire how extensive  this ‘‘many ” is, or who, if anyone, is excluded from becoming a friend in  the longing for and the enjoyment of one and the same beloved. We may  note already that Augustine’s mature conception of friendship is wide  enough to embrace even enemies  92)'  With regard to ufi it is well to look to a text from De Vera  Religione, written around 390. It concerns the man who is truly  unconquerable because he is united to God and finds his good there  alone.  So long as he is in this life this man ‘uses’ his friends to return their  love, he ‘uses’ enemies for patience’s sake, as many as he can he  ‘uses’ in such a way as to do them good, he ‘uses’ all people in the  91) J. Brechtken, Augustine Doctor Caritatis, p. 95-96, who sees the “* fruitio-Genuss ””  in this case as ‘‘eine Sache von solidarisch-freundschaftlicher Aktion mit gemeinsamen  Erfolg, also offensichtlich ganz ernst gemeint im Sinne des gleichrangigen Interesses der  anderen, wohl ohne Hintergedanken an den zusätzlichen Nutzen für den eigenen Weisheits-  Genuss”. Brechtken bases this restriction to ‘“friends”” on his reading of Soliloquia 1,2,7  (ML 32,873). Friends, however, are loved because they are ‘““aliquid Deo simile”, i.e.  because they have rational souls. Thus, a thief too is a potential friend, even though one  may hate the way he abuses the rational soul one loves. ““Et homines sunt, et cos amo, non  eo quod animalia, sed eo quod homines sunt; id est, ex eo quod rationales animas habent,  quas amo etiam in latronibus. Licet enim mihi in quovis amare rationem, cum illum iure  oderim qui male utitur eo quod amo. Itaque tanto magis amo amicos meos, quanto magis  bene utuntur anima rationali, vel certe quantum desiderant ea bene uti”.  92) See De Doctrina Christiana 1,65 (CSEL 80,24-25) = 1,29,30 (CC 32,23. ML  34,30): ‘ Ad quem (i.e. the good we love) si conversi fuerint (inimici), et illum tamquam  beatificum bonum et nos tamquam socios tanti boni’necesse est ut diligant”. Cf. Epistola  130,6,13 (CSEL 44,54-55. ML 33,499) : ‘‘itemque amicitia non angustis finibus terminanda  est ... pervenit usque ad inimicos, pro quibus etiam orare praecipimur””. Also En. in ps. 39,4  (CC 38,248. ML 36,436): ‘ Inimicus tuus, quia malus est, inimicus est ; fit bonus, et amicus  erit, et socius erit; ut simul velis possidere quod amabas, iam frater erit””. An early  indication of the openness of friendship for Augustine is found in De Diversis Quaestionibus  83, q.71,6 (CC 44A,205. ML 40,82): “Nullius itaque repudianda est amicitia sese  ingerentis ad amicitiam copulandam ...”.that
they INa Y en]oy 1t wıth me  97 One MaYy then rightly inquıre how extensive
thıs "MmMäany.- IS who, f an yONC, 1S excliude': from becoming friend In
the ongıng for and the enjJoyment ofone and the Samnec beloved We INa Y
otfe J]ready that Augustine’s mature conception of friendshıp 15 wıde
enough embrace CVOMN enemtles 92)

Wıth regard ut! it 15 ell 0o0k text firom De Vera
Religione, wriıtten around 390 the INa wh 15 ruly
unconquerable because he 15 unıted God and 1n hıs g00d there
alone.

So ong ASs he 1$ ın thıs ıfe thıs INan “uses’ hıs friends retiurn theır
love, he “uses’ enemıtles fOor patıence’s sake, d INallıy as he Can he
°uses’ 1ın such WdYy A4s do them g00d, he “uses’ all people in the

91) Brechtken, Augustine Doctor Carıtatis, 95-96, who SCCS the “fruıti10-Genuss ”
In thıs Case d ‘““eıne aCc VO solidarısch-freundschaftliıcher Aktıon mıt gemeinsamen
Erfolg, Iso offensıichtliıch ganz erns gemeınt 1mM Siınne des gleichrangıgen Interesses der
anderen, ohl hne Hıntergedanken den zusätzlıchen Nutzen für den eigenen Weısheıits-
(Jenuss . Brechtken bases thıs restriction “frends” hıs readıng of Soliloquia I2
(ML 32,873) Friends, however, AIC loved because they ATC ““alıquıd \DISS simıle ””, 1.e
because they ave ratıional souls. TIhus, 16 LOO 18 potentıal ren CVCI) though ON

MaYy hate the WaYy he abuses the ratiıonal soul ONMNC loves. “°Ht homıiınes sunt, ei COS aAMl NO  j

quod anımalıa, sed quod homıiınes Sun(L; ıd est, quod rationales anımas habent,
qUuUa>s anl et1am In latronıbus Licet enım mıhı in qUOVIS ratıonem., Cu um iure
oderım quı male utıtur quod am Itaque magıs am amI1COs INCOS, quan{it{o magıs
ene utunftiur anıma rationalı, vel quantum desıderant DE ene ut1  77

92) See De Doctrina Christiana 1,65 80,24-25) 9 (CC 3223
qUCIN (1e the g00d ove 61 Conversı fuerint (inımı01), el ıllum (amquam

beatıfıcum bonum ei [105S5 (amquam SOC1OS tantı ONnı NECOCSSC est ut dılıgant . C. Epistola
30,6,13 „54- 33,499) ‘““ıtemque amıcıtla NON angustIis finıbus termınanda
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that he 15 benevolent towards all And although he oes noTt
OVEe empora thıngs, he uUscs them rıghtly and he takes Caiec of
people accordıng theır condıtions of lıfe, VEn ıf he 18 unable be
equally miıindful of all people?°).

Perhaps ıt WOU. make for less tılted translatıon if utı WeTieC be
rendered ere Aas “* relates to  27 OT ““ assoclates wıth ” 0)8 “conducts hımself
in such WaY towards’”. hıs 1S in lıne wıth the Ciceronıian meanıng
consıdered earlıer. As INanYy dıfferent translatıons INaY be needed d there
aATe SIOUDS of people whom ul applıes, such that, for example,
m1g paraphrase the first quoted above: ..  So long d he 1s In
thıs ıfe thıs INan relates hıs riends in returnıng theır love, hıs attıtude
towards hıs enemtles 1S ear wıth them for patıence’s sake, dSs INany
ds he Cal he o€es Z00d, he wıishes ell all 297 In the second NC it 15
4S ir the nıg uUusc of temporal thıngs (YreCcte utıtur temporalibus””) WeTiC

paralleled in 1ts OW order by CaIie for other people (** hominibus
consulit ”'). Care for other people 1C Can take the forms of recıprocal
love, patıently bearıng wıth enmity, beneficence and benevolence, 1$ the
PIODCI work of ut! in relatıon human beings. Only the PDCISON otally
intent uDON God, hat 1S, the DCISON wh has not miısplaced hıs frul, 1s
capabile of utl of thıs kind“?). Hıs utl of others 18 ın accordance wıth
dıvıine provıdence and wıth the order of the WOT estaDblıshe' Dy God
Before De Doctrina Christiana, therefore, Augustine knows utl of the
neighbour 1C 1S unselfishly directed tO hıs benefit ose Tec  en
claıms that thıs 1S the only place In ] [ 6A selfinterest has een in
Augustinian OVve of neighbour. The Dassarc from De era Religione 1s
for hım absolute exception wıthout an Yy bearıng the maın object of
Augustine’s ethic; perhaps Augustine 1S TE merely noting WaY of

93) De Vera Religione 256 47,91 (Ge 6-2 34,163) * Hıc
VIT quamdıu est In hac vita, utitur amıco ad rependendam gratiam, utıtur IN1mM1CO ad
patıentlam, utıtur quıbus potest ad beneficentiam, utitur omnıbus ad benevolentiam. Et

temporalıa NO  — dılıgat, 1pse recte utıtur temporalıbus, el DIO sorte
hominıbus consulıt, S1 aequalıter NO potest omnıbus . Regardıng the ‘““temporalıa NO

dılıgat ””,  27 find Augustine in De Doctrina Christiana 1,45 9 (89
32,18 statıng hat CVEOIN quod ınfra NOS est  B be loved, but then, of COUTSC,
'propter alıud’.

94) The sentence preceding the quotation above 185 {lle CIgO verissıme
certissıme invictus OMO est quı cohaeret deo, 9(8)  — ut ab alıquıd Onl merea(tur, sed
CUul nıhıl alıud quam 1ıpsum haerere deo bonum est  3F and shortly er OUI quotation:
* I] ractat enım temporI dedıtos mehus quanto ıpse m1nus oblıgatus tempore : De
Vera Religione 255-256 77,65-66) 47,90-91 (CC- 4,163)
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speakıng he had COMMEC ACTOSS In the phılosophıcal tradition ?°). In an y
CasSC, Brechtken disqualifies thıs utı of elfless CONCEITIN for others from
havıng al y decısıve influence the uti applıed human beings ıIn De
Doctrina Christiana. The latter he Judges LO be otally caught in the
qU!' for ıts OW beatitude?®). However, the ut!i of De Vera Religione 1S
undoubtedly be compared ıth that of De Diversis Quaestionibus 83,

30, ın which conduct towards other human beings 1s deser1bed d > ut!
ad societatem’ ?'), and frul 1S reserved strictly for God In both Aas

95) Brechtken CIl 143, £ 147 °° Das ber wuürde heıissen194  R. Canning  speaking he had come across in the philosophical tradition*°). In any  case, Brechtken disqualifies this u/i of selfless concern for others from  having any decisive influence on the ufi applied to human beings in De  Doctrina Christiana. The latter he judges to be totally caught up in the  quest for its own beatitude*°). However, the uti of De Vera Religione is  undoubtedly to be compared with that of De Diversis Quaestionibus 83,  q. 30, in which conduct towards other human beings is described as ‘ufi  ad societatem’?”), and frui is reserved strictly for God. In both cases, as  95) J. Brechtken, op. cit., p. 143, n. 72; p. 147: ‘“ Das aber würde heissen ... dass es  sich auch hier in De vera religione mit dem neuen uti in der Nächstenliebe (i.e. for  Brechtken, in comparison to De Doctrina Christiana) überhaupt nur um einen kurzfristigen  Gedankenflug handelt, um eine absolute Ausnahmebestimmung, ohne jede weitere  Wirkung auf den Hauptgegenstand seiner Ethik, vielleicht überhaupt nur ein kurzes  Notiznehmen von einem Stück Überlieferung”. We are directed to the Diatribai 111,20,9f.  of the Stoic, Epictetus (50-138 A.D.), which contain ‘““etwas Ähnliches”. In fact, Diatribai  111,20 deals with the question: whether it is possible to derive advantage from all exterior  things (ötı AnO TAvtÖV TÖV EKTOG Eotıv GgeisL00aı). This puts us more in mind of  Augustine’s quaestio 30, i.e. ‘ Utrum omnia in utilitatem hominis creata sunt””, than of the  passage from De Vera Religione with which we are concerned. In Diatribai IIT, 20,9-12 (see  text in J. Souilhe and A. Jagu, Epictete, Entretiens, III, Collections des Universites de  France, Paris, 1963, p. 64), Epictetus explains how it is even possible to derive advantage  from other people’s insults. Those insulting us are like trainers exercising our patience, calm  and docility by having us lift heavy burdens for our own good. A bad neighbour, a bad  father, or indeed sickness, death, penury, harm, condemnation, can all be to our advantage  in this way, as if we were applying to them the rod of Hermes: ‘ Touch what you wish and it  will turn to gold”,  E  Itis clear that this comparison with Epictetus is valid for only one of the usages of uti  we have met in De Vera Religione 256, namely, the ‘“ utitur inimico ad patientiam”. It may  also be seen as having similarities with the ‘utitur tolerandis ad patientiam’ of De Diversis  Quaestionibus 83, q. 30 (CC 44A,40. ML 40,20). But it can hardly be said to bolster very  strongly the suggestion that the ‘uti ad societatem’ of quaestio 30 and the ‘“ utitur amico ad  rependendam gratiam  utitur quibus potest ad beneficentiam, utitur omnibus ad  benevolentiam”” of De Vera Religione 256 are merely a nod on Augustine’s part in the  direction of the Stoic philosophical tradition and that the selflessness implied by them is  therefore not integrated into his ethical thought.  96) Jbid., p. 147: “ ... (there are grounds for the suspicion that Augustine) hier in De  doctrina christiana doch mehr oder weniger stark immer auf den appetitus rekurriert, also  in der Nächstenliebe den appetitus mitberücksichtigt, oder besser: die Nächstenliebe im  appetitus untergebracht wissen will. Es scheint also, dass hier in De doctrina christiana von  allem Anfang an ein appetitus-transzendentes uti/frui gar nicht zur Debatte stand, auch  nicht als etwas, das, vorher schon bekannt, nun zu widerlegen oder zurückzunehmen  gewesen wäre”.  97) In the light of Soliloquia 1,13,22 (ML 32,881): ‘“tanto‘mihi amiciores futuri,  quanto erit nobis amata communior”, this “societas’”” may be understood not just of the  relationships of human beings amongst themselves but also of their common desire for and  enjoyment of the one God. Cf. De Doctrina Christiana \,64 (CSEL 80,24) = 1,29,30 (CC  32,23. ML 34,30): ‘“ quid nos in societate dilectionis dei agere convenit, quo perfrui beate  viverevest' ...ass
sich uch 1er ıIn De ( relıg1one mıt dem ut! In der Nächstenlıebe (Ke for
Brechtken. iın comparıson De Doctrina Christiana) überhaupt 11UI eınen kurzfristigen
Gedankenflug handelt ıne absolute Ausnahmebestimmung, hne jede weıtere
Wırkung auf den Hauptgegenstand seıner Ethık, vielleicht überhaupt L1UT eın kurzes
Notiznehmen VO  - einem Stück Überlieferung”. We AICc dırected the Diatribai 11.20,9{f.
of the StOI1C, Epictetus (50-138 AD which contaın “"etwas Ahnliches”. In fact, Diatribai

deals ıth the question : whether ıt 1s possıble derıve advantage from all exterl1o0r
thıngs (OT1 r  T NO VTOÖV TOV EKTOC GTLV OOEAELTÖAN). hıs DULtSs INOTC In mınd of
Augustine’s quaestio 530, 1 e “ Utrum omn1a ın utılıtatem homiınıs creata sunt  MS than of the
Dassagc firom De Vera Religione ıth which A1C concerned. In Diatribai 1L, (see
texti In Souijulhe and Jagu, Epictete, Entretiens, VÜB Collections des Universıtes de
France, Parıs, 963 64), Epictetus explaıns HhOW ıt 18 CVECIN possıble derıve advantage
Irom er people’s nsults Those insultıng A1C 1ıke traıners exerci1sing OUT patiıence, calm
and docılıty by havıng ıft heavy burdens for OUT OW g00d bad ne1ghbour, bad
father, indeed siıckness, death, NUTrY, harm., condemnatıon, Can all be OQOUT advantage
In thıs WAdY, ıf WEIC applyıng them the rod of Hermes Touch hat yYOoUu wısh and ıt
ıll {u  3 170 OEa

It 18 clear that thıs Comparıson ıth Epictetus 15 valıd for only OMNNC of the USagcs of ut1
ave mel In De Vera Religione 256, namely, the “ utıtur IN1mM1CO qad patıentiam ” IMNaYy

Iso be SCECI] AS havıng simılarıties ıth the utıtur tolerandıs ad patiıentiam' of De Diıversis
Quaestionibus 85, LGG 44A ‚40 But it Can hardly be sa1d bolster V
strongly the suggestion that the .  ut! ad socletatem' of quaestio and the ‘““utitur aM1CO ad
rependendam gratiam utıtur quıbus potest ad beneficentiam, utıtur omnıbus ad
benevolentiam ; of De Vera Religione 256 ATC merely NO Augustine’s part ın the
dırection of the StOo1C phılosophıcal tradıtiıon and that the selflessness iımplıed Dy them 15
therefore nOL integrated into hıs thıcal thought.

96) Ibid., 147 e&194  R. Canning  speaking he had come across in the philosophical tradition*°). In any  case, Brechtken disqualifies this u/i of selfless concern for others from  having any decisive influence on the ufi applied to human beings in De  Doctrina Christiana. The latter he judges to be totally caught up in the  quest for its own beatitude*°). However, the uti of De Vera Religione is  undoubtedly to be compared with that of De Diversis Quaestionibus 83,  q. 30, in which conduct towards other human beings is described as ‘ufi  ad societatem’?”), and frui is reserved strictly for God. In both cases, as  95) J. Brechtken, op. cit., p. 143, n. 72; p. 147: ‘“ Das aber würde heissen ... dass es  sich auch hier in De vera religione mit dem neuen uti in der Nächstenliebe (i.e. for  Brechtken, in comparison to De Doctrina Christiana) überhaupt nur um einen kurzfristigen  Gedankenflug handelt, um eine absolute Ausnahmebestimmung, ohne jede weitere  Wirkung auf den Hauptgegenstand seiner Ethik, vielleicht überhaupt nur ein kurzes  Notiznehmen von einem Stück Überlieferung”. We are directed to the Diatribai 111,20,9f.  of the Stoic, Epictetus (50-138 A.D.), which contain ‘““etwas Ähnliches”. In fact, Diatribai  111,20 deals with the question: whether it is possible to derive advantage from all exterior  things (ötı AnO TAvtÖV TÖV EKTOG Eotıv GgeisL00aı). This puts us more in mind of  Augustine’s quaestio 30, i.e. ‘ Utrum omnia in utilitatem hominis creata sunt””, than of the  passage from De Vera Religione with which we are concerned. In Diatribai IIT, 20,9-12 (see  text in J. Souilhe and A. Jagu, Epictete, Entretiens, III, Collections des Universites de  France, Paris, 1963, p. 64), Epictetus explains how it is even possible to derive advantage  from other people’s insults. Those insulting us are like trainers exercising our patience, calm  and docility by having us lift heavy burdens for our own good. A bad neighbour, a bad  father, or indeed sickness, death, penury, harm, condemnation, can all be to our advantage  in this way, as if we were applying to them the rod of Hermes: ‘ Touch what you wish and it  will turn to gold”,  E  Itis clear that this comparison with Epictetus is valid for only one of the usages of uti  we have met in De Vera Religione 256, namely, the ‘“ utitur inimico ad patientiam”. It may  also be seen as having similarities with the ‘utitur tolerandis ad patientiam’ of De Diversis  Quaestionibus 83, q. 30 (CC 44A,40. ML 40,20). But it can hardly be said to bolster very  strongly the suggestion that the ‘uti ad societatem’ of quaestio 30 and the ‘“ utitur amico ad  rependendam gratiam  utitur quibus potest ad beneficentiam, utitur omnibus ad  benevolentiam”” of De Vera Religione 256 are merely a nod on Augustine’s part in the  direction of the Stoic philosophical tradition and that the selflessness implied by them is  therefore not integrated into his ethical thought.  96) Jbid., p. 147: “ ... (there are grounds for the suspicion that Augustine) hier in De  doctrina christiana doch mehr oder weniger stark immer auf den appetitus rekurriert, also  in der Nächstenliebe den appetitus mitberücksichtigt, oder besser: die Nächstenliebe im  appetitus untergebracht wissen will. Es scheint also, dass hier in De doctrina christiana von  allem Anfang an ein appetitus-transzendentes uti/frui gar nicht zur Debatte stand, auch  nicht als etwas, das, vorher schon bekannt, nun zu widerlegen oder zurückzunehmen  gewesen wäre”.  97) In the light of Soliloquia 1,13,22 (ML 32,881): ‘“tanto‘mihi amiciores futuri,  quanto erit nobis amata communior”, this “societas’”” may be understood not just of the  relationships of human beings amongst themselves but also of their common desire for and  enjoyment of the one God. Cf. De Doctrina Christiana \,64 (CSEL 80,24) = 1,29,30 (CC  32,23. ML 34,30): ‘“ quid nos in societate dilectionis dei agere convenit, quo perfrui beate  viverevest' ...(there ATIC grounds for the suspicl1on that Augustine) hıer in De
doctrina chrıstiana doch mehr der weniger star. immer auf den appetıtus rekurrIıert, Iso
In der Nächstenliıebe den appetıtus mıtberücksıichtigt, der besser : dıe Nächstenliebe 1mM
appetitus untergebracht wıissen ıll ESs scheıint also, ass 1er ın De doctrina chrıstiana VO

em Anfang eın appetıtus-transzendentes uti/frul Sarl nıcht ZUI Debatte stan uch
nıcht als etwas, das, vorher schon bekannt. DU  z wıderlegen der zurückzunehmen
BCWESCH ware 8

97) In the 1g of Soliloquia e (ML 32,881) 5:  tanto mıhı amıclores futur1,
quanto erıt nobıs amata cCommun10or ”, thıs * socljetas ” INdYy be understood nOL Just of the
relatiıonshıps of human beings amongst themselves but Iso of theır COINIMNON desıre for and
enjoyment of the ONC (J0d CT De Doctrina Christiana 1,64 P8 (EC
32.23 ‘“ quıd 105 ın societate dılection1s de1 convenıt, qJUO perfrul eate
Vvivere est194  R. Canning  speaking he had come across in the philosophical tradition*°). In any  case, Brechtken disqualifies this u/i of selfless concern for others from  having any decisive influence on the ufi applied to human beings in De  Doctrina Christiana. The latter he judges to be totally caught up in the  quest for its own beatitude*°). However, the uti of De Vera Religione is  undoubtedly to be compared with that of De Diversis Quaestionibus 83,  q. 30, in which conduct towards other human beings is described as ‘ufi  ad societatem’?”), and frui is reserved strictly for God. In both cases, as  95) J. Brechtken, op. cit., p. 143, n. 72; p. 147: ‘“ Das aber würde heissen ... dass es  sich auch hier in De vera religione mit dem neuen uti in der Nächstenliebe (i.e. for  Brechtken, in comparison to De Doctrina Christiana) überhaupt nur um einen kurzfristigen  Gedankenflug handelt, um eine absolute Ausnahmebestimmung, ohne jede weitere  Wirkung auf den Hauptgegenstand seiner Ethik, vielleicht überhaupt nur ein kurzes  Notiznehmen von einem Stück Überlieferung”. We are directed to the Diatribai 111,20,9f.  of the Stoic, Epictetus (50-138 A.D.), which contain ‘““etwas Ähnliches”. In fact, Diatribai  111,20 deals with the question: whether it is possible to derive advantage from all exterior  things (ötı AnO TAvtÖV TÖV EKTOG Eotıv GgeisL00aı). This puts us more in mind of  Augustine’s quaestio 30, i.e. ‘ Utrum omnia in utilitatem hominis creata sunt””, than of the  passage from De Vera Religione with which we are concerned. In Diatribai IIT, 20,9-12 (see  text in J. Souilhe and A. Jagu, Epictete, Entretiens, III, Collections des Universites de  France, Paris, 1963, p. 64), Epictetus explains how it is even possible to derive advantage  from other people’s insults. Those insulting us are like trainers exercising our patience, calm  and docility by having us lift heavy burdens for our own good. A bad neighbour, a bad  father, or indeed sickness, death, penury, harm, condemnation, can all be to our advantage  in this way, as if we were applying to them the rod of Hermes: ‘ Touch what you wish and it  will turn to gold”,  E  Itis clear that this comparison with Epictetus is valid for only one of the usages of uti  we have met in De Vera Religione 256, namely, the ‘“ utitur inimico ad patientiam”. It may  also be seen as having similarities with the ‘utitur tolerandis ad patientiam’ of De Diversis  Quaestionibus 83, q. 30 (CC 44A,40. ML 40,20). But it can hardly be said to bolster very  strongly the suggestion that the ‘uti ad societatem’ of quaestio 30 and the ‘“ utitur amico ad  rependendam gratiam  utitur quibus potest ad beneficentiam, utitur omnibus ad  benevolentiam”” of De Vera Religione 256 are merely a nod on Augustine’s part in the  direction of the Stoic philosophical tradition and that the selflessness implied by them is  therefore not integrated into his ethical thought.  96) Jbid., p. 147: “ ... (there are grounds for the suspicion that Augustine) hier in De  doctrina christiana doch mehr oder weniger stark immer auf den appetitus rekurriert, also  in der Nächstenliebe den appetitus mitberücksichtigt, oder besser: die Nächstenliebe im  appetitus untergebracht wissen will. Es scheint also, dass hier in De doctrina christiana von  allem Anfang an ein appetitus-transzendentes uti/frui gar nicht zur Debatte stand, auch  nicht als etwas, das, vorher schon bekannt, nun zu widerlegen oder zurückzunehmen  gewesen wäre”.  97) In the light of Soliloquia 1,13,22 (ML 32,881): ‘“tanto‘mihi amiciores futuri,  quanto erit nobis amata communior”, this “societas’”” may be understood not just of the  relationships of human beings amongst themselves but also of their common desire for and  enjoyment of the one God. Cf. De Doctrina Christiana \,64 (CSEL 80,24) = 1,29,30 (CC  32,23. ML 34,30): ‘“ quid nos in societate dilectionis dei agere convenit, quo perfrui beate  viverevest' ...9



he Augustinian uti/frul Distinction 195

later In De ( ivitate Del, the G0od-dıirection of frui DICSCIVCS utı from
dıstortion and debilıtatiıon Is 1t noTt possıble LO understand the utı of De
Doctrina Christiana In thıs WdY t00? If ONC does noTt ake sufficıent note
of the dıstinction made Dy Augustine between the thıngs that AT be
njoyed, the thıngs hat aTe be used, and those who en]JOoYy and use?),
the result INAY be that the definıtion of u17 ıth regard (O inira-human,
temporal realıty””) 11] be LOO readıly transferred the partıcular utı
which 1s involved wıth other human beings. Is there anythıng ruly
distinctive about OVe fOor ne1ghbour In De Doctrina Christiana that m1g
reflect the spiırıt of De Vera Religione and quaesti0 30. ÖOI 15 Augustine
rapped into absorbing the ne1ıghbour In arge part into utl that
ultımately treats the personal and infra-personal alıke?

De Doctrina Christiana

Somewhat urther in Book than the yresented above d

general formulatıons of the dıstinction, Augustine rehearses the relatıon
he has already establıshe between frul and utı nly the eternal and
unchangeable dAdIc {tO be njoyed; other thıngs aTe be sed In such WaY
that Ar able attaın the full enJoyment of the eternal]l and
unchangeable 100).

But who en]Joy and IN other thıngs aTe ourselves thıngs of
certaın kınd For INan 1s no eing created in the image and
lıkeness of God, nOoTt insofar d he 1S confined by the mortal body,
but ıIn that the dıgnity of hıs ratıonal soul makes hım super10r
brute beasts. Hence, the question 1s whether INenNn should uUusc

en]JOY themselves, both For ave een ommanded OVEe
ONC another, but the question 1s whether ONC human eing 1s be
OVe Dy another for hıs OW sake OT whether love for hım ıs LO be
orlıentated somethıng else. If indeed he 1sS be OVEe! fOor hıs OW
sake, eN]JOYy hım ; ıf OVve for hım 1s be Oorlentated somethıng
else, uUuse hım IN} however, that OoOve for another

98) De Doctrina Christiana K 80,9) 133 (CE 32,8 .. Res CISO
alıae Ssunt quıbus fruendum SSL. alıae quıbus utendum, alıae QUaC fruuntur el utuntur .

99) Ibid., L: L4 (CC 32,8 ut! autem, quod INn
SUm venerıit ad ıd quod 11as optinendum referre, S] amen amandum est  K

100) Ibid., 1,39 B  e CC 3216 A fn hıs igiıtur
omnıbus rebus ıllae tantum sunt quıbus fruendum SL: qUuas as incommutabiles
COomMmmeEMOTAaVIMUS ; ceter1s autem utendum est ut ad ıllarum perfructionem pervenıre
DOossımus ”. Remember, however, that the eterna|l and unchangeable 1S the Irıune God wh
1S the COINMMON g00d of all who en]JOoy hım See Ibid., 1,10 3D3 (CE 32:9
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DCTSON 1S LO be orıentated O somethıing other than the DETSON. For ıf
something 1S be OVEe: for 1ts OW sake, oun OUT lıfe’s
happıness it oug. thıs happıness 1s not yel d realıty IOr uS,
SÜ1 hope for ıt consoles uSs in thıs present time. But, ““cursed 1S he
wh places hıs hope in man  7 (cf. Jer

Augustıine HCO IMNOTEC reveals that he 1$ acutely CONSCIOUS of the specıal
STatus of human beings, ndowed wıth ratiıonal souls, created in the
image and ıkeness of God How OonNne relates oneself and others
properly 1s the question of grea importance. What 1S the fiıtting form of
self-love and what the form of love for ne1ghbour envisaged by the
Lord’s commandment? Does ıt uffice oun lıfe’s happıness
myself another human eIng, place hope In myself 0)8 In
another human being? Am myself the eritierion In the 1g of5all
else 1S Jjudged”? Are other rational creatures thıs erıterion for me ? If S!
and only TS! Call OT others sımply be sa1d be the object of frul. But
what hıs would involve 1s the effective denı1al that there 1s an Yy eing
super10r the self others;: it WOU pDutLl the self and others ın the place
of God 102)' Sınce Augustine has already defined fruli ın such WdY that it
Can only properly be applıed OUT love for the irue God wıth all the
heart, all the soul and all the mınd, he has then only ut! al hıs 1sposa
when 1t the question of OVve for self and love for
ne1ghbour. f We. en]Ooy nes OW W WOU be perversely prou

103)imiıtatiıon of God leadıng ne s  K diminution d human being
whiıle {O en]JoYy others would be orlentate nec s whole ıfe them 1n the

101) De Doctrina Christiana ä CC 2,16-17
“*“ Nos ıtaque quı fruımur el utimur alııs rebus., [CS alıquae agna enım

quaedam TCS est homo, factus ad imagınem el simılıtudınem de1, NO  b In quantum mortalı
COTDOIC includıtur, sed In quantum bestias rationalıs anımae honore praecedit. ltaque

quaest10 OSt: irum fru1l homines debeant A ut1ı u  u:  q Praeceptum est
nım nobıs ut dılıgamus Invicem, sed quaerıtur, irum propiter OMO ab homiıne
dılıgendus sıt propter alıud S1 nım propter 5C, fruımur Cl S1 propter alıud, utımur
Vıdetur au mıhı propter alıud dılıgendus. Quod nım propter dılıgendum est, iın
constitultur eata vita, CU1US et1amsı nondum ICS, am! SPCS e1us NOS hoc tempore
consolatur. Maledictus qul SDEM SUUM pont In homine .

102) C: De Diversıs Quaestionibus 83, (Ge 44A ‚40 ‘*“Iudıiıcat au

de omnıbus quıbus utıtur ; de solo deo NO  —; ludıcat, quıa secundum eum de ceter1s iıudıcat.
Nec utıtur, sed frultur ;q nım ad alıquıid alıud eus referendus eSL; quon1am INNC

quod ad alıud referendum est infer1us est qUamı ıd ad quod referendum est, NEC est alıquıd
deo super1us196  R. Canning  person is to be orientated to something other than the person. For if  something is to be loved for its own sake, we found our life’s  happiness on it. Although this happiness is not yet a reality for us,  still hope for it consoles us in this present time. But, ‘“cursed is he  who places hıs Kope in man . (cf. Jer. 17.5) J:  Augustine once more reveals that he is acutely conscious of the special  status of human beings, endowed with rational souls, created in the  image and likeness of God. How one relates to oneself and others  properly is the question of great importance. What is the fitting form of  self-love and what the form of love for neighbour envisaged by the  Lord’s commandment? Does it suffice to found my life’s happiness on  myself or on another human being, to place my hope in myself or in  another human being? Am I myself the critierion in the light of which all  else is judged? Are other rational creatures this criterion for me? If so,  and only ifso, can I or others simply be said to be the object of frui. But  what this would involve is the effective denial that there is any being  superior to the self or others; it would put the self and others in the place  of God!°2). Since Augustine has already defined frui in such a way that it  can only properly be applied to our love for the true God with all the  heart, all the soul and all the mind, he has then only w/i at his disposal  when it comes to the great question of love for self and love for  neighbour. To enjoy one’s own power would be a perversely proud  103);  imitation of God leading to one’s diminution as a human being  while to enjoy others would be to orientate one’s whole life to them in the  101) De Doctrina Christiana 1,39-40 (CSEL 80,18) = 1,22,20 (CC 32,16-17. ML  34,26): “ Nos itaque qui fruimur et utimur aliis rebus, res aliquae sumus. Magna enim  quaedam res est homo, factus ad imaginem et similitudinem dei, non in quantum mortali  corpore includitur, sed in quantum bestias rationalis animae honore praecedit. Itaque  magna quaestio est, utrum frui se homines debeant an uti an utrumque. Praeceptum est  enim nobis ut diligamus invicem, sed quaeritur, utrum propter se homo ab homine  diligendus sit an propter aliud. Si enim propter se, fruimur eo; si propter aliud, utimur eo,  Videtur autem mihi propter aliud diligendus. Quod enim propter se diligendum est, in co  constituitur beata vita, cuius etiamsi nondum res, tamen spes eius nos hoc tempore  consolatur. Maledictus autem qui spem suam ponit in homine” .  102) Cf. De Diversis Quaestionibus 83, q. 30 (CC 44A ,40. ML 40,20): ‘“ Iudicat autem  de omnibus quibus utitur ; de solo deo non iudicat, quia secundum deum de ceteris iudicat.  Nec eo utitur, sed fruitur; neque enim ad aliquid aliud deus referendus est, quoniam omne  quod ad aliud referendum est inferius est quam id ad quod referendum est, nec est aliquid  deo superius ... ”  103) De Libero Arbitrio 3,25,76,262-263 (CC 29,320. CSEL 74, 153. ML 32,1308):  “Si autem tamquam obvius sibi placet sibi ad perverse imitandum deum ut potestate sua  frui velit, tanto fit minor quanto se cupit esse maiorem. Et hoc est /nitium omnis peccati  superbia et Initium superbiae hominis apostatare a deo (Ecclus. 10.14)”.; *

103) De Libero Arbitrio $  „262-2653 (cE SEL 74, 153 32,1308):
*61 autem (amquam obvıus sıbı placet s1bı ad DECTVEISC imıtandum eum ut potestate 5Sud
fru1 velıt, {1t M1INOrTr quan{i{o cupıt SSC malorem. Et hoc est Inıtıum OMNLS peccatı
superbia ei Inıtıum superbiae hominis apostatare deo (Ecclus. 149
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of expecting them alone fulfil Oone’s deepest hope fOr happı-
ness  104). Thıs LOO0 WOUuU be dıstortion.

Augustine, therefore., 0€s offence the self and the
ne1ıghbour when he claıms hat hey AIC nNnOoTt be OVEe!l theır OW

aCCOUNLTL OT for theır OW sake (“propter S€”) What he 1s that hey
AIC nOoTLt ın themselves 4S created beings be made the goal of ıfe
towards which al else 1S be orlentated and in the lıght of which all else
15 be Judged ven TI himself, insofar d> he 1$ OUT WaY the
Father, O€es not wısh hold and detaın but diırect N (G0d 105)_
ere 15 then in which Can, ıth the NECCSSATY CITrCUMSpEC-
tion, Sa Yy of T1sS that he wıshes be OVEe: not for h1s OW sake but AS

pominting us the g0a] of iru reedom In God, 1.e “propter aliud TIo
translate “"propter Tiu 4S c.  for the sake of somethıng else  277 0)8 ‘ for
another reason ” Can g1ve the misleadıng impression hat Augustinıian
love for neighbour amounts violatıon of another'’'s dıgnity,
den1igration of hıs personal unıqueness, CVcCcn insult. There{fore.,
have preferred paraphrase thıs expression such that love for neighbour
1S presented A4Ss havıng g0oa]l beyond the other indıvıdual’s present
iımıted existence (which o€es nOoTt that the sıtuation of the
ne1ıghbour 15 overlooked) !*°). That g0al, that “ AUUd ı, INa Yy be the
formatıon of communıty (*uti ad societatem ) in quaest10 30, OT it IMaYy
d here be God hımself ın whom there 1s Irue ıfe In lovıng UTr

ne1ighbour, therefore, relate hım and OUT OVve fOor hım God, who 15
OUT COINMMON g00d Such ove 15 in accordance wıth the order of creation
establıshed by dıvine provıdence. hıs interpretation 1S, beliıeve, closer

104) Certaıin proud creatures ll be ell pleased ave such hope placed in them
C: De Doctrina Christiana A (CC 2,26-27 ' Nam
61 In nobıs ıd facımus (1 ıf en]Joy ON another nNnOoTt ın God, but ın ourselves), TeEIMNMAaNECINUS

In vıa ei SPCIN beatıtudıinıs nostirae in homıne aut ın angelo conlocamus. Quod ei OmMOoO
superbus ei angelus superbus arrogant sıb1 in alıorum SPCIM gaudent constıitul .

105) De Doctrina Christiana ’  C 80,29-30) : ( 32,28
34,33-34): *°Sıc nNnım alt E20 SUM VIGAG el verıtas el vıta (Jn 14.6), hoc est, DCI venıtur, ad

pervenitur, ıIn permaneturThe Augustinian uti/frui Distinction  197  sense of expecting them alone to fulfil one’s deepest hope for happi-  ness!°4), This too would be a distortion.  Augustine, therefore, does no offence to the self and to the  neighbour when he claims that they are not to be loved on their own  account or for their own sake (“ propter se”’). What he means is that they  are not in themselves as created beings to be made the goal of life  towards which all else is to be orientated and in the light of which all else  is to be judged. Even Christ himself, insofar as he is our way to the  Father, does not wish to hold and detain us but to direct us to God!°5).  There is a sense then in which we can, with the necessary circumspec-  tion, say of Christ that he wishes to be loved not for his own sake but as  pointing us to the goal of true freedom in God, i.e. “propter aliud”. To  translate ‘propter aliud” as ‘“for the sake of something else” or ‘‘for  another reason” can give the misleading impression that Augustinian  love for neighbour amounts to a violation of another’s dignity, a  denigration of his personal uniqueness, even an insult. Therefore, we  have preferred to paraphrase this expression such that love for neighbour  is presented as having a goal beyond the other individual’s present  limited existence (which does not imply that the concrete situation of the  neighbour is overlooked)!°°). That goal, that ‘“aliud’””, may be the  formation of community (‘uti ad societatem’) as in quaestio 30, or it may  as here be God himself in whom there is true life. In loving gur  neighbour, therefore, we relate him and our love for him to God, who is  our common good. Such love is in accordance with the order of creation  established by divine providence. This interpretation is, I believe, closer  104) Certain proud creatures will be well pleased to have such hope placed in them.  Cf. De Doctrina Christiana 1,77 (CSEL 80,28) = 1,33,36 (CC 32,26-27. ML 34,32): *“ Nam  si in nobis id facimus (i.e. if we enjoy one another not in God, but in ourselves), remanemus  in via et spem beatitudinis nostrae in homine aut in angelo conlocamus. Quod et homo  superbus et angelus superbus arrogant sibi atque in se aliorum spem gaudent constitui”.  105) De Doctrina Christiana 1,82-83 (CSEL 80,29-30) = 1,34,38 (CC 32,28. ML  34,33-34) : * Sic enim ait : Ego sum via et veritas et vita (Jn. 14.6), hoc est, per me venitur, ad  me pervenitur, in me permanetur ... Ex quo intellegitur quam nulla res in via tenere nos  debeat, quando nec ipse dominus, in quantum via nostra esse dignatus est, tenere nos  voluerit, sed transire, ne rebus temporalibus, quamvis ab illo pro salute nostra susceptis et  gestis, haereamus infirmiter, sed per eas potius curramus alacriter, ut ad eum ipsum, qui  nostram naturam a temporalibus liberavit et conlocavit ad dexteram patris, provehi atque  pervehi mereamur”.  106) See e.g. De Vera Religione 258 (CSEL 77,66) = 47,91 (CC 32,247. ML 34,163):  “Et si quando forte alicuius periculo vel errore vel dolore commovetur, usque ad illius  auxilium aut correctionem aut consolationem, non usque ad suam subversionem valere  patitur”.E X qUO intellegıtur qUamı nu ICS In vıa tenere NOS

debeat, quando NC 1pse dominus, ın quantum vıa nOsira SSC dıgnatus eST. tenere 1105

volueriıt, sed transıre, rebus temporalıbus, quamVIıs ab o DIO salute nOstira suscept1s el

gest1s, aereamus infirmıter, sed DCI CAdS potıus alacrıter, ut ad 4A70 1pSsum, quı
nOostram naturam temporalıbus lıberaviıt ei conlocavıt ad dexteram patrıs, proveh!
pervehl mereamur .

106) See C De Vera Religione 258 47,91 (CE 34,163)
Ya S1 quando orte alıcuılus periculo vel CITOTITC vel dolore COMMOVEeLUT, ad ıllıus
auxılıum aut correctionem aut consolatıonem, NO u ad SUamı subversionem valere
patıtur  79
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the truth of the matter than readıng that WOU VIEW the neıghbour
4S only grudgıingly admıtted OUT ove ‘ for another reason , OT indeed
ASs actually slıghte Dy OUT skıpping beyond hım “ Or the sake of
somethıng else  E 1S, ultımately, for the sake.of our OW happıness In
the enjoyment of od) Of COUISC, thıs has yel be shown In greater
detaıl; but 1t should Jlready be emergıing wıth SOINC clarıty why
Augustine Was not al lıberty, wıthın the admıttedly straıtenıng terms of
uti/frul dS he hımself defined them., maıntaın that the ne1ıghbour Was

be OVEe: sımply for h1s OW sake (“propter sev9) Thıs WOU do violence
both the ONC lovıng and the OoONnNe OVEe:| ıdolatry and prıde WOU stifle
human growth. At the SdIMec tiıme, thınk that there 1s adequately
arguable Case for asserting that, ın Augustine’s conception, ove
another DETISON “propter alıud 15 noTt necessarıly conjure the crude
image of the neıghbour serving only 4S Dy whiıich Call OVe
God and thereby achleve happıness for ourselves wıth hım What then 1S
the nature of thıs orlentatiıon of Ove for neıghbour God? As
SCC; Augustine, after inıtially and tentatıvely opting for ul In De Doctrina
Christiana L: eventually 1n thıs CategorYy, wıthout urther NUANCE,
LOO restrictive for the human ne1ghbour.

The neighbour OUT enjoyment of God?

Firstly, then, let us ddress the question of the ne1ıghbour A4AS

areful reader of the first book of De Doctrina Christiana 11] faıl
discover anı y statement the effect that the neighbour 1S be sed wıth

VIEW attamnıng OUTI OW indıvıdual happıness 1n the enjoyment of
God Certamly there aTeC assertions that ook dS ıf thıs 1S theır meanıng,
but closer examınatıon of them iın theır cContex(t reveals that they ATIC

general definıtions of utl, elated temporal d contrasted wıth and
orlentated towards eterna|l thıngs. hat 1S, they do noTt wıthout urther
ado the Casec of human beings created ın the image and 1ıkeness of
God Thus, f the affırmatıon : °*“other thıngs (which AIC not eternal and
unchangeable) ATC be sed 11 such WdYy that AIC able attaın the
fuıll enjJoyment of the eternal and unchangeable ” 107) COU also sımply

10'7) De Doctrina Christiana 1,39 L' (L AA
ceterI1s utendum 6St ul ad ıllarum e aeternarum el Iıncommutabılıum)

perfructionem pervenıre pOossımus ””. Brechtken., Augustinus Doctor \Carıitatis, D,
translates Das übrıge ber musse gebraucht werden (utendum), damıt WIT ZU

Vollgenuss (perfrult10) VO jenem also dem Erstgenannten) gelangen . Sımıilarly, the
French translatıon offered Dy Combes and Farges In (Euvres de Saint Augustin,
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be referred ratıiıonal creatures why does Augustine Proceed
dıstinguıish them fromer beings LO declare that 1l 15 of
ımportance NOW whether they AT be enjJoyed OT sed OT both and

Les autres Sont GCEUX dont OUSs(Bıblıotheque Augustinıenne 3 Parıs 949 203 15

devons N{ ejß DOUT la pleine Jou1ssance des premıiers ' INAdYy be noted that neıther
of these ([WO renderings translates hereby makıng dırect JUump from UsSC of
empora thıngs the en)Joyment of the ternal wıthout takıng an y explıcıt ACCOUNT of Al

ıdea hat INAaYy ell be lurkıng the hadows namely, hat only DIODCI relatıon
temporal thıngs accordance ıth dıvıne order only DIrODCI uı makes the ulness of
fTrull perfruct10 pnOoSSibility for (Qur translatıon of De Doectrina Christiana has
een made the 1g. of thıs FOr indeed urther Book of De Dorctrina Christiana
Augustine specıfically nngs ul 1Into cCoNNeCiLION ıth dıvıne provıdence Ssee 85

30) z AB 28 34) Hoc that the fulness and end of the LAaw
and the Scriptures 15 Ove for G0d and neıghbour) CIBO uL „facta
eStT tota DTO nOostira salute DCI dıyınam provıdentiam dıspensatıo temporalıs qUa debemus
uı ut quıbus ferımur propter Ilud ad quod ferımur dılıgamus . In relatıng
properly temporal realıties, ull, not hem ends themselves but
accepung dıvıiıne provıdence be aıded DYy hem propped and borne along DYy them
eır Orlentatıon God ATC made capable of perfect love of (God and
neighbour For however 1l 4S yel the enjJoyment of the ternal and the unchangeable

AIC made capable f ( DOSSIMUS ) Dy PTrODCI ul Agaınst the background of the iıdea
found XN then the INCaMNlNS of De Doctrina Christiana would be ıf we relate
empora thıngs accordance ıth the order establıshed Dy dıvıne provıdence and
sanctıoned Dy dıvıne |aw ere 111 be hındrance OUT the ternal

Now CVEN though the ul of nOTL Just ASs 1{ applıed the human ne1ghbours
1l 15 ell be AWATC hat the CXDICSSION whıich 1 OCCUTS Can be understood agaınst the
background of (J0d h1s provıdence ordering all creation for the g00d of INan AS ell AsSs

agaılınst that of the human for happıness PDOSSCSS1ON of the Supreme o0d For the
no of the French and German translatıons quoted COUuU easıly ead the unsuspecling
reader overlook the dımension of dıvine provıdence dısposing empora realıty for the
usefulness the g00d and the salvatıon of human beings 1C ave mel the uf1ı of

an: of De Doctrina Christiana 8 TIThe danger then hat the iıdea of desıre
achleving satısfactıon the DOSSCSSION of the Hıghest 00d 11l be unwarrantedly allowed

predomıiınate d the standard iınterpretation thereby KIVINS far-reaching 14Ss the
understandıng of the relatıon between ul and frul hıs 1aSs MaYy ell iımpossıble

off when do fiınd Augustine applyıng ufl specıfically the ne1ıghbour Therefore
ıl 15 iımperaltıve COunter 1{ 1fs rOOLIS and all 1fs manıfestatıions Otherwise when
Augustine chall SCC broadens the of ut1ı include the love of (G0d for (De
Doctrina Christiana 73 34-1 35) 1l 111 be impossıble follow hım and he
111 stan!: accused of startlıng INCONSISLENCY When utı/frul read exclusıvely the 1g of
undıfferentiated desıre seekıng fulfilment ul A description of od’s love for would be
absurd and ull characterısıng OUT love for ne1ıghbour would be horriıfic

But 151 the ZTamMmMar of agaınst OUT translatıon other thıngs (whıch ATC not
ternal an unchangeable) ATC be sed such hat A able attaın the full
enjoyment of the ternal and unchangeable? ” Surely the ut should be rendered order
that ” introducıng clause of purpose ? hıs the Obvıous road en by the French an
German translatıons and admıttedly, 1{ 0€s SCOCINMN accord better ıth the definıtion of

ut De Doctrina Christiana utl autem quod SUIll venerıt ad ıd quod
1I1las optiınendum referre s 1 amandum est where the iıdea of PDUrDOSC ONe uUsc 15

unquestionably than ote however that VEn | oes not exclude
understandıng of uft1 lıne ıth dıvıne order and provıdence In accordance ıth G0od
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wrestle al length wıth the implicatıons of thıs question ? Ihe Samme

question INa Y be as apDropO> of other general eXpress1ons of utı ıIn De
Doctrina Christiana not dırectly involved ın the presentatiıon of Oove for
neıghbour.

ÖfER however, does In form fOr which what have scCCcCNMh

far INd y appCar have eft us unprepared. Augustine begıns Dy
admıiıtting that there AIC SOMINEC AatTtiers which cCannot comfortably be
catalogued under ON«C CategoOTrYy OT the other, ut! Or frul 108)_ All 1S not yeLl
quıte clear. Thıs admıssıon follows these considerations:

The precept by which ATIC Ove G0d 15 dıstinct from Oove for
ne1ghbour because the dıvine 6SSCETIGE 15 super10r to'and above OUT

nature For He (1.e od) cshows us compassıon because of Hıs OW

goodness; however SsShow Compassıon ONC another because of
Hıs goodness. That 1s 5SdY, He has compassıon us that
INa Y UlLY eN]JOY Hım: but ındeed ave cCompassıon OIlC
another that INa Y UlLYy eN]JOYy Hım 109).

We ave lready adverted {O the St  n  SS of thıs COmMMentT ın that
0d’s love for and OUT love for ne1ghbour ATC constrasted where
miıght ave expected the terms be OUTI love for neıghbour and OUFr love
for God Furthermore., the cCompassıon sShow ON another 15
dırected towards OUT full enjoyment of God Is thıs notLt really INOTEC OI

ess the Same d sayıng that others, even in OUT service of them, OUT ul ad
beneficentiam , AIC sed d S OUT OW en]Joyment of God? We
laımed earlhıer that there Was statement of thıs nature 1ın De Doctrina
Christiana. And indeed, even iın thıs contex(t, it 1s ultımately
goodness towards and compassıon fOr us that nables us en]JOYy hım

wiıll, the human eing orlıentates (TE hat he SCS frul deo descecribed ın of
acquırıng hat ONC loves| However, accordıng Lewis and ort, Latin
Dictionary, 1943, .6  ut  9R Call [NCAaAN ın such WaYy hat ” clauses of INanNnnNCeI CVECNMN wıthout
antecedents An example 18 gıven iIrom 1cero s De Amuicitia 24,90 ““CUuJus AUT'! clausae
verıtatis Ssunt ut ab amıco audıre Nnequeal, hujus salus desperanda est  Ka It 1S,
therefore. nOoTt grammatıcally Out of the question that versi1on, whiıich 1S less susceptible

the dıstortions of one-sided readıng of utı/frul In the ontextL of indıvıdualıstic desıre
and enjoyment, INa Yy COMMNC closer the truth of the matter

108) De Doctrina Christiana 173 P( 32:25
“Quapropter adhuc ambıguum videtur CSSC, CUu dıcımus NOS perfrul qUam dılıgımus
propier 1pSsam, C nobis fruendum CSSC tantum, qua efficımur beatı, ceterI1s CcIO
utendum200  R. Canning  to wrestle at length with the implications of this question? The same  question may be asked apropos of other general expressions of uti in De  Doctrina Christiana not directly involved in the presentation of love for  neighbour.  Uti, however, does occur in a form for which what we have seen so  far may appear to have left us unprepared. Augustine begins by  admitting that there are some matters which cannot comfortably be  catalogued under one category or the other, ufi or frui!°®). All is not yet  quite clear. This admission follows these considerations:  The precept by which we are to love God is distinct from love for  neighbour because the divine essence is superior to’and above our  nature. For He (i.e. God) shows us compassion because of His own  goodness; we however show compassion to one another because of  His goodness. That is to say, He has compassion on us so that we  may fully enjoy Him; but indeed we have compassion on one  another so that we may fully enjoy Him  109).  We have already adverted to the strangeness of this comment in that  God’s love for us and our love for neighbour are constrasted where we  might have expected the terms to be our love for neighbour and our love  for God. Furthermore, the compassion we show to one another is  directed towards our full enjoyment of God. Is this not really more or  less the same as saying that others, even in our service of them, our ‘uti ad  beneficentiam’, are used as a means to our own enjoyment of God? We  claimed earlier that there was no statement of this nature in De Doctrina  Christiana. And indeed, even in this context, it is ultimately God’s  goodness towards and compassion for us that enables us to enjoy him  will, the human being orientates (‘ referre””) what he uses to frui deo described in terms of  acquiring what one loves]. However, according to C.T. Lewis and C. Short, 4 Latin  Dictionary, p. 1943, ‘‘ ut”” can mean *‘in such a way that ” in clauses of manner even without  antecedents. An example is given from Cicero’s De Amicitia 24,90: ‘“cujus aures clausae  veritatis sunt ut ab amico verum audire nequeat, hujus salus desperanda est”. It is,  therefore, not grammatically out of the question that my version, which is less susceptible  to the distortions of a one-sided reading of uti/frui in the context of individualistic desire  and enjoyment, may come closer to the truth of the matter.  108) De Doctrinä Christiana 173 (CSEL 80.27) = 141;31334.(CC 32,25: ML 34,32):  “Quapropter adhuc ambiguum videtur esse, cum dicimus ea re nos perfrui quam diligimus  propter se ipsam, et ea re nobis fruendum esse tarnltum, qua efficimur beati, ceteris vero  utendum ”.  109) /bid., 1,72 (CSEL 80,26-27) = 1,30,33 (CC 32,25. ML 34,31-32): * Sed quoniam  excellentior ac supra nostram naturam est divina substantia, praeceptum quo diligamus  deum, a proximi dilectione distinctum est. Ille enim nobis praebet misericordiam propter  suam bonitatem, nos autem nobis invicem propter illius, id est, ille nostri miseretur ut se  perfruamur: nos vero invicem nostri miseremur ut illo perfruamur”.109) Ibid., 72 80,26-27/) , (CC 32.:25 34,31-32): “* Sed quon1am
excellentior u NnOostiram naturam est dıvyvına substantıa, praeceptum QUO dılızgamus
deum, prox1im1] dılectione dıstınctum est Ille enım nobıs praebet misericordıiam propter
SUaTll bonıtatem, 1105 au nobıs invicem propiter ıllıus, ıd est, Ile nostrIı miseretur ut

perfruamur: 11055 610 Invicem nostrIı m1seremur ut 1lo perfruamur .
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hrough OUT Oove for ONC another. But, before giving fuller aCCOount of
ourselves thıs point, let us O0k in SOMNC detaıl al what for Augustine 15
not yel clear in the mapping of relatıons between (Gj0d and IMall, between
InNan and Man, accordıng ut! and frul

For G0d loves us and Holy crıpture often mentlions hıs ove fOor
(CT. Rom 5.8) How then o€es he ove in such WaYy d usc
OT en]JOy us? If he en]oys U, he needs g00d that 15 uTIrs No SAadllc

PDCISON ıll 5Sd y thıs because OUT CVECIY g00d 1S either he hımself OT ıt
from hım (cf. James 11 /) 10 whom 1S 1t obscure 0)8 ou

that 1g has need of the brightness of those thıngs ıt has
ıllumınated? The prophet SaYys VEIY clearly : have sa1d the
Lord, YOU ATC IN Y Lord, fOor yOUu have need of M Y g00ds  I7 (Ps
152) (GGod therefore oes nOoL en]JOoYy us but SCS us For ıf he neıther

110)‚en]oys NOT SCS UuS, cCannot discover NOwWw he loves
Just A4ASs in the Casc of OUTI relatıonshıp fellow human-beings, Augustine
has here make choice between frul and ut! Agaın, because INan 1$ noTt

God, frul 18 obviously exclude otherwise WOUuU ave the absurd
sıtuation of the eing dependent and hoping iın hıs CIC-

atıon Thus, only ut! remaılns al Augustine’s 1sposa characterise
the ove of God for us Evıdently, ut! 4S ıt stands, unmodıfıed, 1S
incapable of serving thıs PUIDOSC utı 18 noTt the SaJImIne d OUIS; “ Or

orlentate the thıngs uUSC, (LE thıngs in general; therefore, noOoTt

specıfically other human beings), OUT full enjoyment of the goodness
of God. whıle (G0d orlentates hı1s relatıon us hıs OW goodness. FOTr,
because he 15 Z00d, aAIC‘, and insofar d aTc, AIC g00d ” 12) TIhe
dıfference, then, between ut!ı and human ut!i 15 that G 0od orlentates

ll()) Ibid., „73-74 g( 2,25-26 ‘ Dılıgıt enım
1OS deus, ei multum nobıs dılectionem 1US CT ga [105 dıvına scrıptura commendat.
Quomodo CIgO dılıgit ? ut nobıs utatur ut fruatur? Sed S1 frultur, egel ONO nOSLTO, quod
CINO dıixerıt (Omne nım NOsSITum bonum vel ıpse vel ab 1DSO est Cul au
obscurum ve]l dubıium esL, NO  — lucem harum nıtore qUas 1psa inlustraverıt?
Dıcıt apertissıme et1am propheta : Dixı domino, dominus MEeus [ quoniam bonorum
Ne0orum on CZES (Ps 2 Non CI SO ruıtur nobıs, sed utıtur. Nam S1 rultur ul
utıtur, NO  — Inven10 qUCIMN ad modum dıl  ;

lll) In another contex(t, however, Augustine oe€es SCC T1S dependent hıs
creatures. See C Sermo A  15 (ML 38,1 130) Ille dıves (1.e rıstus estq In
finem saeculı. We ıll develop thıs in tacklıng Augustine’s interpretation of Matthew
25.31-46

112) De Doctrina Christiana KD 8 (CC 3226
bThe Augustinian uti/frui Distinction  201  through our love for one another. But, before giving a fuller account of  ourselves on this point, let us look in some detail at what for Augustine is  not yet clear in the mapping of relations between God and man, between  man and man, according to uti and frul.  For God loves us and Holy Scripture often mentions his love for us  (cf. Rom. 5.8). How then does he love us: in such a way as to use us  or to enjoy us? If he enjoys us, he needs a good that is ours. No sane  person will say this because our every good is either he himself or it  comes from him (cf. James 1.17). To whom is it obscure or doubtful  that light has no need of the brightness of those things it has  illuminated? The prophet says very clearly: ‘‘I have said to the  Lord, you are my Lord, for you have no need of my goods” (Ps.  15.2). God therefore does not enjoy us but uses us. For if he neither  110)‘  enjoys nor uses us, I cannot discover how he loves us  Just as in the case of our relationship to fellow human-beings, Augustine  has here to make a choice between frui and uti. Again, because man is not  God, frui is obviously excluded; otherwise we would have the absurd  situation of the creator being dependent on and hoping in his cre-  ation!!!). Thus, only uti remains at Augustine’s disposal to characterise  the love of God for us. Evidently, u/i as it stands, unmodified, is  incapable of serving this purpose. God’s ufi is not the same as ours; ‘‘ for  we orientate the things we use, (i.e. things in general; therefore, not  specifically other human beings), to our full enjoyment of the goodness  of God, while God orientates his relation to us to his own goodness. For,  because he is good, we are; and insofar as we are, we are good”’!!?), The  difference, then, between God’s uti and human w{ is that God orientates  110) J7bid., 1,73-74 (CSEL 80,27) = 1,31,34 (CC 32,25-26. ML 34,32): ‘‘ Diligit enim  nos deus, et multum nobis dilectionem eius erga nos divina scriptura commendat.  Quomodo ergo diligit? ut nobis utatur an ut fruatur? Sed si fruitur, eget bono nostro, quod  nemo sanus dixerit. Omne enim nostrum bonum vel ipse vel ab ipso est. Cui autem  obscurum vel dubium est, non egere lucem rerum harum nitore quas ipsa inlustraverit?  Dicit apertissime etiam propheta: Dixi domino, dominus meus es tu, quoniam bonorum  meorum non eges (Ps. 15.2). Non ergo fruitur nobis, sed utitur. Nam si neque fruitur neque  utitur, non invenio quem ad modum diligat ”.  111) In another context, however, Augustine does see Christ as dependent on his  Creatures. See e.g. Sermo 239,6,7 (ML 38,1130): ““ Ille dives (i.e. Christus) egens est usque in  finem saeculi’. We will develop this in tackling Augustine’s interpretation of Matthew  25.31-46.  112) ‘De'Doctrina 'Christiang 175 (CSEL 80.,27)  = 1,32,35 (CC 32,26. ML 34:32):  ‘“ ... nam nos res quibus utimur ad id referimus ut dei bonitate perfruamur, deus vero ad  suam bonitatem usum nostrum refert. Quia enim bonus est, sumus; et in quantum sumus,  boni sumus”.19008 1NOS ICS quıbus utımur ad ıd referımus ut de1ı bonitate perfruamur, eus CIO ad
sUualll bonıtatem SUT NOsStrum refert. Quia enım bonus OStE:e el ın quantium %
Onl SUMUS ?
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hıs relatıon human beings hımself, 12 (GJ00dness iıtself and the
SOUTCE of all g00d All hıs ealıngs wıth people, hıs Oove for them, eg1in
{rom, AIC dırected Dy, and reach fulfilment ın hım wh 1Ss o0d As far AS

human being’s dealıngs wıth the WOT ATC concerned, however, the
objects of ut! he 1ın there he properly orlentates not hıs OW being
and goodness but (G0od wh o1ves both ıfe and goodness.

Thıs dıistinction 1s urther developed in the followıng paragraph,
176 and here for the first time In De Doctrina Christiana human ut! of
ne:Ss fellow-men 1S g]ven INOTE detaıled specıfic meanıng  113). At the
Same time thıs PaASsSagc Call throw SOTINC 1g the problematıc

encountered lıttle earlıer: ..  we ave Compassıon ONC another
that MaYy ully en]JOoy Hım)

Therefore, God orlentates the UuUsS«ec he 1S sa1ld make of noTt hıs
OW but OUT advantage; 1t 15 noL hıs advantage but only hıs
goodness that he orlentates 1t When show |compassıon
PCTISON and AdIC mındful of hıs interests, do hıs advantage
and it 1s thıs ook Oout for But Onı  z NOW hOow such
actıon benefits ourselves also. For God o€s nOot leave unrewarded
the cCompassıon sShow the needy Now, OUTI reward 1s
that INaYy en]OYy Hım perfectly and that all of us wh en]JOoYy Hım
MaYy perfectly en]JOY ONC another iın Hım 114)'

Uti 1s ere brought into relatıon wıth utilitas, d ın quaestio 30, where the
latter 1s assoclated wıth dıvine providence **?): Of COUISC, ıt 1S strictly

113) hıs Oo€es nOT Sa y that Augustine has nOot specıfically ea ıth love for
ne1ghbour thıs He has one S and leng See - 59-72, whiıch,
because they do not employ the terms uti/frul, 11l be LLOIC approprıiately dealt ıth under
other headıngs. However, from reassurıng that the ne1ighbour belongs amongst
ose objects of ul which ATIC Iso be OVEel on omnı1a quıbus utendum est

dılıgenda sun(, sed sola qJUaC Aaut nobıscum socletate quadam referuntur In deum, sicut
est OMO ve] angelus, aut qad 1105 relata benefic10 de1 DCI N OS indıgent, sicut est COTDUS. Nam
utique martyres NO  — dıilexerunt scelus persequentium Sı YJUO en usı SUnt ad C-
rendum eum  D e . (CC 32168 34,27)), he has not clearly
formalısed love for neighbour ın terms of ut! He o€es thıs ere ıIn showıng hOow ıt dıffers
from 0d’s utl of human beings.

114) De Doctrina Christiana 1,76 830,2/-28) $ 8 ® 32526
igıtur SUuSs quı dıcıtur de1 qQUO nobıs utitur. NO  —_ ad e1us sed ad NnOstram utilıtatem

refertur, ad e1us autem tantummodo bonıtatem. Cu1us autem 1105 m1seremur ei CUl
consulımus, ad 1US quıdem utilıtatem ıd facımus CaMquU«C intuemur, sed nesCIO qUO modo
et1am nOstira fit CONSCYUCHS, (} C4 mısericordıiam qUam impendimus egent!, sıne
mercede NON relinquıit eus Haec autem INETICECS INa est ut 1DSO perfruamur, eit
quı fruımur, nobıs et1am 1Invicem In 1DSO perfruamur ”.

115) De Diversiıs Quaestionibus 83, (& 6 ‘“ Fruendum est
honestis, utendum CTIO utiılıbus. Honestatem OCO intellegıbılem pulchrıtudinem,

QUamIn spirıtalem N OS proprie dıcımus, utiılıtatem autem dıyınam provıdentiam ”.



The Augustinian uti/frul Distinction 203

speakıng impossıI1ble identify utilitas in thıs DASsSagc wıth dıvıine
provıdence. But there 1s ou that the iıdea of divine provıdence 15 the
guldıng ıdea of that of advantage, A4AS have tentatıvely translated
utilitas. God obviously oes NnOT fall wıthın hıs OW provıdence. Hıs USÜUS

of others then cCannot possıbly be hıs OW advantage, but only
theırs, insofar A he relates them In such WAdY AS make them INOTE

fully ıIn hıs sOoOdNeESS . But human beings when hey ook
ONC another’s interests AIC destined In provıdence en]Oy Hım
perfectly and en]JOoYy ON«C another perfectly In Hım Thıs adds

116) Brechtken Augustinus Doctor Carıitatis, 9 remarks of Augustine’s PITESCHN-
tatıon of 0od’s ut1 °°Hr nımmt den ut1-Begriff, modifiziert ıh otal und verwendet das
Wort INa  —_ könnte als reine Begriffshülse für den appetitus-sprengenden
Sachverhalt, wonach ott In seliner 1e€ L1UT darum gehe, den Nutzen des anderen, des
Gelıebten, bewirken, wörtlıich : den anderen dessen eigenen Vorteıl ‘““gebrauchen ”

Iso gerade umgekehrt egenüber dem ursprünglıchen ut1-Sınn 1mM etzten eın absurder
Begriffsgebrauch VO  — ut] selbs

Brechtken DT'  S that rea]l interest In anythıng an yONC other han the
indıvıdual self 15 essentially exclude: from the iıdea of ut1 AMS; however, 1gnores the
Augustine has gıven ut1 In De Vera Religione and In quaestio He Call speak ere of
&.  utl ad beneficentiam'’ and utl ad socletatem)'. In provıdence all reated thıngs ave
een reated man’s advantage (‘“utilıtas”). But hıs oes nol In ıtself xclude that the OTMNC

ıth whom OUT relatıonshıp 1S that of ut] MaY hımself be advantaged, In other words, that
OUT ut] be hıs utilıtas, e beneficentiam ”, AsSs ell OUT OW Ihe poin ın thıs
DaAasSsSagc 18 that 0d’s ut1 of 1S dıfferent agaın in that ıt 1S only the advantage of the
recelver, because God As God stands ın eed of advantage from hımself. hıs 1S absurd
only ıf ut] 1s arbıtrarıly restricted d ASCENHT Ontexti accordıng which all hat 1$ nOoTt God
would be sed In order attaın God But, CVCIl In the Passagc AT dealıng wıth, the
reward of enjoyment of (GJ0d 18 evidently nOTL A automatıc COMNSCYUCMNCEC of compassıonate
actıon behalf of others, but the myster10us gıft of G10d We do NnOTLt en]OoYy God result
of others havıng proved useful for hıs DUrDOSC, but Decause G0od wılls and has
dısposed creation that through relatıng OMNEC nother compassıonately should (0)901°

Hım
16 be SUIC, ın De Doctrina Christiana 3,38 N  A (EGT 2,87-88

“ utilıtas’”’ OCCUIS specıfically In the of the advantage hat ACCIUCS

DECISONM wh: loves hımself properly, and 18 dıstınguished from the °“beneficentia ” hat
advantages others ‘“ Et aecC sunt duo gCNCIA omnıum DeCCatorum, sed flagıtıa prıora SUNTL

(** Flagıtıum ” 15 the corruption of ne’s  C4 OW soul] and body hat esults from unbrıidled
“cupıdıtas )). Quae CUu exinanıverınt anımum el ad quandam egestatem perduxerınt, In
facınora prosılıtur, quıbus remOoveantur impedimenta fagıt1ıorum aut adıumenta quaCTanN-
iur Item quod agıt carıtas qUO S18)| prosıit, utılıtas esLt; quod au agıt ut prosıt prox1mo,
beneficentia nomınatur. Et hıc praecedit utilıtas, qula CeINO pOotest quod NO habet
prodesse alter1 Quanto autem magıs ICSNUM) cupıdıtatıs destruıltur, carıtatıs dU£C-

etur  e ° Facınus 15 the arm self-seekıng ““cupidıtas ” CaUuUscs others hıs utilıtas””,
therefore, 1.€ rıght love of self, 1S NnOL Out of kılter ıth the ren ave already observed
in Augustine s thought. .4 neglect OW ““utıilıtas , 1.e the God-orilentation of lıfe.

CannoTL deal ıth ne1ghbour In such WdYy be of benefit hım o€es nOT INCcAan

hat selfishly pDut O W interests first
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ıimportant element the expression Sa above: ..  we have COMDAS-
S10n ONEC another that INAaY fully enJOoYy Hım) The perfect
enjoyment of ONC another iın G0d 1s NC  S and rather surprisıng In VIEW of
Augustine’s earlıer attrıbution of the neighbour the realm of ut!ı But
CVECN then hıs question had een whether INnen aTe be enjoyed be
used, ÖN both, and hıs first option for utl. ove propter abIU had een
provisional !! ”). Thıs NO becomes clearer still Augustine dıd NnOL
consıder that he had g1ven definıtiıve., completely nuanced ANSWET the
question ın that earlıer statement The propter alıud ın ıtselfcould ead ONMNC

1ın that people OVEel In thıs WaY WEIC of VC lıttle interest In
comparıson God But it 1S Augustine’s convıction that dICc destined
LO cshare the enjJoyment of (0d ıth them, YCS, CVCNMN LO eN]JOYy ONEC another
in enJoyıng (GJ0d The MO 1s not hat of individual but of COIMNMON

for God people of OMNC mınd and ONC heart the WaYy God 18)
The substance of the propter aliud retaıns 1ts force in that others AIC noTt
made the sole object of OUT deepest opes for happiness  119)5 but hat
seemed be 1ts CONSCQHUCNCCS be vastly ess dısagreeable than
mıg have een thought.

Frul IN the neighbour and frul of the neighbour
JTowards the end of Book of De Doctrina Christiana Augustine

SUTNS 1ts maın

Therefore of all that has een sa1d ere SInCce egan OUT
treatment of things the 1Ce pomnt 15 that understand that the
ulness and end of all Holy Scripture 1S ove (cf. Rom for hat
eing who 15 be enjoyed and for the eing wh 15 able en]Ooy
Hım wıth u>S, fOr there 1s need command people love
themselves. In order that m1g know thıs OVve and be capable of
it. dıvine proviıdence has created for OUT salvatıon the ole
temporal CCONOMY (dispensatio) IC should uUse ul We
oug NnOTLt uUusc ıt wıth ove and JOY that, dS it WETIC, Stay Dut, but

ll7) De Doctrina Christiana 1,40 918& 2,16-17
Itaque INagNa quaest10 est, utirum frul homiınes debeant ut1ı ‘  ue s 1

propter alıud (dılıgendus), utıimur Vıdetur au mıhı propter alıud dılıgendus ”.
118) Praeceptum K (edıtor Luc VerheyuJen, egle de Saint Augustin, Tradition

Manuscrite, Etudes Augustiniennes, Parıs, 196 /, 41 7/)204  R. Canning  important element to the expression we saw above: ‘““we have compas-  sion on one another so that we may fully enjoy Him”. The perfect  enjoyment of one another in God is new and rather surprising in view of  Augustine’s earlier attribution of the neighbour to the realm of ufi. But  even then his question had been whether men are to be enjoyed or to be  used, or both, and his first option for uti, love propter aliud, had been  provisional!!”). This now becomes clearer still. Augustine did not  consider that he had given a definitive, completely nuanced answer to the  question in that earlier statement. The propter aliud in itself could lead one  to think that people loved in this way were of very little interest in  comparison to God. But it is Augustine’s conviction that we are destined  to share the enjoyment of God with them, yes, even to enjoy one another  in enjoying God. The model is not that of an individual but of a common  quest for God: people of one mind and one heart on the way to God!!8).  The substance of the propter aliud retains its force in that others are not  made the sole object of our deepest hopes for happiness!!?), but what  seemed to be its consequences prove to be vastly less disagreeable than  might have been thought.  2. Frui with the neighbour and frui of the neighbour  Towards the end of Book I of De Doctrina Christiana Augustine  sums up its main argument :  Therefore of all that has been said here since we began our  treatment of _hings the chief point is that we understand that the  fulness and end of all Holy Scripture is love (cf. Rom. 13.10) for that  being who is to be enjoyed and for the being who is able to enjoy  Him with us; for there is no need to command people to love  themselves. In order that we might know this love and be capable of  it, divine providence has created for our salvation the whole  temporal economy (dispensatio) which we should use (uti)” We  ought not use it with a love and a joy that, as it were, stay put, but  117) De Doctrina Christiana 1,40 (CSEL 80,18) = 1,22,20 (CC 32,16-17. ML 34,26):  “Itaque magna quaestio est, utrum frui se homines debeant an uti an utrumque  sı  propter aliud (diligendus), utimur eo. Videtur autem mihi propter aliud diligendus”.  118) Praeceptum 1,2 (editor: Luc Verheijen, La Regle de Saint Augustin, I. Tradition  Manuscrite, Etudes Augustiniennes, Paris, 1967, p. 417): *... et sit vobis anima una et cor  unum in deum”.  119) De Doctrina Christiana 1,80 (CSEL 80,29) = 1,33,37 (CC 32,27. ML 34,33): “ Si  vero inhaeseris atque permanseris, finem in ea (i.e. delight in the presence of the loved one)  ponens laetitiae tuae, tunc vere et proprie frui dicendus es. Quod non faciendum est nisi in  illa trinitate, id est summo et incommutabili bono”.ei sıt vobıs anıma una ei ÜOX
11U111 ın eum A

119) De Doctrina Christiana 1,80 5(CC 322# 481
CIO inhaeserIıs permanserI1s, finem in (1e delıght In the of the OVEel one)
DONCHNS laetıtlae LUae, {unc CIC ei proprie frul dıcendus Quod NO  3 facıendum est 1S1 In
1la trinıtate, 1d est Al IncommutabılIı ONO  z
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rather wıth OoOve that 15 passıng, d m1g delıght ın the road
travel, 0)8 in OUT of CONVECYANCC, OT in anythıng else that 1s of
assıstance Or it INaY be possıble CXÄDICSS INOIC fittingly thıs
OVve AT have for the thıngs Dy which AIC carrıed along for
the sake of the g0a] towards 47 @ MR ar CAfIed  ).

Augustine concludes Dy acknowledging hat hıs formulatıon of OVEe {Or
temporal thıngs MaYy leave somethıng be desıred Nonetheless, ıt 1S
clear that, insofar d> the neıghbour 15 be understood A fallıng under
the temporal CCONOMY and d eing of assıstance us in reaching OUTI

g0al, he O€es In conformity wıth the dısposıtions of dıvine provıdence
fOr OUT salvatıon, and indeed sımılarly Christ the Way wh wıshes not

detaın us In the temporal thıngs he has taken and borne for OUT
sake but dırect us God 21) Moreover, Just d$S 115 1s NOL alone the
Way but also the Tu and the Lıife {O whiıich ıt ea ( ad CUÜU. IDSUM ),

it 15 the callıng of human beings not only be of help and cheer ONC
another 1ın the transıtory atters of thıs lıfe, but Ove each other d

beings destined chare In the enjoyment of God H OMNC discerns
DUIDOSC In h1s empora creation, OonNne ll learn and become

capable of such OVEe for others. Judging all thıngs ıth honesty and
wıthout prejJudıce and orderıng OVve accordingly ***), ONC ıll SCC the
SUDICMC iımportance of ‘“ love for that eıng who 1s be enjoyed and for
the being wh 1s able enN]JOYy Hım wıth us  27 Thıs 1s the g0a] of Od’s
plan for humanıty. Therefore, «1t should be OUT 11l that all iInen and

(even those whom ATIC not otherwise able assıst) OVve God
wıth us (nobiscum diligant), and all the help S1IVE them ÖOI recelve from

120) Ibid., ‚84-95 ’ IC 2,28-29 ‘Omnıum
ıgıtur QUaC dicta sunt, qUO de rebus tTractamus, aeC eSLT, uL intellegatur eg1s
OomnNıum dıyiınarum scerıpturarum plenıtudo el finıs CSSC ılect10 reli QUa fruendum est ei rel
QUaC nobiscum frul pDOtTeSLT, quıa ut qu1Sque dılıgat praecepto 980)8! ODUS est Hoc CI SO

INUS, facta est tota DIO nostra salute DECT dıyınam provıdentiam
dıspensatıo temporalıs qUa debemus utl, 9(8)  —_ quası ansorla quadam dılectione ei
delectatione, sed transıtorla potius (amquam vlae, tamquam vehiculorum vel alıorum
uorumlıbet instrumentorum, aut S1 quıd congruentius 1C1 potest, ut quıbus ferımur
propter ıllud ad quod ferımur dılıgamus ”.

121) Ibid., ‚82-83 , (GC 2,27-28 34,33-34): u& NEC

1pse domiınus, ın quantum V1a nostra CSSC ı1gnatus est, tenere 105 voluerıt, sed transıreThe Augustinian uti/frui Distinction  205  rather with a love that is passing, as we might delight in the road we  travel, or in our means of conveyance, or in anything else that is of  assistance to us. Or it may be possible to express more fittingly this  love we are to have for the things by which we are carried along for  the sake of the goal towards which we are carried!?°).  Augustine concludes by acknowledging that his formulation of love for  temporal things may leave something to be desired. Nonetheless, it is  clear that, insofar as the neighbour is to be understood as falling under  the temporal economy and as being of assistance to us in reaching our  goal, he does so in conformity with the dispositions of divine providence  for our salvation, and indeed similarly to Christ the Way who wishes not  to detain us in the temporal things he has taken on and borne for our  sake but to direct us to God!?!). Moreover, just as Christ is not alone the  Way but also the Truth and the Life to which it leads (*‘ad eum ipsum””),  so it is the calling of human beings not only to be of help and cheer to one  another in the transitory matters of this life, but to love each other as  beings destined to share in the enjoyment of God. If one discerns  God’s purpose in his temporal creation, one will learn and become  capable of such love for others. Judging all things with honesty and  without prejudice and ordering love accordingly!??), one will see the  supreme importance of “ love for that being who is to be enjoyed and for  the being who is able to enjoy Him with us”. This is.the goal of God’s  plan for humanity. Therefore, «it should be our will that all men and  women (even those whom we are not otherwise able to assist) love God  with us (nobiscum diligant), and all the help we give them or receive from  120) J7bid., 1,84-95 (CSEL 80,30) = 1,35,39 (CC 32,28-29. ML 34,34): ‘Omnium  igitur quae dicta sunt, ex quo de rebus tractamus, haec summa est, ut intellegatur legis et  omnium divinarum scripturarum plenitudo et finis esse dilectio rei qua fruendum est et rei  quae nobiscum ea re frui potest, quia ut se quisque diligat praecepto non opus est. Hoc ergo  ut nossemus atque possemus, facta est tota pro nostra salute per divinam providentiam  dispensatio temporalis qua debemus uti, non quasi mansoria quadam dilectione et  delectatione, sed transitoria potius tamquam viae, tamquam vehiculorum vel aliorum  quorumlibet instrumentorum, aut si quid congruentius dici potest, ut ea quibus ferimur  propter illud ad quod ferimur diligamus”.  121) Zbid., 1,82-83 (CSEL 80,29) = 1,34,38 (CC 32,27-28. ML 34,33-34): **  nec  ipse dominus, in quantum via nostra esse dignatus est, tenere nos voluerit, sed transire ...”.  122) Ibid. 199 (CSEL 80;23) = 112728 (CC 32,22. ME 3429): “ Ille/autem 1uste et  sancte vivit qui rerum integer aestimator est. Ipse est autem qui ordinatam habet  dilectionem, ne aut diligat quod non est diligendum, aut non diligat quod diligendum est,  aut amplius diligat quod minus diligendum est, aut aeque diligat quod vel minus vel  amplius diligendum est. Omnis peccator in quantum peccator est, non est diligendus, et  omnis homo in quantum homo est, diligendus est propter deum, deus vero propter se  ipsum ”.2
122) Ibid., 1,59 Ü7 GE 32.22 luste ei

sancte Vivıt quı nteger agestimator est Ipse est au quı ordınatam
dılectionem, aut dılıgat quod 1O  — est dılıgendum, auft 1910} dılıgat quod dılıgendum est;
aut amplıus dılıgat quod m1Inus dılıgendum eSt: aut q dılıgat quod vel MINuUs ve]
amplıus dılıgendum est Omnıs peCcCCcatlo in quantium peccator est, NO est dılıgendus, ei
Omnıs OMO in quantum OMO est, dılıgendus est propter deum, deus (a propter
1psum ”.
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them oug be orl]ıentated that ON«C end (1 that they Ove God wıth
us)  27 23) Thus, because human beings ASs ndowed ıth ratıiıonal souls aATC

capable of enjJoyıng God (“€I potest nobiscum alius homo deo DeT-
frui”) 124), COMEC together nto communıty of Oove for CGj0d the
perfect enjJoyment of whom 15 beatitude ! *>). Sınce al INEeN and
ATIC commended OUI love ıIn thıs WAaY, the communıty of unselfish Ove
1s obvıously embrace INOTEC than Just friends ın the NaIrITOW

of that WwWOord.
For Augustine, furthermore. enjoyment of G0od wıth ONe another 1S

complemented Dy enjJoyment of ONC another ın God We ave diıscovered
thıs expression for the first time ın De Doctrina Christiana 16 ..  el
OMNEN qul fruilmur, nobis etiam InvICEmM IN 1DSO perfruamur ” 1f WeIC

take thıs full enjoyment In ourselves (“ll’l HODIS- ; WOU misplace
OUT hope of beatıtude. Thıs WOU INCan wantıng make OUT ınal
In what Wäas intended AS resting place along the WaY and clinging
absolutely created beings who ave themselves rece1ved the where-
wıthal be of benefit O us irom God The other rıghtly dırects us LO
continue OUT Journey (G0d in whom he hımself places hıs hope and
who alone 1S be worshipped sovere1gn Lörd)

However, when yYOUu en]JOYy MNan in God, YOU en]oy God rather than
the INa  - For yYOU en]JOoYy Hım wh makes YOU appyY and yOUu ıll
rejJo1ce when yOUu have COHIE Hım ın whom YVOU place yYOUIT hope
of comiıng. Thus, Paul sa1d 1lemon 5 weS. brother, INdYy en]oy
yOUu iın the L d” (Phılemon 20) If he had nOoTt ..  ın the L d”
and had saı1d only ..  may en]Ooy 97  you Paul WOU ave placed hope
for hıs happıness ıIn ı1lemon Yet “t0 en]o  27 15 VC close sayıng
“tO use wıth Ove  md OQuanquam etiam VICINLSSIME diecitur Ffrui CUÜU.
dilectione ut1) FOor the of the beloved inevıtably MNgS
delıght. you beyond thıs and orlıentate ıf the Journey’s end
where YOU ATC f1x yYOUuUr ode, yOUu aIc usıng it and 1t WOU not be
COTrrect OT DITODCI 5Sd y that yOUu en]Ooy ıt If yOU clıing 1t and make

123) Ibid., 163 A (GC 3223 * Velle Lame

debemus nobıscum dılıgant deum, eTt quod COS ve]l adıuvamus vel
adıuvamur ab e1s ad NUMm um finem referendum est  ja

124) Ibid., 1,60 9 CC SO
125) Ibid., 1,64 A (GCC 3273206  R. Canning  them ought to be orientated to that one end (i.e. that they love God with  us)’’1?3). Thus, because human beings as endowed with rational souls are  capable of enjoying God (‘“et potest nobiscum alius homo deo per-  frui”)!?*), we come together into a community of love for God the  perfect enjoyment of whom is beatitude!?°). Since all men and women  are commended to our love in this way, the community of unselfish love  is obviously meant to embrace more than just friends in the narrow sense  of that word.  For Augustine, furthermore, enjoyment of God with one another is  complemented by enjoyment of one another in God. We have discovered  this expression for the first time in De Doctrina Christiana 1,76: ““et  omnes qui eo fruimur, nobis etiam invicem in ipso perfruamur” . I£ we were  to take this full enjoyment in ourselves (‘‘ in nobis’”), we would misplace  our hope of beatitude. This would mean wanting to make our final abode  in what was intended as a resting place along the way and clinging  absolutely to created beings who have themselves received the where-  withal to be of benefit to us from God. The other rightly directs us to  continue our journey to God in whom he himself places his hope and  who alone is to be worshipped as sovereign Lord!?°).  However, when you enjoy a man in God, you enjoy God rather than  the man. For you enjoy Him who makes you happy and you will  rejoice when you have come to Him in whom you place your hope  of coming. Thus, Paul said to Philemon: ‘‘ Yes, brother, may I enjoy  you in the Lord ” (Philemon 20). If he had not added *‘in the Lord”  and had said only ‘‘may I enjoy you”’, Paul would have placed hope  for his happiness in Philemon. Yet ‘‘to enjoy” is very close to saying  ‘“to use with love”. (Quanquam etiam vicinissime dicitur frui cum  dilectione uti). For the presence of the beloved inevitably brings  delight. If you pass beyond this and orientate it to the journey’s end  where you are to fix your abode, you are using it and it would not be  correct or proper to say that you enjoy it. If you cling to it and make  123) /bid., 1,63 (CSEL 80,24) = 1,29,30 (CC 32,23. ML 34,30): * Velle tamen  debemus ut omnes nobiscum diligant deum, et totum quod eos vel adiuvamus vel  adiuvamur ab eis ad unum illum finem referendum est”.  124)  Ibid., 160 (ESEL 80.23) = 42728 (CC 3222 ML 34:30):  125). /bid:'1,64 (CSEL 80,24) = 1,29;30' (CC 32,23. ML 34,30): *... quid nos in  societate dilectionis dei agere convenit, quo perfrui beate vivere est, et a quo habent omnes  qui eum diligunt et quod sunt et quod eum diligunt ... ”  126) Cf: Ibid. 1,77:78 (@SEL 80,28) = 1;3336 (CC 32,27. ML34;33): “ Atque (nos)  ita refectos in illum (deum) compellunt, quo fruentes pariter beati sumus  . Et angelus  hominem se adorantem monet ut illum potius adoret, sub quo ei domino etiam ipse  conservus est”.quıd 105 In

socletate dılection1ıs de] AagCICc convenıt, qUO perfrul eate vivere SSsL: ei QJUO habent
quı Ccu ılıgunt el quod sunt el quod CUu dılıgunt

126) C: Ibid., s (CC S2227 ‘"Atque
ıta refectos ın um (deum) compellunt, qQUO fruentes parıter beatı Et angelus
homınem adorantem mMOn ıllum potıus adoret, sub qUO e1 domıno et1am 1pse
CONMNSCIVUS est  9
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it the g0a] of OuUr JOYy 4S rmdwellıng-place, YOU IMNaYy ruly
and rıghtly be sa1d en]Ooy 1t But thıs JOY should be sought only ın
the Irmity, the SUDICHMEC and unchangeable good 1 27)

TE 1s certaın ambiıgulty ın thıs IEXT, d glance al the varıants
indicates. Wıllıam (Cireen’s edıtion ıIn the SEL has, AS here, CUÜ:

dilectione d  utı  $ whıle the other edıtions read ..  CUM delectatione utı  27
Makıng d choice in thıs atter 15 Dy CaS Y TOmM the pomt of
VIEW of internal crıterl1a it 15 virtually ımpossıble opt for OHE OI the
other, a  oug ..  um dilectione utı  27 1s the ess obvıo0us readıng In the
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127) Ibid., ‚ 79-80 30,28-29) 9 (GE 32027 Cum
homıne In deo fruerI1s, deo pot1ıus qUamı homiıne fruerI1s. Jlo enım fruer1is qUO efficerı1s
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128) De I rinitate 0}117 (CE 42,982-983): ..  lam ( SUuS ertius In
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129) De Doectrina Christiana 1,85 N (GE 32,29
.&The Augustinian uti/frui Distinction  207  it the goal of your joy as a permanent dwelling-place, you may truly  and rightly be said to enjoy it. But this joy should be sought only in  the Trinity, the supreme and unchangeable good!?”).  There is a certain ambiguity in this text, as a glance at the variants  .  indicates. William Green’s edition in the CSEL has, as here,  CUum  dilectione uti”, while the other editions read ‘‘cum delectatione uti”  Making a choice in this matter is by no means easy. From the point of  view of internal criteria it is virtually impossible to opt for one or the  other, although ‘‘cum dilectione uti” is the less obvious reading in the  context of the sentence in which it occurs. We would be less surprised to  hear that ‘‘to enjoy ” is very close to saying ‘‘to use with delight”’. Indeed,  in De Trinitate 10,11,17, there is a phrase which comes quite close to this:  “ frui est autem uti cum gaudio non adhuc spei sed iam rei” ‘?®), However,  because the terminology is used there in relation to a theme rather  different from our own — to wit, the use of the will with regard to  memory and intelligence — the comparison is not immediately, and  certainly not definitively, illuminating. Within De Doctrina Christiana  itself both readings, ‘‘ cum delectatione uti”” and ‘‘ cum dilectione uti””, are  possibilities. In 1,85, for instance, we find ‘‘uti”” with both ‘“ dilectione”  and ‘“ delectatione””‘?°), but nothing is said there of any closeness to  ‘“ frui”. It may appear that, when in 1,44 Augustine states that not  everything which is used is to be loved (** non autem omnia quibus utendum  127) - Zbid: 4,79-:80:(CSEL 80:28-29) = 1:33,37. (C©€ 32:27. ML 34:33): “Cum autem  homine in deo frueris, deo potius quam homine frueris. Illo enim frueris quo efficeris  beatus, et ad eum te pervenisse laetaberis, in quo spem ponis ut venias. Inde ad Filemonem  Paulus: /ta, frater, inquit, ego te fruar in domino. Quod si non addidisset in domino et te  fruar tantum dixisset, in eo constituisset spem beatitudinis suae. Quamquam etiam  vicinissime dicitur frui cum dilectione uti. Cum enim adest quod diligitur, etiam de-  lectationem secum necesse est gerat. Per quam si transieris eamque ad illud ubi per-  manendum est rettuleris, uteris ea et abusive, non proprie diceris frui. Si vero inhaeseris  atque permanseris, finem in ea ponens laetitiae tuae, tunc vere et proprie frui dicendus es.  Quod non faciendum est nisi in illa trinitate, id est summo et incommutabili bono”.  128) De Trinitate 10,11,17 (CC 50,330. ML 42,982-983): ‘‘Iam vero usus tertius in  voluntate est pertractante illa quae memoria et intelligentia continentur, sive ad aliquid ea  referat sive eorum fine delectata conquiescat. Uti est enim assumere aliquid in facultatem  voluntatis; frui est autem uti cum gaudio non adhuc spei sed iam rei. Proinde omnis qui  fruitur utitur; assumit enim aliquid in facultatem voluntatis cum fine delectationis. Non  autem omnis qui utitur fruitur si id quod in facultatem voluntatis assumit non propter illud  ipsum sed propter aliud appetivit ”.  129) De Doctrina Christiana 1,85 (CSEL 80,30) = 1,35,39 (CC 32,29. ML 34,34):  ‘“ ... facta est tota pro nostra salute per divinam providentiam dispensatio temporalis qua  debemus uti, non quasi mansoria quadam dilectione et delectatione, sed transitoria  POoHUS LELfacta est tota DTIO nOstira salute DCI dıyınam provıdentiam dıspensatıo temporalıs qua
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potıusThe Augustinian uti/frui Distinction  207  it the goal of your joy as a permanent dwelling-place, you may truly  and rightly be said to enjoy it. But this joy should be sought only in  the Trinity, the supreme and unchangeable good!?”).  There is a certain ambiguity in this text, as a glance at the variants  .  indicates. William Green’s edition in the CSEL has, as here,  CUum  dilectione uti”, while the other editions read ‘‘cum delectatione uti”  Making a choice in this matter is by no means easy. From the point of  view of internal criteria it is virtually impossible to opt for one or the  other, although ‘‘cum dilectione uti” is the less obvious reading in the  context of the sentence in which it occurs. We would be less surprised to  hear that ‘‘to enjoy ” is very close to saying ‘‘to use with delight”’. Indeed,  in De Trinitate 10,11,17, there is a phrase which comes quite close to this:  “ frui est autem uti cum gaudio non adhuc spei sed iam rei” ‘?®), However,  because the terminology is used there in relation to a theme rather  different from our own — to wit, the use of the will with regard to  memory and intelligence — the comparison is not immediately, and  certainly not definitively, illuminating. Within De Doctrina Christiana  itself both readings, ‘‘ cum delectatione uti”” and ‘‘ cum dilectione uti””, are  possibilities. In 1,85, for instance, we find ‘‘uti”” with both ‘“ dilectione”  and ‘“ delectatione””‘?°), but nothing is said there of any closeness to  ‘“ frui”. It may appear that, when in 1,44 Augustine states that not  everything which is used is to be loved (** non autem omnia quibus utendum  127) - Zbid: 4,79-:80:(CSEL 80:28-29) = 1:33,37. (C©€ 32:27. ML 34:33): “Cum autem  homine in deo frueris, deo potius quam homine frueris. Illo enim frueris quo efficeris  beatus, et ad eum te pervenisse laetaberis, in quo spem ponis ut venias. Inde ad Filemonem  Paulus: /ta, frater, inquit, ego te fruar in domino. Quod si non addidisset in domino et te  fruar tantum dixisset, in eo constituisset spem beatitudinis suae. Quamquam etiam  vicinissime dicitur frui cum dilectione uti. Cum enim adest quod diligitur, etiam de-  lectationem secum necesse est gerat. Per quam si transieris eamque ad illud ubi per-  manendum est rettuleris, uteris ea et abusive, non proprie diceris frui. Si vero inhaeseris  atque permanseris, finem in ea ponens laetitiae tuae, tunc vere et proprie frui dicendus es.  Quod non faciendum est nisi in illa trinitate, id est summo et incommutabili bono”.  128) De Trinitate 10,11,17 (CC 50,330. ML 42,982-983): ‘‘Iam vero usus tertius in  voluntate est pertractante illa quae memoria et intelligentia continentur, sive ad aliquid ea  referat sive eorum fine delectata conquiescat. Uti est enim assumere aliquid in facultatem  voluntatis; frui est autem uti cum gaudio non adhuc spei sed iam rei. Proinde omnis qui  fruitur utitur; assumit enim aliquid in facultatem voluntatis cum fine delectationis. Non  autem omnis qui utitur fruitur si id quod in facultatem voluntatis assumit non propter illud  ipsum sed propter aliud appetivit ”.  129) De Doctrina Christiana 1,85 (CSEL 80,30) = 1,35,39 (CC 32,29. ML 34,34):  ‘“ ... facta est tota pro nostra salute per divinam providentiam dispensatio temporalis qua  debemus uti, non quasi mansoria quadam dilectione et delectatione, sed transitoria  POoHUS LELThe Augustinian uti/frui Distinction  207  it the goal of your joy as a permanent dwelling-place, you may truly  and rightly be said to enjoy it. But this joy should be sought only in  the Trinity, the supreme and unchangeable good!?”).  There is a certain ambiguity in this text, as a glance at the variants  .  indicates. William Green’s edition in the CSEL has, as here,  CUum  dilectione uti”, while the other editions read ‘‘cum delectatione uti”  Making a choice in this matter is by no means easy. From the point of  view of internal criteria it is virtually impossible to opt for one or the  other, although ‘‘cum dilectione uti” is the less obvious reading in the  context of the sentence in which it occurs. We would be less surprised to  hear that ‘‘to enjoy ” is very close to saying ‘‘to use with delight”’. Indeed,  in De Trinitate 10,11,17, there is a phrase which comes quite close to this:  “ frui est autem uti cum gaudio non adhuc spei sed iam rei” ‘?®), However,  because the terminology is used there in relation to a theme rather  different from our own — to wit, the use of the will with regard to  memory and intelligence — the comparison is not immediately, and  certainly not definitively, illuminating. Within De Doctrina Christiana  itself both readings, ‘‘ cum delectatione uti”” and ‘‘ cum dilectione uti””, are  possibilities. In 1,85, for instance, we find ‘‘uti”” with both ‘“ dilectione”  and ‘“ delectatione””‘?°), but nothing is said there of any closeness to  ‘“ frui”. It may appear that, when in 1,44 Augustine states that not  everything which is used is to be loved (** non autem omnia quibus utendum  127) - Zbid: 4,79-:80:(CSEL 80:28-29) = 1:33,37. (C©€ 32:27. ML 34:33): “Cum autem  homine in deo frueris, deo potius quam homine frueris. Illo enim frueris quo efficeris  beatus, et ad eum te pervenisse laetaberis, in quo spem ponis ut venias. Inde ad Filemonem  Paulus: /ta, frater, inquit, ego te fruar in domino. Quod si non addidisset in domino et te  fruar tantum dixisset, in eo constituisset spem beatitudinis suae. Quamquam etiam  vicinissime dicitur frui cum dilectione uti. Cum enim adest quod diligitur, etiam de-  lectationem secum necesse est gerat. Per quam si transieris eamque ad illud ubi per-  manendum est rettuleris, uteris ea et abusive, non proprie diceris frui. Si vero inhaeseris  atque permanseris, finem in ea ponens laetitiae tuae, tunc vere et proprie frui dicendus es.  Quod non faciendum est nisi in illa trinitate, id est summo et incommutabili bono”.  128) De Trinitate 10,11,17 (CC 50,330. ML 42,982-983): ‘‘Iam vero usus tertius in  voluntate est pertractante illa quae memoria et intelligentia continentur, sive ad aliquid ea  referat sive eorum fine delectata conquiescat. Uti est enim assumere aliquid in facultatem  voluntatis; frui est autem uti cum gaudio non adhuc spei sed iam rei. Proinde omnis qui  fruitur utitur; assumit enim aliquid in facultatem voluntatis cum fine delectationis. Non  autem omnis qui utitur fruitur si id quod in facultatem voluntatis assumit non propter illud  ipsum sed propter aliud appetivit ”.  129) De Doctrina Christiana 1,85 (CSEL 80,30) = 1,35,39 (CC 32,29. ML 34,34):  ‘“ ... facta est tota pro nostra salute per divinam providentiam dispensatio temporalis qua  debemus uti, non quasi mansoria quadam dilectione et delectatione, sed transitoria  POoHUS LEL
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l30) De Doctrina Christiana E: .  g (GC 32,18
131) Ibid., 1,45 9 (CU 3218 * Cum CISO

sınt dılıgenda, 11UI1 quod 1105 eSL, alterum quod 1105 ertium quod luxta 1105

eSL, quartum quod infra 1105 est208  R. Canning  est diligenda sunt””), he will go on to limit ‘*“cum dilectione uti” to the  personal. His intention, however, is rather to limit it to the good; the  martyrs did not love the crime of their persecutors but they used it in such  a way as to come to God!*°). The infra-human creation, therefore, may  also be seen as belonging to the sphere of *‘cum dilectione uti” **‘). Thus,  we have to conclude that this expression is not already a stock-in-trade of  Augustine’s for designating love of human beings specifically, even  though, if it be the genuine reading in the text we have quoted from 1,79-  80, ‘ cum dilectione uti”” would refer there in the first instance to inter-  personal love. Because of its less evident appropriateness in the actual  context of its own sentence, however, ‘“cum dilectione uti”” is perhaps  slightly to be preferred to ‘*quamquam etiam vicinissime dicitur frui cum  delectatione uti””. It makes quite good sense in view of the forgoing and  the following. Indeed since the passage goes on: ‘“for the presence of the  beloved (quod diligitur) inevitably brings delight””, some mention of  ‘dilectio’ in the forgoing would not be improbable; this is lacking if we  read ‘‘ delectatione”. For a resolution of the question, however, we have  to appeal to external evidence, and this, as presented by William  Green!?2), permits us to work confidently with the reading ‘“cum  dilectione uti”  When Augustine states then in De Doctrina Christiana 1,79-80 that  “ frui”” is very close to ‘“cum dilectione uti”, he appears to mean that  associating with those we love properly brings delight inevitably. But,  while the delight loving neighbours find in one another is very nearly  “frui”, strictly speaking ‘““frui” is reserved for our relationship of  enduring love for the Trinity in whom alone hope for final blessedness  130) De Doctrina ‘Christidna‘1,44 (CSEL/80,19) = 1;23;22 (CC 32;18. ML’34;27).  431). Jbid. 1,45 (CSEL 80:19) = 1,23,22 (CC 32,18-ME 34.27): ! Cum ergo quattuor  sint diligenda, unum quod supra nos est, alterum quod nos sumus, tertium quod iuxta nos  est, quartum quod infra nos est ...”.  132) See Green’s ‘“Praefatio’”” in CSEL 80, especially II. De codicibus' (p. XII-  XXIV); and III. De cognatione codicum (p. XXIII-XXIV). Of the eleven extant  pre-900 A.D. codices to be found today in European libraries only two have the  reading ‘“cum delectatione uti”. E.A. Lowe informed Green that the oldest codex,  i.e. Corbie (C), now in Leningrad, dates from thg fifth century, and perhaps even  earlier ; therefore, it is not sheer speculation to consider it as stemming from the  scriptorium at Hippo Regius itself (p. VIII-IX, XV: ‘“ olim fortasse Hipponensem””). This  codex reads ‘‘cum dilectione uti””. The Maurini, in preparing their 1680 edition, used both  C and the second Corbie codex (D), dating from 796-810 and now found in Paris (p. XVI-  XVIID). Thus, the Maurini’s option for ‘‘cum delectatione uti”” is surprising. For, of the  pre-900 codices, only the Palatinus (P), in the Vatican Library, which contains many  mistakes, and the 2nd Palatinus (Q) witness to ‘*delectatione”. Not one of the fourteen  post-900 manuscripts used by Green to prepare his edition has this reading.132) See (ireen’s ‘“Praefatio” In SEL 80, especılally I1 De codicibus 1G
and I11 De cognatıone codıcum (p XXIIL-XXIV). Of the eleven extant
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alıus homo, S1 et1am 1psum propter deum dılıgısThe Augustinian uti/frui Distinction  209  ought to be placed. Because the neighbour is not God, love for the  neighbour still stands at least partially under the sign of ‘“uti”, even  though this love has very definite ‘‘ frui” characteristics. It would in fact  be an abuse of language to bridge the gap, however narrow it may be at  this point, and to speak simply of a ‘“ frui”” of one another. In order to  refer correctly to an enjoyment of the neighbour, the ‘‘ frui’”” has to be  qualified as it is in this case by the formula Augustine quotes from the  letter to Philemon:: to enjoy a man in God or in the Lord (“ homine in deo  frueris” ; ‘“ ita, frater, ego te fruar in domino”). A similar qualification  turns up in Book III of De Doctrina Christiana. ‘I call caritas the  movement of the soul to enjoy God for his own sake and to enjoy the self  and one’s neighbour as orientated to God (‘“ad fruendum  se atque  proximo propter deum’””’); cupiditas, on the other hand, I call the  movement of the soul to enjoy oneself and the neighbour and any body  apart from their orientation to God’”’!*°), In De Trinitate we find the  same formula as in De Doctrina Christiana 1,79, with the addition that  the enjoyment of the self is also to be ‘“‘in God”: “ Et nobis ergo et  fratribus in domino fruamur””‘**), The exact intention of ‘‘ in deo” and  133) De Doctrina Christiana 3,37 (CSEL 80,89) = 3,10,16 (CC 32,87. ML 34;72):  ‘“Caritatem voco motum animi ad fruendum deo propter ipsum et se atque proximo  propter deum; cupiditatem autem motum animi ad fruendum se et proximo et quolibet  corpore non propter deum”. Again we have translated ‘“propter deum” with ‘“as  orientated (or related) to God” because of the misleading nature of the English expression  ‘“for the sake of God” (as if the neighbour precisely as himself were not loved at all), and,  more importantly, because the formula ‘‘ propter deum ” is obviously very closely related to  “referre ad”” and ‘ referre in””, e.g. De Doctrina Christiana 1,41-43 (CSEL 80,18) = 1,22,21  (CC 32,17-18. ML 34,26-27) : “ Si autem se propter se diligit, non se refert ad deum, sed ad  se ipsum conversus non ad incommutabile aliquid convertitur. Et propterea iam cum  defectu aliquo se fruitur, quia melior est cum totus haeret atque constringitur incom-  mutabili bono, quam cum inde vel ad se ipsum relaxatur. Si ergo te ipsum non propter te  debes diligere, sed propter illum ubi dilectionis tuae rectissimus finis est, non suscenseat  alius homo, si etiam ipsum propter deum diligis ... Sic enim eum diligens tamquam se ipsum  totam dilectionem sui et illius refert in illam dilectionem dei quae nullum a se rivulum duci  extra patitur, cuius derivatione minuatur””.  Similarly 2,18 (CSEL 80,38) = 2,7,10 (CC 32,37. ML 34,39): “... diligendum esse  deum, et illum quidem ex toto corde, ex tota anima, ex tota mente, proximum vero  tamquam se ipsum, id est, ut tota proximi sicut etiam nostri dilectio referatur in deum”. An  examination of these and other texts in which ‘ referre in (ad)”” occurs shows that it has the  important function of preventing love closing in on itself by making the self or the  neighbour the object of frui. The fact that it:is God who is the real object of frui is  accentuated, not the fruitio itself.  134) De Trinitate 9,8,13 (CC 50,304. ML 42,968): ‘Cum ergo aut par nobis, aut  inferior creatura sit, inferiore utendum est ad deum ; pari autem fruendum, sed in deo. Sicut  enim te ipso, non in te ipso frui debes, sed in eo qui fecit te; sic etiam illo quem diligis  tamquam te ipsum. Et nobis ergo et fratribus in domino fruamur, et inde nos nec adSI1IC nNnım CUu dılıgens (amquam 1psum

dılectionem SUl el ıllıus refert INn ıllam dılectionem de1 JUaC nullum rıyvulum uUuCI
patıtur, CU1uUSs derıvatıiıone mınuatur .
Sımıilarly 2,18 2140 CC BAThe Augustinian uti/frui Distinction  209  ought to be placed. Because the neighbour is not God, love for the  neighbour still stands at least partially under the sign of ‘“uti”, even  though this love has very definite ‘‘ frui” characteristics. It would in fact  be an abuse of language to bridge the gap, however narrow it may be at  this point, and to speak simply of a ‘“ frui”” of one another. In order to  refer correctly to an enjoyment of the neighbour, the ‘‘ frui’”” has to be  qualified as it is in this case by the formula Augustine quotes from the  letter to Philemon:: to enjoy a man in God or in the Lord (“ homine in deo  frueris” ; ‘“ ita, frater, ego te fruar in domino”). A similar qualification  turns up in Book III of De Doctrina Christiana. ‘I call caritas the  movement of the soul to enjoy God for his own sake and to enjoy the self  and one’s neighbour as orientated to God (‘“ad fruendum  se atque  proximo propter deum’””’); cupiditas, on the other hand, I call the  movement of the soul to enjoy oneself and the neighbour and any body  apart from their orientation to God’”’!*°), In De Trinitate we find the  same formula as in De Doctrina Christiana 1,79, with the addition that  the enjoyment of the self is also to be ‘“‘in God”: “ Et nobis ergo et  fratribus in domino fruamur””‘**), The exact intention of ‘‘ in deo” and  133) De Doctrina Christiana 3,37 (CSEL 80,89) = 3,10,16 (CC 32,87. ML 34;72):  ‘“Caritatem voco motum animi ad fruendum deo propter ipsum et se atque proximo  propter deum; cupiditatem autem motum animi ad fruendum se et proximo et quolibet  corpore non propter deum”. Again we have translated ‘“propter deum” with ‘“as  orientated (or related) to God” because of the misleading nature of the English expression  ‘“for the sake of God” (as if the neighbour precisely as himself were not loved at all), and,  more importantly, because the formula ‘‘ propter deum ” is obviously very closely related to  “referre ad”” and ‘ referre in””, e.g. De Doctrina Christiana 1,41-43 (CSEL 80,18) = 1,22,21  (CC 32,17-18. ML 34,26-27) : “ Si autem se propter se diligit, non se refert ad deum, sed ad  se ipsum conversus non ad incommutabile aliquid convertitur. Et propterea iam cum  defectu aliquo se fruitur, quia melior est cum totus haeret atque constringitur incom-  mutabili bono, quam cum inde vel ad se ipsum relaxatur. Si ergo te ipsum non propter te  debes diligere, sed propter illum ubi dilectionis tuae rectissimus finis est, non suscenseat  alius homo, si etiam ipsum propter deum diligis ... Sic enim eum diligens tamquam se ipsum  totam dilectionem sui et illius refert in illam dilectionem dei quae nullum a se rivulum duci  extra patitur, cuius derivatione minuatur””.  Similarly 2,18 (CSEL 80,38) = 2,7,10 (CC 32,37. ML 34,39): “... diligendum esse  deum, et illum quidem ex toto corde, ex tota anima, ex tota mente, proximum vero  tamquam se ipsum, id est, ut tota proximi sicut etiam nostri dilectio referatur in deum”. An  examination of these and other texts in which ‘ referre in (ad)”” occurs shows that it has the  important function of preventing love closing in on itself by making the self or the  neighbour the object of frui. The fact that it:is God who is the real object of frui is  accentuated, not the fruitio itself.  134) De Trinitate 9,8,13 (CC 50,304. ML 42,968): ‘Cum ergo aut par nobis, aut  inferior creatura sit, inferiore utendum est ad deum ; pari autem fruendum, sed in deo. Sicut  enim te ipso, non in te ipso frui debes, sed in eo qui fecit te; sic etiam illo quem diligis  tamquam te ipsum. Et nobis ergo et fratribus in domino fruamur, et inde nos nec addılıgendum SSC

deum, el ıllum quıdem LOLO corde, tota anıma, tota q proximum CIO

Lamquam 1psum, ıd est. ul tota DroX1im1ı sıcut et1am nostrIı dılecti0 referatur INn eum  &- An
examınatıon of ese and er ın 16& ‘“ referre In ad) OCCUTS shows hat ıt has the
important function of preventing love closiıng In ıtself Dy makıng the self the
neighbour the object of frul The fact that ıt : 1s God wh 15 the real object of frul 1s
accentuated, not the Tult10 iıtself.

134) De T rinitate 9,8,13 (CE 42,968) ( IM CIZO aut Dar nobıs, aut
inferl10r atura Sıt, inferi0re utendum est ad deum ;: parı autem fruendum, sed in deo Sıcut
nım 1DSO, NO  —; ın 1DSO frul ebes, sed in quı fecıt l SIC et1am Ilo q UCM dılıgıs
(lamquam te 1pSum. nobıs CIBO ei fratribus INn domino fruamur, ei inde 1105 NC ad
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“propter eum  27 111 aNe be urther clarıfıed iın the ConieX they
OCCUT, for 1t 1S ımpossıble g1ve faır assessment of the hought of
INan the basıs of a collection of hıs ormulae alone. For the present,
however, let us lımıt OUT attention the quotation from 1lemon
that OCCUIS ın OUTI DasSsSagc and the tantalısıng suggestion that “t0
en]o  I7 1S VeErYy close sayıng YtTÖ UsSsCc wıth love  27

DIscussion with Josef Brechtken IN relation De Doctrina
Christiana R 79

According Josef Brechtken, famılıarıty wıth 1lemon blınded
Augustine the rea] problem of OVve for neighbour and perhaps made
hım incapable of subjecting the “ appetitus ” starting-point of hıs ethıc
(LE deprived eing seekıng fulfilment in beatıtude) examınatıion.
inclıned hım take OVeOT all LOO uncritically the total perspective of
ancıent ethıcs’ for beatıtude and ultımately made hım unable
free hımself from 1t135) Augustine COU nOL decıde whether OVve for
neıghbour Was be desıgnated AS ul of frul. Theref{fore, the discovery of
1@lemon would ave een God-send help hım Out of thıs
impasse. But ‘ homine INn deo frueris” Out be meanıngless
cCompromıse Tormula * ©). 1S, egin wıth, mistaken interpretation

nosmet1psos remittere, ei quası relaxare deorsum VEISUS audeamus . Lıkewise., De 1vıtate
Dei 19,13 40/2,395. 41 ,640) &e DaX caelestis C1vıtatıs OI -

diınatıssıma ei concordissıma socletas ruend1ı deo el InVvICEmM INn deo, DdXA omn1ıum
tranquıllıtas ordınıs210  R. Canning  “propter deum” will have to be further clarified in the contexts they  occur, for it is impossible to give a fair assessment of the thought of a  man on the basis of a collection of his formulae alone. For the present,  however, let us limit our attention to the quotation from Philemon 20  that occurs in our passage and to the tantalising suggestion that ““to  enjoy”’ is very close to saying ‘“to use with love”.  3. Discussion with Josef Brechtken  in relation  to De Doctrina  Christiana 1,79  According to Josef Brechtken, familiarity with Philemon 20 blinded  Augustine to the real problem of love for neighbour and perhaps made  him incapable of subjecting the ‘“ appetitus” starting-point of his ethic  (ie. deprived being seeking fulfilment in beatitude) to examination. It  inclined him to take over all too uncritically the total perspective of  ancient ethics’ quest for beatitude and ultimately made him unable to  free himself from it!?°). Augustine could not decide whether love for  neighbour was to be designated as uti of frui. Therefore, the discovery of  Philemon 20 would have been a God-send to help him out of this  impasse. But ‘“homine in deo frueris” turns out to be a meaningless  compromise formula!?°®). It is, to begin with, a mistaken interpretation  nosmetipsos remittere, et quasi relaxare deorsum versus audeamus”’. Likewise, De Civitate  Dei: 19,13 : (CSEL 40/2;395. CC 48;679: ML '41:640): *  pax caelestis civitatis Or-  dinatissima et concordissima societas fruendi deo et invicem in deo, pax omnium rerum  tranquillitas ordinis ...”. And, around the other way, Sermo 255,7,7 (ML 38,1189): ““ Ipso  solo sic delectabimur, et nihil aliud requiramus; quia et in uno ipso fruemur, et in nobis  invicem ipso fruemur  . Quid aliud in nobis quam Deum debemus diligere”.  135) J. Brechtken, Augustinus Doctor Caritatis, p. 135: ‘In dieser Diskrepanz von  Denkunabhängigkeit einerseits und unkritischer Fixierung auf die absolute Autorität der  hl. Schrift andererseits liegt hier wohl der eigentliche Grund für den folgenreichen Missgriff  in der Bestimmung der Nächstenliebe: folgenreich insofern, als das berühmt-berüchtigte  Schriftzitat mit seinem “frui in deo’”” Augustin geradezu blind gemacht hat für das  eigentliche Problem der Nächstenliebe, vielleicht aber insgesamt sogar unfähig zur  Überprüfung seines ethischen appetitus-Ansatzes; es hat ihn vielmehr eher geneigt  gemacht, allzu unkritisch die Total-Perspektive des|Glückseligkeitsstrebensaus der antiken  Ethik zu übernehmen oder besser : beizubehalten, so dass man sagen kann: Wenn es je eine  Möglichkeit für Augustin gegeben haben sollte, das appetitus-System überhaupt in Frage  zu stellen, nach seiner Bekanntschaft mit diesem ‘“Schriftbeweis”” war es damit ein für  allemal aus”.  16) Jbid.;p: 5: *Es wird sich zeigen  . dass Augustin in der theoretischen  Behandlung der Nächstenliebe keine überzeugende Lösung findet, dass er sich vielmehr  nach einer lange durchgehaltenen Unentschiedenheit — ob frui oder uti — schliesslich auf  die ebenso problematische wie äusserst unsinnige Kompromissformel ‘“den Nächsten in  Gott geniessen” (frui proximo in deo) festlegt, wozu er zum Unglück auch noch durch ein7 And, around the other WaY, Sermo -  - (ML 38,1 189) “ Ipso
solo SIC delectabımur,. ei nıhıl alıud requıramus; quı1a ei ın uln  - 1DSO {iruemur, ei In nobDis
InVICEmM 1DSO fruemur Quıid alıud In nobıs Deum debemus ılıgere ””

135) Brechtken, Augustinus Doctor Carıtatis, 135 “n dıieser Dıskrepanz VO

Denkunabhängigkeıt einerseılts un unkrıitischer Fıxierung auf dıe aDsolute Autorıität der
Schrift andererseıts lıegt 1er ohl der eigentlıche TUnNn: für den folgenreichen Missgriff

ın der Bestimmung der Nächstenlıebe: folgenreich insofern, als das berühmt-berüchtigte
Schriftzitat mıt seinem “ frul In deo  7 ugustın geradezu 1N! gemacht hat für das
eigentlıche Problem der Nächstenlıebe. vielleicht ber insgesamt unfähıg ZUT

Überprüfung selines ethischen appetitus-Ansatzes; hat ıh vielmehr her geneigt
gemacht, Zu unkrıtisch dıe Total-Perspektive des|Glückseligkeitsstrebens Aaus der antıken

übernehmen der besser : beizubehalten, ass INan ann Wenn Je ıne
Möglıchkeıt für Augustın gegeben haben sollte, das appetitus-System überhaupt In rage

tellen, ach se1iner Bekanntschaft mıt dıesem ‘“ Schriftbeweıs ” Wal damıt eın für
Jlemal aus  89

136) Ibid., ya ° Es wıird sıch zeıgen ass ugustın iın der theoretischen
Behandlung der Nächstenlıebe keıine überzeugende Lösung findet, ass sıch vielmehr
ach einer ange durchgehaltenen Unentschiedenheıt ob frul der ut] schlıesslich auf
dıe ebenso problematısche Ww1e ausserst unsinnige Kompromissformel ‘““den Näch:  ten In
ott genlessen Trul Drox1mo In deo) estlegt, WOZUu Z Unglück uch och durch eın
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of the scriptural 1t claıms AS authorıity; the ree of Phılemon
has the erb ÖOVLVOVOL whiıch, accordıng Brechtken, ° Freude
haben‘ in the of »®  to TaW uUsc Irom find help OT SUPDPOIT ;
and ın Brechtken’s VIEW, Augustine hımself employs Ffruli ın thıs WaY iın
the etters Licentius and Jerome already mentioned)**”). In De
Doctrina Christiana 1,79, however, Brechtken SCCS Augustine A wantıng

interpret 1t ın iıne wıth the ree verbs OANOAQDELV and TUYYQVELV,
correspondıng the 1ıddle Platoniıc doecetrine of the 200d and the final
g0a] of lıfe, that 15 SaY, in ““appetitus ” framework 138)_ Sınce the texti
of 1lemMmon g1ves warrant for thıs, Augustine’s appeal Scripture

Support d frui-love for neıghbour mMust be eclare nvalıd Indeed,
Ove that en]JOys the ne1ghbour, 1Cc had become dee fixe of
Augustine, has COINMON ground wıth the 1DI1Ca idea of Ove for
neighbour IC ounded unselfish Sservıice and self-sacrıfice, otally
excludes the frultive aspect 39) Furthermore. the idea that “t0 en]o  I7 15

missverstandenes Bıbelwort angeregt worden ist  RI Further, p. 104 * I )Jer Lateıiıner
Augustın, dessen SanzZC>S ethisches 5System Urc das spezıfısche Tul-ut1! der antıken
estimm 1st, findet als eologe be1 selner “schwierigen rag  I2 dıe ethısche
Systematisierung der Nächstenliebe ob frul der ut1ı homine zufällig 1mM ext des
Neuen Testaments eın "\8 te  Zn (fruı homine), nımmt D In seliner Ratlosigkeıt SCIN und
wiıllig auf, weıl arın ıne gottgewollte Lösung In einer für ıh unentscheıidbaren C Ved
iindet, ein A mT homine ”, das zudem mıt seiner Anfügung .0  ın domino ” (ın deo) uch och
einer K ompromıi1ss nthält, der Augustıin uch VO der Sache her als durchaus logisch
konsequent erscheinen Mag Dıes es ber zeıgt, ass Augustins Berufung auf dıe
genannte Paulus-Formel sinnlos 1st und sich nıchts nuützt  K

137) Epistola 26,4 34/1,87 3,106) Licentius: Epistola 67,3
34/2,239. 53/237) Jerome. See Brechtken, CHE:. 103-104

138) Brechtken, 0 CLE 103, In which he 15 quoting from Lorenz, Die
Herkunft des augustinıschen FRUI DEO . ın Zeitschrift für Kirchengeschichte
(1952/53) 34-60 Numbers ıIn brackets refer In Lorenz.

HT orenz welst 1mM einzelnen nach, Aass Augustın das fru] deo WIE das
Begriffspaar Tul-ut1 überhaupt durch dıe phılosophiısche Schriftstellereı des Marcus
Terentius Varro vermiıttelt bekommen hat (60), un VOT allem, WAdsSs schon dıe Sache selbst
unmıttelbar betrifft °Frul [Deo hat seinen rsprung in der philosophıschen Güuüterlehre und
Zielbestimmung des Lebens und leıtet sıch Aaus der mıttelplatonıschen OHO1LOTLC 0E® her‘
39) und dıe griechischen Orter und Begriffe, dıe ın diesem S5System erwendung finden,
lauten dementsprechend: ANOAÄQLELV, TDYYOVELV 48) Wır sehen : Das Wort OVLVAVAL,
Aktıv- der Mediumform, wI1ıe 1m Paulus-Brief A Phılemon gebraucht wird, omm 1er
gal N1IC VOT S

139) Brechtken, C:, 133 ‘ Augustıin hält 1mM aussersten immer och der
fixen Idee eıner letztliıch doch irgendwıe frultıven Nächstenlıebe fest, Augustıin ist uch als
T1S un Theologe och sehr durch dıe frultive Perspektive der antıken FEroslhebe
estimmt, ass dieser Aspekt immer wıeder durchschlägt. Und azu 111USS INan U  —

Darın läge Ja eigentlıch uch das letzte Stückchen og1 für eın echtes frul In der
Nächstenlıebe, für den Theologen Augustın freilıch gebremst Urc das ,  1ın deo  23 propter
eum), WE 1es NIC. in fundamentalem Gegensatz neutestamentlichen Liebesidee
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VeETY close sayıng sst0 us«ec wıth delıg “ Cum delectatione utk } ın fact
amounts the reduction of fruli tO ut1l, but ut! in whiıch the aspect of
takıng pleasure iın the ne1ıghbour 15 retaıned 140)'

oug Brechtken that GV the Ser10us cholar of
Augustine IMaYy be gravely tempted ownplay the sıgnıfıcance of the
appeal ı1lemon 20 ın De Doctrina Christiana 1/ 141) consıder that
he has al least overestimated it and wrongly assocılated it exclusıvely ıth
what he SCCS d the underlyıng Augustinian SySstem, the ““ appetitus” ethıc
We ave een al paıns LO show that Augustine s reflections love for
ne1ighbour need be read agalınst the background of the order of
creation rule'‘ by provıdence and law AdS ell d agalnst that of
desire’s search fOr beatıtude ; and that they ave objective COIl-

muniıtarıan dimensıion. We ave noted Ragnar Holte’s presentatiıon of
the complex history of the uti/frul distinction In 1ts assoclatiıon wıth the
StO1C utile/honestum and of ıts relatıon the subordination of the actıve

the contemplatıve ıfe Furthermore, there ATIC in Augustine other
eXpress1ons of the relatıon of love for ne1ghbour G0d which certainly
cannot be understood in Context of elfish desıre in ques of 1ts OW

beatıtude 142). ese AIC general More partıcularly,
stünde. wenn dıe echt bıblısche Nächstenliebe den frulntiven Aspekt nıcht estlos
ausschliessen würde212  R. Canning  very close to saying ‘‘to use with delight”” (* cum delectatione uti”) in fact  amounts to the reduction of frui to uti, but to an ufi in which the aspect of  taking pleasure in the neighbour is retained !*°).  Although Brechtken warns that even the serious scholar of  Augustine may be gravely tempted to downplay the significance of the  appeal to Philemon 20 in De Doctrina Christiana \,79‘**), 1 consider that  he has at least overestimated it and wrongly associated it exclusively with  what he sees as the underlying Augustinian system, the “* appetitus” ethic.  We have been at pains to show that Augustine’s reflections on love for  neighbour need to be read against the background of the order of  creation ruled by God’s providence and law as well as against that of  desire’s search for beatitude; and that they have an objective com-  munitarian dimension. We have noted Ragnar Holte’s presentation of  the complex history of the uwfi/frui distinction in its association with the  Stoic utile/honestum and of its relation to the subordination of the active  to the contemplative life. Furthermore, there are in Augustine other  expressions of the relation of love for neighbour to God which certainly  cannot be understood in a context of selfish desire in quest of its own  beatitude !*?).  These are general  comments.  More particularly,  stünde, wenn die echt biblische Nächstenliebe  .. den fruitiven Aspekt nicht restlos  ausschliessen würde”.  140) Jbid., p. 101: ‘ Die erste Überraschung über das plötzliche Auftauchen eines frui  homine (den Menschen geniessen) wird dadurch schon gemildert, ja sogar fast wieder  aufgehoben, dass Augustin hier eine vom ursprünglichen frui-Begriff abweichende frui-  Definition beiläufig mitliefert, nämlich frui als ‘‘mit Freude gebrauchen” (cum delectatione  uti). Es scheint gerade das Paulus-Zitat zu sein, was ihn hier zu dieser Bemerkung  veranlasst, wo frui fast auf uti reduziert scheint ...’”’. Note that Brechtken is not working  with the reading ‘“uti cum dilectione” given in Green’s edition in CSEL.  141) Jbid., p. 106 : ‘So wäre es denn für jeden Augustin-Verehrer, aber wohl auch für  den sachlich motivierten, seriösen Augustin-Forscher eine grosse Versuchung, die  Bedeutung seiner Berufung auf das Neue Testament in bezug auf dieses Zitat aus dem  Paulus-Brief herunterzuspielen, wo doch alles auf so unglaublich simple Weise verkehrt  ist  aad 92  142) E.g. In Epistolam IToannis, tr. 6,2 (ML 35,2020); “ Filioli, non diligamus verbo  tantum et lingua, sed opere et veritate (1 Jn, 3.18). Quaerimus, In quo opere, in qua veritate?  Potest esse manifestius opus, quam tribuere pauperibus? Multi hoc jactantia faciunt, non  dilectione. Potest esse majus opus, quam mori pro fratribus? Et hoc multi volunt putari se  facere, jactantia nominis comparandi, non visceribus dilectionis. Restat ut ille diligat  fratrem, qui ante Deum ubi solus videt, cordi suo persuadet, et interrogat cor suum an vere  propter fratrum dilectionem hoc faciat ...”  Ibid., tr. 6,4 (ML 35,2021): ‘“ Quisquis ergo habuerit charitatem fraternam, et coram  Deo habuerit, ubi Deus videt, corque eius interrogatum sub justo examine, non ei aliud  responderit, quam germanam ibi esse radicem charitatis, unde boni fructus existant ; habet  fiduciam apud Deum, et quidquid postulaverit, ab eo accipiet, quia mandata eius servat ”.  Ibid., tr. 5,3 (ML 35,2013-2014): ‘‘ Qui facit contra charitatem et contra dilectionem140) Ibid., 101 . . Die Überraschung ber das plötzlıche Auftauchen eınes frul
homiıne (den Menschen genliessen) wırd dadurch schon gemildert, Ja fast wıeder
aufgehoben, ass ugustın ıer ıne VO ursprünglıchen fruı-Begriff abweıchende frul-
Definition beiläufig mıtlıefert, nämlıch fru] als ...  mıt Freude gebrauchen ” (cum delectatione
ut1) ESs cheınt gerade das Paulus-Zıtat se1n, Wds$s ıh 1er dıeser Bemerkung
veranlasst, frul fast auf ut] reduzlert cheınt * ote that Brechtken 1$ NnOTt workıng
ıth the readıng ..  ut] CUM dılectione ” gıven in (jreen’'s edıtıon ın SEL

141) Ibid., 106 ““So waäre enn für jeden Augustin- Verehrer, ber ohl uch für
den sachlıch motivıerten, ser1ösen Augustin-Forscher eiıne BTOSSC Versuchung, dıe
Bedeutung seiner Berufung auf das Neue lTestament ın ezug auf dieses Zıtat AaUus dem
Paulus-Brief herunterzuspielen, doch es auf unglaublıch sımple Weise verkehrt
1SstS Z Dr

142) E.g. In Epistolam Ioannıs, ır 6, (ML 35.2020)}; ““ Filioli, AON diligamus verbo
anium el lingua, sedD: el verıtate Jn, 3.18) Quaerimus, In qUO D'  P in qUa verıtate?
Potest SSC manıfestius ODUS, (QUaIn trıbuere pauperıbus? hoc Jactantıa facıunt, NON

dılectione. Potest SS5C maJus ODUS, QUamn MoOTI DIO fratrıbus? Et hoc multı volunt putarı
facere, Jactantıa nOomı1nıs comparandı, NO visceribus dılection1s. Restat ut lle dılıgat
fratrem, quı ntie Deum ubı solus videt, cordı SUu:  ® persuadet, ei interrogat COI SU UTl (

propter fratrum dilectionem hoc facıat
Ibid., UT 6, (ML 35,2021): ““ Qu1squıis CIBO habueriıt charıtatem fraternam, ei

Deo habuent, ubı Deus videt, COTqUuUC e1us interrogatum Su Justo examıne, 1O  — el alıud
responderıt, QUamn gCIMAaNaM ıbı SSC radıcem charıtatis, nde ONnl fructus existant ;
fiducı1am apud Deum, el quıidquıid postulaverıt, ab accıpılet, qula mandata elus servat .

Ibid., R 5.3 (ML 35,  - ‘““Quı ACT Contra charıtatem ei Confira dılectionem
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Brechtken, ın commentıing De Doctrina Christiana .79 consıistently
works wıth the readıng ..  CUM delectatione ut!  37 for that whiıich INa Y be sa1d

be VEILY close “flui” As result, ıt hım that Aul IN deo  37
d applıed LO the ne1ghbour amounts almost 1{8 the Samne ıng ds ..  CUmM

.delectatione ul IN deo  va Because it 15 scarcely adequate the New
Testament notion of love A self-g1ving, Brechtken VIEeWS ıth great
suspıcıon the expression CUM delectatione uti  27 d description of Oove
for neighbour. Although it INaYy be ODCN benign interpretation, he
se1zZes uDON it eagerly ASs urther evidence of Augustine’s appetitus
ethıc Then, the addıtion of ..  IN deo  I7 ..  CUM delectatione utı  27 d S giving
urther NUAaNCC ove for neıghbour, far from reassurıng Brechtken that

IMNOIC acceptable Christian statement of the Cadsc has een reached, only
heightens hıs conviction that basıc eros-appetitus framework 1s Operat-
1ve For God, the Supreme Go0d, COUuU be SCCI1 4S emıinently INOTIC

capable of slakıng the thırst of desire’s for happıness than AaATC

human beings, for all the delıght they MaYy g1ve.
As ave SCCIL, however, Wıllıam Green, basırig hımself the

evidence of the manuscrıpt tradıtiıon, prefers the other readıng, ..  CUmM
dilectione BA  utl  $ in hıs edıtion publiıshed in the SEL Following hıs
version hrough, Cal arrıve al interpretation of ul IN deo  27 as

..  CUmM dilectione ut!  I9 ..  IN deo  27 1C 1s consıderabily ess al varlıance ıth
the New Testament doectrine Oove for ne1ghbour than ose
Brechtken’s heavıly ‘ appetitus’””-coloured ..  um delectatione ul

deo  297 On Green’s readıng, what most losely approachesThe Augustinian uti/frui Distinction  213  Brechtken, in commenting on De Doctrina Christiana 1,79, consistently  works with the reading ‘ cum delectatione uti” for that which may be said  to be very close to ‘“ frui””. As a result, it seems to him that ‘“ frui in deo”  as applied to the neighbour amounts almost to the same thing as ‘“cum  .99 66  delectatione ut  I  in deo”. Because it is scarcely adequate to the New  Testament notion of love as self-giving, Brechtken views with great  suspicion the expression ‘‘cum delectatione uti” as a description of love  for neighbour. Although it may be open to a benign interpretation, he  &“  seizes upon it eagerly as further evidence of Augustine’s  “appetitus”  ethic. Then, the addition of ‘ in deo” to ‘ cum delectatione uti” as giving a  further nuance to love for neighbour, far from reassuring Brechtken that  a more acceptable Christian statement of the case has been reached, only  heightens his conviction that a basic eros-appetitus framework is operat-  ive. For God, the Supreme Good, could be seen as eminently more  capable of slaking the thirst of desire’s quest for happiness than are  human beings, for all the delight they may give.  As we have seen, however, William Green, basirng himself on the  evidence of the manuscript tradition, prefers the other reading, ‘“cum  dilectione uti”, in his edition published in the CSEL. Following this  version through, we can arrive at an interpretation of ““ frui in deo” as  ‘“ cum dilectione uti”” ‘‘ in deo” , which is considerably less at variance with  the New Testament doctrine on love for neighbour than _Josef  8 6N  1  ın  Brechtken’s heavily ‘appetitus”-coloured ‘‘cum delectatione ut  deo”. On Green’s reading, what most closely approaches ““frui””, which  as such is still the preserve of the sovereign Lord, is ““cum dilectione uti””,  ie. to relate to reality with the love God wishes us to have for it, and  here, a fortiori, to relate with love to other human beings. Is it not  precisely in this ‘““ufi”” that human beings come closest to loving God, to  “ frui””? To be sure, this ‘‘cum dilectione uti” of human beings does bring  delight. But does delight a priori exclude self-giving? Does love have to  be stripped of all joy in order to be Christian in the New Testament  sense? Is pleasure so suspect that the delight that comes when we  genuinely love one another (*“sancte casteque””) must be declared selfish-  ness!*3)? Augustine is well aware that this enjoyment of others that  fraternam, non audeat gloriari, et dicere natumll se esse ex Deo: qui autem in dilectione  fraterna constitutus est, certa sunt peccata quae non potest admittere, et hoc maxime ne  oderit fratrem”’.  143) For Augustine, to receive the love of those whom we love is quite rightly a cause  of great delight. See Epistola 130,6,13 (CSEL 44,55. ML 33,499): ““Sed ii nos multum  ijusteque delectant, a quibus vicissim sancte casteque diligimur”.27  rul which
ASs such 15 ST1 the of the sovereıgn Lord: 15 ..  CUM dilectione 27  utı
1.e relate realıty ıth the love God wıshes us ave for ıt, and
here, fortiori, tO relate wıth ove other human beings. Is it not

precıisely ıIn thıs ..  utl  27 that human beings COINC closest lovıng God, 18

PE 1Io be SUIC, thıs ..  Cum dilectione ut!  27 of human beings oes rıng
delıght. But oes delıght prior! xclude self-giving? Does Oove ave
be strıppe of all JOY in order be Christian ıIn the New JTestament
sense? Is pleasure suspect hat the delıght that when
genuinely love ONe another (“ sancte casteque ) must be eclare elfish-
ness *7)? Augustine 1s ell hat thıs enjoyment of others hat

fraternam, NO audeat gloriarı, el dicere Na tumll CSSC Deo quı autem ın dilectione
raterna constıtutus est, certa sunt peccata qua«C 11OI potest admıttere, ei hoc maxıme
oderıt fratrem .

143) For Augustine, recelve the love of those whom love 1S quıte rghtly
of delıght See Epistola 130,6,13 44,55 3,499) 11 1NOS multum
lusteque delectant, quıbus VIC1SSIM sancte Casteque dılıgımur .
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accompanıes ..  CUM dilectione uti  79 m1g mp us bandon ourselves
it absolutely; therefore, he eeps this love ODCN (Gj0d by addıng ..  IN

S  deo for aTeC ommanded love only (G0d otally and unreservedly
wıth heart and soul and mınd. Irue enjJoyment 1S COoOnNnsequent total
self-g1ving God 10 put nes ına hope In another human eing
WOU be make god of hım ; thıs WOU be eıther destroy hım wıth

burden he 1S unable bear OT hım exploıtatiıon of
OUT nalıve trustfulness. In an Yy CasC, the delıght properly find In others
1S O1Ng; 1t 1S (G0d hımself. For ‘“ when VOU enJo V INAaN IN God, VOU
enJoYV God rather than the MMANa Thıs, however, oes notl INcan 5Sd y
that, ın enJoyıng (God rather than others, others aATeC not really OVEe: OT

enjoyed al all o€es not INCall 5Sd y that (GJ0d shoulders others Out of
theır rightful place because he 15 ultımately INOTE enjoyable. On the
CONLTFAaTY, the DPDUIDOSC of the ““rather than ” 1S noTt urge us greater
OVe for God than fOor OUT ne1ghbour, d ıf the text had read ‘“when yOoUu
love INan in God, YOU love God rather than the man  A 15 esigne
rather indıcate that Ffrul ıIn the absolute of self-g1ving 1C
embraces all the dımens1ions of nes eing 1s properly spoken of wıth
regard God The appliıcatiıon of frul terminology tO the ne1ıghbour 1s
strange twıst 1C embodies possı1bılıties both Ad4WESOITIIC and wonderful
The former Augustine seeks xclude d disastrous dıstortions. The
latter he 1S not reluctant ENCOUTALC. FOr it 1S In relatıng LO others wıth
love that 15 ODCH God ..  CUum dilectione ul ”) and iın enjJoyıng
them wıth delıght that closes off neıther theır NOTI OUTI orlentation
God (** homine IN deo früeris”), that COMMEC closest enjJoyıng foul

(Ffrui deo), eing gıven VOI heart, mınd and soul God hımself.
ven ıf Augustine’s understandıng of ©®lemon oes notL xactly

correspond the intention of Paul but, indeed, ıt INaY not be far

Vergote, Dette E1 desir. Deux X€s chretiens e1 Ia derive pathologique, Parıs, 1978,
178-179, confirms the soundness of Augustinian psychology In thıs matter “Pour no

part, OUS estimons qUu«C l’opposıtion en desır el releve d’un faux spirıtualısme qul,
Dar culpabiılıte, meconnaıIit desır touJours present n exıiste DaS d’amour quı sO1t Das
Qussı desır d  etre 1me el de DrOomOUVOIT, ans l’echange du don, l’elargıssemen la
confirmatıon de so1-meme de autre Nous refusons l’opposıtion dualıste en TOS

agape, amour-desır el amour-oblatıf .
144) De Doctrina Christiana 1: 79 i  g x(CC 32,26-

34,32-33) “ sed nesCIO qUO modo et1am nOostira {1t CONSCqGUCNS, CUu 6C d]

mıserıcordıiam q Uahmı impendımus egent1, sıne mercede NO  —; relınquıt eus Haec autem
INEICCS est ut 1DSO perfruamur, quı fruımur, nobıs et1am invicem iın 1PSO
perfruamur214  R. Canning  accompanies ‘‘cum dilectione uti” might tempt us to abandon ourselves  to it absolutely ; therefore, he keeps this love open to God by adding ‘‘ in  deo”, for we are commanded to love only God totally and unreservedly  with heart and soul and mind. True enjoyment is consequent on total  self-giving to God. To put one’s final hope in another human being  would be to make a god of him; this would be either to destroy him with  a burden he is unable to bear or to tempt him to arrogant exploitation of  our naive trustfulness. In any case, the delight we properly find in others  is God’s doing; it is God himself. For ‘‘when you enjoy a man in God, you  enjoy God rather than the man ’’\+*), This, however, does not mean to say  that, in enjoying God rather than others, others are not really loved or  enjoyed at all. It does not mean to say that God shoulders others out of  their rightful place because he is ultimately more enjoyable. On the  contrary, the purpose of the ‘“rather than”” is not to urge us to greater  love for God than for our neighbour, as if the text had read: ‘‘when you  love a man in God, you /ove God rather than the man””. It is designed  rather to indicate that frui in the absolute sense of' a self-giving which  embraces all the dimensions of one’s being is properly spoken of with  regard to God. The application of frui terminology to the neighbour is a  strange twist which embodies possibilities both awesome and wonderful.  The former Augustine seeks to exclude as disastrous distortions. The  latter he is not reluctant to encourage. For it is in relating to others with a  996  en  love that is open to God (*“cum dilectione ut  1  ‘in deo””) and in enjoying  them with a delight that closes off neither their nor our orientation to  God (‘*homine in deo frueris’””), that we come closest to enjoying fout  court (frui deo), being given over heart, mind and soul to God himself.  Even if Augustine’s understanding of Philemon 20 does not exactly  correspond to the intention of Paul — but, indeed, it may not be so far  A. Vergote, Dette et desir. Deux axes chretiens et la derive pathologique, Paris, 1978,  p- 178-179, confirms the soundness of Augustinian psychology in this matter: ‘““Pour notre  part, nous estimons que l’opposition entre desir et amour releve d’un faux spiritualisme qui,  par culpabilite, meconnait un desir toujours present. Il n’existe pas d’amour qui ne soit pas  aussi desir d’&tre aime et de promouvoir, dans l’echange du don, l’Elargissement et la  confirmation de soi-me&me comme de l’autre. Nous refusons l’opposition dualiste entre &ros  et agape, entre amour-desir et amour-oblatif””.  144) «De Doctrina Christiana 176 & 79 (CSEL 80,28) = 1,32;35 & 1}3337 (CC 32,26-  27.. ME 3432%33):  sed nescio quo modo etiam nostra fit consequens, cum ecam  misericordiam quam impendimus egenti, sine mercede non relinquit deus. Haec autem  merces summa est ut ipso perfruamur, et omnes qui eo fruimur, nobis etiam invicem in ipso  perfruamur ... Cum autem homine in deo frueris, deo potius quam homine frueris ”.(um autem homiıne In deo fruerI1s, deo potius qUamı homine fruer1s .
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wıde of the mark d Brechtken thınks**?) thıs 1S a(01i disqualify
Augustine otally from havıng Al Yy valı the New Testament
fOor hıs doctrine of OVve for neighbour  146)' Hıs Christian credıbilıty
thıs point oes not stand OI fall whether the ormula ° homine IN deo
frueris ” Can be shown tO have scrıptural backıng iın precisely the SdlI1llc

as he adopts it The Augustine enCounter ın De Doctrina
Christiana 15 the theologıan al work, testing ideas, ryıng Out WaVYS of
expressing the relatıonshıp between God and INla  - He Oug noTl then
be pictured as scatterbraın wh cannot make hıs mınd whether OoOVve
for ne1ıghbour should be utl OI Ffrul, and, whatever he chooses, doomed

145) Brechtken, Augustinus Doctor Caritatis, 03-104, 5>dy>S of Phılemon that
R DL frul 1er ber kann, wIie AdUus$s dem ganzecnh Zusammenhang hervorgeht, Bahnz und Dal
nıcht eiwa 1mM Sınne VO  —_ lhıeben verstanden werden, vielmehr: Augustın mochte A seinem
Freund ‘“ Freude haben , AUS seınen geistigen Anlagen un AUS seinem Lebenswandel
““Nutzen zıehen-, und das ann NUT, WEeNnN den artner für se1ne, Iso für dıe gule
aC gewıinnt . FOrTr Brechtken the SaJmne applıes ST and “ permu In the etters
Licentius an Jerome: Epistolae 26,4 an 073 But has the “frui" of Philemon nothıng

q]] do ıth Paul’s love for Phılemon? In Paul ca Phılemon OUY heloved an OUTFT

helper : “Bi  TO AYANnNTO Kal GULVEPYO® SA  NUÖV ; he Iso Sa yS of Ones1imus, the slave, hat he ll
become hılemon''s, h1Is master’'s. heloved hrother IN the Lord ““ QOÖEAMOV AYANNTOVThe Augustinian uti/frui Distinction  215  wide of the mark as Brechtken thinks!*°) — this is not to disqualify  Augustine totally from having any valid recourse to the New Testament  for his doctrine of love for neighbour!*°). His Christian credibility on  this point does not stand or fall on whether the formula ‘“ homine in deo  frueris’”” can be shown to have scriptural backing in precisely the same  sense as he adopts it. The Augustine we encounter in De Doctrina  Christiana is the theologian at work, testing ideas, trying out ways of  expressing the relationship between God and man. He ought not then to  be pictured as a scatterbrain who cannot make up his mind whether love  for neighbour should be ufi or frui, and, whatever he chooses, doomed  145) J. Brechtken, Augustinus Doctor Caritatis, p. 103-104, says of Philemon 20 that  “Das frui hier aber kann, wie aus dem ganzen Zusammenhang hervorgeht, ganz und gar  nicht etwa im Sinne von lieben verstanden werden, vielmehr: Augustin möchte an seinem  Freund ‘“Freude haben”, aus seinen geistigen Anlagen und aus seinem Lebenswandel  “Nutzen ziehen””, und das kann er nur, wenn er den Partner für seine, also für die gute  Sache gewinnt . For Brechtken, the same applies to ‘frui”” and ‘*perfrui”” in the letters to  Licentius and Jerome: Epistolae 26,4 and 67,3. But has the ““ frui” of Philemon 20 nothing  at all to do with Paul’s love for Philemon? In v. 1 Paul calls Philemon our beloved and our  helper : *“ t® Üyannı® Kai GcvLvEpY@ HULÖOV”; he alsa says of Onesimus, the slave, that he will  become Philemon’s, his master’s, beloved brother in the Lord: ““ 4Se\QOV AyaRNTOV ... EV  Kupi@” (v. 16). Paul wants Philemon to deal with Onesimus and with himself according to  the love he is renowned for: v. 5,7 (** I had great joy and comfort in your love ...” :“ yxapäv  yaüp mohhhıv °E6X0Vv Kal tapüklınoıv Eri ın Ayann G0v”), 9 (““I am appealing to your  love”), 20b (‘*“put new heart into me in Christ”: “ üvünavoOV LOvL TÜ OTÄCUYyXVA EV  —95  Xpıc07@”).  In other words, what Paul is pleading with Philemon for in v. 20: ““ego te fruar in  domino”, is a work of love on the basis of love, not just a helping hand or a delightful  favour: As Paul had great joy and comfort in hearing of the love of Philemon that had put  new heart into the saints (v. 7), now he appeals to that same love to put new heart into  himself “‘in Christ”” (v.9 & 20b). It is then not just to a helper who will bring some  advantage to him but to a Christian full of love that Paul addresses himself. Paul calls him  “beloved” (v. 1) and hopes that ‘ in the Lord” the delight of seeing the work of love he asks  for performed will not be withheld. In this light is ‘ uti cum dilectione ”” which brings delight  very wrong in describing the relationship between Paul and Philemon? Of course, it would  have been impossible to deduce this from the use of övaiunv in v. 20 alone.  146) J. Brechtken, in his treatment of love for neighbour in the second part of  Augustinus Doctor Caritatis, p. 85-155, limits himself in large measure to the theoretical  discussion in De Doctrina Christiana. See e.g. p. 120: ‘ Wir können uns dabei weitgehend  auf die Schrift De doctrina christiana beschränken, weil die referre ad-Formel dort in jeder  denkbaren Verwendungsmöglichkeit vorkommt, von daher also hinreichend zu erkennen  ist, ganz abgesehen davon, dass hier ja unser Hauptproblem zu lokalisieren ist”’. Further,  p- 126-130, where five of the eight “ für die Nächstenliebe irgendwie relevant erscheinenden  Stellen” quoted are from De Doctrina Christiana. Of the 78 references to Augustine in Part  I1 of Brechtken’s monograph forty-three are to this work. Although De Doctrina Christiana  is of great importance, particularly regarding the theme of the present chapter, Augustine’s  whole understanding of love of neighbour cannot be sought there alone, and certainly not  just in the passages that have to do with-uti and frui.KDPLIO (V 16) Paul Phılemon LO deal ıth Onesimus and ıth hımself accordıing
the love he 1$ renowned for 5} GE had grealt Joy and com{fort In VOUT loveThe Augustinian uti/frui Distinction  215  wide of the mark as Brechtken thinks!*°) — this is not to disqualify  Augustine totally from having any valid recourse to the New Testament  for his doctrine of love for neighbour!*°). His Christian credibility on  this point does not stand or fall on whether the formula ‘“ homine in deo  frueris’”” can be shown to have scriptural backing in precisely the same  sense as he adopts it. The Augustine we encounter in De Doctrina  Christiana is the theologian at work, testing ideas, trying out ways of  expressing the relationship between God and man. He ought not then to  be pictured as a scatterbrain who cannot make up his mind whether love  for neighbour should be ufi or frui, and, whatever he chooses, doomed  145) J. Brechtken, Augustinus Doctor Caritatis, p. 103-104, says of Philemon 20 that  “Das frui hier aber kann, wie aus dem ganzen Zusammenhang hervorgeht, ganz und gar  nicht etwa im Sinne von lieben verstanden werden, vielmehr: Augustin möchte an seinem  Freund ‘“Freude haben”, aus seinen geistigen Anlagen und aus seinem Lebenswandel  “Nutzen ziehen””, und das kann er nur, wenn er den Partner für seine, also für die gute  Sache gewinnt . For Brechtken, the same applies to ‘frui”” and ‘*perfrui”” in the letters to  Licentius and Jerome: Epistolae 26,4 and 67,3. But has the ““ frui” of Philemon 20 nothing  at all to do with Paul’s love for Philemon? In v. 1 Paul calls Philemon our beloved and our  helper : *“ t® Üyannı® Kai GcvLvEpY@ HULÖOV”; he alsa says of Onesimus, the slave, that he will  become Philemon’s, his master’s, beloved brother in the Lord: ““ 4Se\QOV AyaRNTOV ... EV  Kupi@” (v. 16). Paul wants Philemon to deal with Onesimus and with himself according to  the love he is renowned for: v. 5,7 (** I had great joy and comfort in your love ...” :“ yxapäv  yaüp mohhhıv °E6X0Vv Kal tapüklınoıv Eri ın Ayann G0v”), 9 (““I am appealing to your  love”), 20b (‘*“put new heart into me in Christ”: “ üvünavoOV LOvL TÜ OTÄCUYyXVA EV  —95  Xpıc07@”).  In other words, what Paul is pleading with Philemon for in v. 20: ““ego te fruar in  domino”, is a work of love on the basis of love, not just a helping hand or a delightful  favour: As Paul had great joy and comfort in hearing of the love of Philemon that had put  new heart into the saints (v. 7), now he appeals to that same love to put new heart into  himself “‘in Christ”” (v.9 & 20b). It is then not just to a helper who will bring some  advantage to him but to a Christian full of love that Paul addresses himself. Paul calls him  “beloved” (v. 1) and hopes that ‘ in the Lord” the delight of seeing the work of love he asks  for performed will not be withheld. In this light is ‘ uti cum dilectione ”” which brings delight  very wrong in describing the relationship between Paul and Philemon? Of course, it would  have been impossible to deduce this from the use of övaiunv in v. 20 alone.  146) J. Brechtken, in his treatment of love for neighbour in the second part of  Augustinus Doctor Caritatis, p. 85-155, limits himself in large measure to the theoretical  discussion in De Doctrina Christiana. See e.g. p. 120: ‘ Wir können uns dabei weitgehend  auf die Schrift De doctrina christiana beschränken, weil die referre ad-Formel dort in jeder  denkbaren Verwendungsmöglichkeit vorkommt, von daher also hinreichend zu erkennen  ist, ganz abgesehen davon, dass hier ja unser Hauptproblem zu lokalisieren ist”’. Further,  p- 126-130, where five of the eight “ für die Nächstenliebe irgendwie relevant erscheinenden  Stellen” quoted are from De Doctrina Christiana. Of the 78 references to Augustine in Part  I1 of Brechtken’s monograph forty-three are to this work. Although De Doctrina Christiana  is of great importance, particularly regarding the theme of the present chapter, Augustine’s  whole understanding of love of neighbour cannot be sought there alone, and certainly not  just in the passages that have to do with-uti and frui.XOAPAV
yap MOAANV EOYOV Kal NMAPAKANOLV ETML T1 AyYATN (: appealıng yOUL
1Ove 3: 20b C put 1NCW eaqar'‘ into IN Christ” ““ QVANADLOOV LOU Ta OTACUYY VO EV
A PLOTÖ

In er words, hat Paul 1S pleadıng ıth Phılemon for ın A  ego fruar ın
domino , 1S work of love the basıs of love, noLt Just helping hand delıghtful
favour. As Paul had JOY and Oomfort ın hearıng of the love of Phılemon that had DutL
NCW heart into the salnts (V NO he appeals that Sarmne Oove DuL DNCW heart iInto
hımself 6,  ın Christ: (Vv 20b) It 15 hen NnOTL Just helper wh 111 brıing SOIMNC

advantage LO hım but Chrıistian full of love hat Pau]l addresses hımself. Pau!]l ca hım
beloved ” (v l and opes that .  1ın the LOTG: the delıght of see1ng the work of love he asks
for performed ıll 1a(0)! be wıthheld In thıs lıght 1s ..  utı GL dılectione ” which brings delıght
VerYy In describing the relatıonshıp between Paul and ı1lemon Of COUTSC, ıt WOU
ave een impossıble deduce thıs from the UsSsCcC of OVALLUN V ın alone.

146) Brechtken, In hıs treatment of love for neıghbour ın the second part of
Augustinus Doctor Caritatis, lımıts hımself ıIn arge CASUTE the theoretical
discussion ın De Doctrina Christiana. See C 120 “ Wır können uUu1ls dabe! weıtgehend
auf dıe Schrift De doectrina chrıisti1ana beschränken, weıl dıe referre ad-Frorme dort n jeder
enkbaren Verwendungsmöglichkeıit vorkommt, VOoO  $ er Iso hınreichend erkennen
ist, ganz abgesehen davon, ass 1er Ja Hauptproblem lokalısıeren ist  F Further,

126-130, where 1ve of the e1g ET dıe Nächstenlıebe irgendwıe relevant erscheinenden
Stellen  29 quoted AdIC from De Doctrina Christiana. Of the 78 references Augustine in Part

of Brechtken’s monograph forty-three aIic thıs work. Although De Doctrina Christiana
1$ of ımportance, partıcularly regardıng the eme of the present chapter, Augustine’s
whole understandıng of love of neıghbour CannotL be sought ere alone, and certamly a(01!

Just ın the that ave do wıth-uti and fTrul.
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from the sta fall short of the New Jlestament. The fact that the
question 15 pose ıIn non-scriptual terms 1s nOTt In ıtself sufficıent DIC-
Judge the argumentatıon and thea fiınd answel A foreıgn
the true Christian conception of love. Augustine Sa that the ne1ıghbour
represented specı1al Case which ONe COU noTlt Just appIiy sımple ut!
Or frul. Hıs search for mıddle WdY, then, 1S not sıgn of indec1isiveness
provoke Dy the cClas of Christian love for ne1ıghbour wıth opposed
and unylelding thıcal System, but acknowledgement that uti/frul, not

only ın 1ts COmM  1N-SCI] meanıng but also in 1ts normal technical
acceptance, has be transformed In order {O CODC UulLY wıth human
realıty 147). If the result of thıs attention the ne1ıghbour 1s rıng ut!
and Ffrui VeETY close together such that ' gquamquam etiam VICINLSSIME
dicitur Ffrul CU. dilectione utı  27 m1g thıs be indıcation nOoTt of
meanınglessness and confusıon but that ove for ne1ıghbour VC nearly
approaches love for God? ‘Approaches’, Augustine 1s careful 5SdYy, notLt

and takes the place of.
147) Brechtken. CIt., 133 appCals requıre of Augustine formal

recognıtion of thıs poımint, and. faılıng find 1t, feels Justified ın concludıing hat self-ınterest
(the use of the neiıghbour means) overlays al seemıng dısınteres In Augustinian love.

* Vor allem ber Man IMN UuSssS erklären können, Augustın In der VO

beneficentlia und misericordıia bestimmten Nächstenlıiebe, Wenn 1es schon der eigentliche
Gesichtspunkt sein soll, N1IC diıeselben Konsequenzen zieht wıe ın der göttlıchen Liebe und
irgendwann, irgendwo einmal ausdrücklıch eingesteht, ass sıch 1er nıcht das
normale frul der ut! handelt [Dass Augustıin dıes nıcht Lul, 1ese Parallele ZUT göttlıchen
Liebe Iso nıcht voll durchzieht, TSL reC| nıcht ausdrücklich, hat doch einen handfesten
Tun und 1e8s berechtigt uns, dıe Nächstenliebe 1m ben genannten ext 1mM
Wiıderspruch VO'! Eigennutz und selbstloser Güte, als Überlagerung des letzteren durch das
erstere deuten

take the extended diıscussıon iıtself of the '""magna quaest10 ” In De Doctrina
Christiana evidence that ..  ut1i  ‚Z cannot be applıed the ne1ghbour it 1$ applıed
infra-human realıty. Ihe fact that “ frul  97 18 Iso sed of the neighbour that ere 1S
A “honestum ; present In love for hım ell A “utile”. IThus, the .6.  ut1ı GCUu:

dılectione ” which 15 VEr y close “frui“ has essentıal dıimensıon which 15 ackıng
sımple .  ut!  77 of lower thıngs, and certamly A  ut1  7 Brechtken CONCEIVES ıt. See 1
115 of Augustinus Doctor Caritatis for the lJatter ..  Gebrauchen’ ass sıch doch NUT, wenn

ich etiwas haben, eiwas ın dıe and bekommen, ber eiwas verfügen will. anderes
erreichen, bewirken, machen. Das Gebrauchte der Zugebrauchende ist immer

ıttel, ıttel ZU weck, natürlıch für eiınen anderen Zweck, der nıcht mıt dem ıttel
selbst zusammenfallen ann Ich gebrauche eın Auto, fahren, eın 1e]
erreichen. I)Das Gebrauchte steht deshalb uch als Gebrauchtes immer ırgendwıe “unter‘
dem Zielwert, WOZU gebraucht wırd Das Gebrauchte ist immer Zeug Zu eiwas, 7z.B
Handwerkszeug dgl Von daher omMm ann Ja auch, ass z B 1mM zwıschenmensch-
lıchen Bereich das ‘“Gebrauchen‘’ eigentlıch völlıg unvorstellbar ist der wenigstens se1n
sollte, se1 enn 1mM Sınne VO Ausbeutung, Sklavereı, urz Unmenschlıichkeıt. (jJanz In
Übereinstimmung mıt diıesem alltägliıch-geläufigen ınn VON Gebrauchen ste Ja ann
uch das 'erste’, das eigentliche utı be1 Augustin, wıe WIT ben kennengelernt haben,
WE uch allzusehr eingeengt auf dıe reine appetitus-Perspektive .
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111 ÄNDERS NYGREN’S UNDERSTANDING UTI/FRUI AN  -

Brief presentation of Nygren s position
Anders Nygren’s characterisatiıon of New lTestament AS

spontaneous and unmotivated, indıfferent value, creative and COIN-

muniıty-buildıng, 1S accepte by ose Brechtken ıth full approval and it
18 sharply contrasted wıth the putatıve Augustinian VIEW fOor which
indıvıdual beatıtude WOU be central: ..  OUur reedom fOor OUTI OW

sake  77 148). ygren, however, continues {O talk of caritas-synthesıs In
Augustine, CVCNMN though he SCC the eros-mot1 AS dominatıng and Oove for
ne1ghbour specıal Casec eiıther of OVEe 18 God OT of self-love, both of
which adIc basıcally acquıisıtiıve desıre seekıng rest If 1$ made
suffer much, asks Brechtken, HNOW Can ıt STl In Aallıy be
considered compatıble wıth eros? Heu that Nygren has SsSCCN only
the domiınant motif of eTrOS in Augustine but has nNnOT adverted the fact
that thıs motıf 15 central already establıshed thıcal System,
individualistic self-seekıng eudaımon1ism, which SOVEINS the ole of
Augustine’s hought love for neighbour  149). Be thıs as ıt May, Nygren
1$ hardly ess erıtical adıcal erOS dımensıon than Brechtken 15 of the
all-pervasıve thıcal SyStem : 7). Furthermore, both authors ATC guıded
Dy the SaImnlle fundamental notion of love in Augustine : that of an in-
determinate acquıisıtıve desıre seekıng Test, indıfferent ongıng cravıng
fOr satisfactıon and fulfilment‘). Ragnar has ably shown that

14B) See Brechtken, CIt., 90-93 For the formula, "”"unsere Freıiheit unseTeT

selbst wiıllen ””, cf. p.9 Brechtken 1 ves reference Augustine for thıs, ere
elsewhere. Because of hıs emphasıs God, 1sdom, bonum Cven from the
time of the Soliloquia, consıder ıt hıghly unlıkely that Augustine WOU.: ver ave sed
such expression In the purported Dy Brechtken.

149) Ibid., 9-10
1 50) Whıle Brechtken lımıts himself argely the utı/frul discussiıon of love for

ne1ghbour in De Doctrina Christiana, ygren 18 somewhat INOTEC wıde-rangıng. The atter’s
eriticısm 15 Iso less Tras and, for all hat ıt 1n unsatısfactory In Augustine, refraıns
from TIES of exasperatıon and horror.

151) See Brechtken, CiH. D3 “ Wır können dıiese deshalb der
Grundstruktur nach, dıe 1Im Streben ach der ehebung VO  — Seinsmängel un in der
bewirkten Glückseligkeıt ıhr Spezıfikum hat, iIm folgenden kurz als appetitus-Ethık
bezeichnen 7

Nygren, gape and Lros, p. 482 (4) All love 15 acquisitive love. (2) hıs
acquisıtive love 18 the mMOoOst elementary and fundamental phenomenon in human lıfe ”:

494 FOr Augustine love 18 longing indifferent In tself, whose qualıity 1S determined by
the object which 1t 15 dırectedThe Augustinian uti/frui Distinction  217  III. ANDERS NYGREN’S UNDERSTANDING OF UTI/FRUI AND CRITIQUE  A. Brief presentation of Nygren’s position  Anders Nygren’s characterisation of New Testament agape as  spontaneous and unmotivated, indifferent to value, creative and com-  munity-building, is accepted by Josef Brechtken with full approval and it  is sharply contrasted with the putative Augustinian view for which  individual beatitude would be central: ‘‘our freedom for our own  sake””148), Nygren, however, continues to talk of a caritas-synthesis in  Augustine, even though he see the eros-motif as dominating and love for  neighbour as a special case either of love to God or of self-love, both of  which are basically acquisitive desire seeking rest. If agape is made to  suffer so much, asks Brechtken, how can it still in any sense be  considered compatible with eros? He suggests that Nygren has seen only  the dominant motif of eros in Augustine but has not adverted to the fact  that this motif is central to an already established ethical system,  individualistic self-seeking eudaimonism, which governs the whole of  Augustine’s thought on love for neighbour**?). Be this as it may, Nygren  is hardly less critical of the radical eros dimension than Brechtken is of the  all-pervasive ethical system‘°°). Furthermore, both authors are guided  by the same fundamental notion of love in Augustine: that of an in-  determinate acquisitive desire seeking rest, an indifferent longing craving  for satisfaction and fulfilment!°!). Ragnar Holte has ably shown that  148) See J. Brechtken, op. cit., p. 90-93. For the formula, ““unsere Freiheit um unserer  selbst ‚willen””, cf. p.90. Brechtken gives no reference to Augustine for this, here or  elsewhere. Because of his emphasis on God, Wisdom, as bonum commune even from the  time of the Soliloquia, I consider it highly unlikely that Augustine would ever have used  such an expression in the sense purported by Brechtken.  149) /bid., p. 9-10.  150) While Brechtken limits himself largely to the uti/frui discussion of love for  neighbour in De Doctrina Christiana, Nygren is somewhat more wide-ranging. The latter’s  criticism is also less brash and, for all that it finds unsatisfactory in Augustine, refrains  from cries of exasperation and horror.  151) See J. Brechtken, op. cit., p.3: ‘Wir können diese Ethik deshalb der  Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und in der so  bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-Ethik  bezeichnen ”.  A. Nygren, Agape and Eros, p.482: “(:1) All love is acquisitive love. (2) This  acquisitive love is the most elementary and fundamental phenomenon in human Ilife”;  p. 494 : “ For Augustine love is a longing indifferent in itself, whose quality is determined by  the object to which it is directed ... Love is the elementary motive power in all human  action, good and bad alike ... The idea that love is an ethically indifferent force which  becomes ethical or unethical according to the nature of the object it desires  * D, 495Love 18 the elementary motive In all human
actıon, g00d and bad alıkeThe Augustinian uti/frui Distinction  217  III. ANDERS NYGREN’S UNDERSTANDING OF UTI/FRUI AND CRITIQUE  A. Brief presentation of Nygren’s position  Anders Nygren’s characterisation of New Testament agape as  spontaneous and unmotivated, indifferent to value, creative and com-  munity-building, is accepted by Josef Brechtken with full approval and it  is sharply contrasted with the putative Augustinian view for which  individual beatitude would be central: ‘‘our freedom for our own  sake””148), Nygren, however, continues to talk of a caritas-synthesis in  Augustine, even though he see the eros-motif as dominating and love for  neighbour as a special case either of love to God or of self-love, both of  which are basically acquisitive desire seeking rest. If agape is made to  suffer so much, asks Brechtken, how can it still in any sense be  considered compatible with eros? He suggests that Nygren has seen only  the dominant motif of eros in Augustine but has not adverted to the fact  that this motif is central to an already established ethical system,  individualistic self-seeking eudaimonism, which governs the whole of  Augustine’s thought on love for neighbour**?). Be this as it may, Nygren  is hardly less critical of the radical eros dimension than Brechtken is of the  all-pervasive ethical system‘°°). Furthermore, both authors are guided  by the same fundamental notion of love in Augustine: that of an in-  determinate acquisitive desire seeking rest, an indifferent longing craving  for satisfaction and fulfilment!°!). Ragnar Holte has ably shown that  148) See J. Brechtken, op. cit., p. 90-93. For the formula, ““unsere Freiheit um unserer  selbst ‚willen””, cf. p.90. Brechtken gives no reference to Augustine for this, here or  elsewhere. Because of his emphasis on God, Wisdom, as bonum commune even from the  time of the Soliloquia, I consider it highly unlikely that Augustine would ever have used  such an expression in the sense purported by Brechtken.  149) /bid., p. 9-10.  150) While Brechtken limits himself largely to the uti/frui discussion of love for  neighbour in De Doctrina Christiana, Nygren is somewhat more wide-ranging. The latter’s  criticism is also less brash and, for all that it finds unsatisfactory in Augustine, refrains  from cries of exasperation and horror.  151) See J. Brechtken, op. cit., p.3: ‘Wir können diese Ethik deshalb der  Grundstruktur nach, die im Streben nach der Behebung von Seinsmängel und in der so  bewirkten Glückseligkeit ihr Spezifikum hat, im folgenden kurz als appetitus-Ethik  bezeichnen ”.  A. Nygren, Agape and Eros, p.482: “(:1) All love is acquisitive love. (2) This  acquisitive love is the most elementary and fundamental phenomenon in human Ilife”;  p. 494 : “ For Augustine love is a longing indifferent in itself, whose quality is determined by  the object to which it is directed ... Love is the elementary motive power in all human  action, good and bad alike ... The idea that love is an ethically indifferent force which  becomes ethical or unethical according to the nature of the object it desires  * D, 495Ihe iıdea that love 1S a ethically indifferent force which
becomes thıcal unethical accordıng the nature of the object ıt desıres „  D 495,
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thıs 1s er10us over-simplıfication that disregards the dıfferentiated and
complex Augustinlian psychology of 1ove >°*). Holte’s posıtiıon has een
presented earlıer in thıs work.

1s not surprising, however, that when love 1S sccnın as acqulısıtıve,
uti/frul Can be easıly accepte AS and en Nygren evidently 1S of
thıs opınıon. relatıon between TUl and Ut1 1S therefore that
between ends and218  R. Canning  this is a serious over-simplification that disregards the differentiated and  complex Augustinian psychology of love!°?). Holte’s position has been  presented earlier in this work.  It is not surprising, however, that when love is seen as acquisitive,  uti/frui can be easily accepted as means and end. Nygren evidently is of  this opinion. ‘ The relation between Frui and Uti is therefore that  between ends and means ... when I ‘use’ an object ... because in the last  resort I love something else, (I) regard the object I am using as a means  to obtain the enjoyment of this’’!°%). For Nygren’s Augustine the right  form of caritas is love for God and this excludes all other love. God, who  is alone the supreme and immutable good, cannot suffer anything to be  loved beside himself. But, Nygren puts the question: ‘Can we not  conceive of such a love for the creature as would simply be an expression  of our love for God, and which, so far from diverting from Him anything  of the stream of love, would actually, though by a detour, conduct it in its  completeness to Him’”’!54)? Uti enables us to do precisely this; it ““has  the important task of making love relative so that it can be directed to  the creature as well, without sin’’!°°). Frui, on the other hand, ‘“has the  important task of preventing God being made into a means to some  other end’’!>°), The relative, including the neighbour, are to be loved  relatively, the absolute, God, absolutely. In fact, only God, whom we  have a real right to love, can be loved absolutely freely — that is, without  our seeking to gain something else through loving him. Thus, according  to Nygren, there will always be an element of self-interest in uti, and  consequently in love for neighbour. The desire for rest in God will  properly predominate. Besides, ufi love for neighbour is actually only a  detour. Although  n.2: “ Augustine is the starting-point of the tradition according to which the meaning of  conversion is the transference of desire to a new object””.  152) R, Holte, Beatitude et Sagesse, p. 256, 259 & 269. For a critique of Nygrenian  and Brechtkenian presentations of Augustine’s eudaimonism from another angle, see A.  Becker, De [’instinct du bonheur ä l’extase de la beatitude. Theologie et pedagogie du bonheur  dans la predication de saint Augustin, Paris, 1967, p. 280-316.  153) A. Nygren, op. cit., p. 504. See further, p. 505; 507: ‘“ For Caritas ... ‘“uses” the  world, and loves it only as a means for ascending to God ... ” ; 510, 555: “ What sense could  there be in saying that God’s love to us means that He uses us, employ$ us as a means”. In  his section on uti/frui, p. 503-512, Nygren is not dealing explicitly with love for neighbour,  but the neighbour is obviously not an absolute, an end, an object of true frui, and must  therefore be seen as sharing in what Nygren says of things in the world.  154) J/bid., p. 504. The underlining is mine.  155) /bid., p. 509.  156) /bid., p. 508.when use object218  R. Canning  this is a serious over-simplification that disregards the differentiated and  complex Augustinian psychology of love!°?). Holte’s position has been  presented earlier in this work.  It is not surprising, however, that when love is seen as acquisitive,  uti/frui can be easily accepted as means and end. Nygren evidently is of  this opinion. ‘ The relation between Frui and Uti is therefore that  between ends and means ... when I ‘use’ an object ... because in the last  resort I love something else, (I) regard the object I am using as a means  to obtain the enjoyment of this’’!°%). For Nygren’s Augustine the right  form of caritas is love for God and this excludes all other love. God, who  is alone the supreme and immutable good, cannot suffer anything to be  loved beside himself. But, Nygren puts the question: ‘Can we not  conceive of such a love for the creature as would simply be an expression  of our love for God, and which, so far from diverting from Him anything  of the stream of love, would actually, though by a detour, conduct it in its  completeness to Him’”’!54)? Uti enables us to do precisely this; it ““has  the important task of making love relative so that it can be directed to  the creature as well, without sin’’!°°). Frui, on the other hand, ‘“has the  important task of preventing God being made into a means to some  other end’’!>°), The relative, including the neighbour, are to be loved  relatively, the absolute, God, absolutely. In fact, only God, whom we  have a real right to love, can be loved absolutely freely — that is, without  our seeking to gain something else through loving him. Thus, according  to Nygren, there will always be an element of self-interest in uti, and  consequently in love for neighbour. The desire for rest in God will  properly predominate. Besides, ufi love for neighbour is actually only a  detour. Although  n.2: “ Augustine is the starting-point of the tradition according to which the meaning of  conversion is the transference of desire to a new object””.  152) R, Holte, Beatitude et Sagesse, p. 256, 259 & 269. For a critique of Nygrenian  and Brechtkenian presentations of Augustine’s eudaimonism from another angle, see A.  Becker, De [’instinct du bonheur ä l’extase de la beatitude. Theologie et pedagogie du bonheur  dans la predication de saint Augustin, Paris, 1967, p. 280-316.  153) A. Nygren, op. cit., p. 504. See further, p. 505; 507: ‘“ For Caritas ... ‘“uses” the  world, and loves it only as a means for ascending to God ... ” ; 510, 555: “ What sense could  there be in saying that God’s love to us means that He uses us, employ$ us as a means”. In  his section on uti/frui, p. 503-512, Nygren is not dealing explicitly with love for neighbour,  but the neighbour is obviously not an absolute, an end, an object of true frui, and must  therefore be seen as sharing in what Nygren says of things in the world.  154) J/bid., p. 504. The underlining is mine.  155) /bid., p. 509.  156) /bid., p. 508.because ın the last
resort love somethıng eIse. (1) regard the object usıng d

obtaın the enjoyment of (his: * ?3): For Nygren’'s Augustine the ng
form of Ccarıtas 15 OVe for God and thıs excludes all other love. God., wh:
1S alone the SUDICHILC and immutable g00d, cCannot suffer anythıng {O be
OVEe!l beside hımself. But, Nygren puts the questlon: d not
CONCeIve of such love fOr the ds WOU sımply be expression
of OUTI love fOor God, and which, far from dıverting from Hım anythıng
of the sStream of love, WOU actually, though Dy detour, conduct it In ıts
completeness Him. } Uti nables us LO do precısely thıs: it ..  has
the ımportant task of makıng love relatıve that it Can be ırecte tO
the AdS well. wıthout S$in - ) Frul,; the other hand., °has the
important task of preventing God eing made nto SOMMNEC

other end*?°) The relatıve., includıng the ne1ıghbour, aICc be OVEe'
relatıvely, the absolute, God, absolutely In fact, only God, whom
ave real ng love, Can be OoOVe absolutely freely that 1S, wıthout
OUT seekıng gaın somethıng else hrough lovıng hım Thus, accordıngz

Nygren, there ıll always be element of self-ınterest In utl, and
consequently ıIn love for ne1ghbour. The desıre fOr rest ıIn God 11l
properly predominate. Besıdes, ut! love for neighbour 1S actually only
detour. oug

‘“ Augustine 15 the startıng-point of the tradıtiıon accordıng which the meanıng of
CcConversion 18 the transference of desire 1E  S object””.

l52) e: Beatitude Sagesse, 256, 259 269 FOor crıtique of Nygrenıian
and Brechtkenian presentations of Augustine’s eudaımon1ısm from nother angle, SCC

Becker, De Instinct du bonheur extase de la heatitude. Theologie el pedagogie du bonheur
dans la predication de saınt Augustin, Parıs, 196 7, 280-316

l53) Nygren, CH. 504 See further, 505 : 507 ..  For Carıtas218  R. Canning  this is a serious over-simplification that disregards the differentiated and  complex Augustinian psychology of love!°?). Holte’s position has been  presented earlier in this work.  It is not surprising, however, that when love is seen as acquisitive,  uti/frui can be easily accepted as means and end. Nygren evidently is of  this opinion. ‘ The relation between Frui and Uti is therefore that  between ends and means ... when I ‘use’ an object ... because in the last  resort I love something else, (I) regard the object I am using as a means  to obtain the enjoyment of this’’!°%). For Nygren’s Augustine the right  form of caritas is love for God and this excludes all other love. God, who  is alone the supreme and immutable good, cannot suffer anything to be  loved beside himself. But, Nygren puts the question: ‘Can we not  conceive of such a love for the creature as would simply be an expression  of our love for God, and which, so far from diverting from Him anything  of the stream of love, would actually, though by a detour, conduct it in its  completeness to Him’”’!54)? Uti enables us to do precisely this; it ““has  the important task of making love relative so that it can be directed to  the creature as well, without sin’’!°°). Frui, on the other hand, ‘“has the  important task of preventing God being made into a means to some  other end’’!>°), The relative, including the neighbour, are to be loved  relatively, the absolute, God, absolutely. In fact, only God, whom we  have a real right to love, can be loved absolutely freely — that is, without  our seeking to gain something else through loving him. Thus, according  to Nygren, there will always be an element of self-interest in uti, and  consequently in love for neighbour. The desire for rest in God will  properly predominate. Besides, ufi love for neighbour is actually only a  detour. Although  n.2: “ Augustine is the starting-point of the tradition according to which the meaning of  conversion is the transference of desire to a new object””.  152) R, Holte, Beatitude et Sagesse, p. 256, 259 & 269. For a critique of Nygrenian  and Brechtkenian presentations of Augustine’s eudaimonism from another angle, see A.  Becker, De [’instinct du bonheur ä l’extase de la beatitude. Theologie et pedagogie du bonheur  dans la predication de saint Augustin, Paris, 1967, p. 280-316.  153) A. Nygren, op. cit., p. 504. See further, p. 505; 507: ‘“ For Caritas ... ‘“uses” the  world, and loves it only as a means for ascending to God ... ” ; 510, 555: “ What sense could  there be in saying that God’s love to us means that He uses us, employ$ us as a means”. In  his section on uti/frui, p. 503-512, Nygren is not dealing explicitly with love for neighbour,  but the neighbour is obviously not an absolute, an end, an object of true frui, and must  therefore be seen as sharing in what Nygren says of things in the world.  154) J/bid., p. 504. The underlining is mine.  155) /bid., p. 509.  156) /bid., p. 508.“USCS” the
world, and loves ıt only for ascending God218  R. Canning  this is a serious over-simplification that disregards the differentiated and  complex Augustinian psychology of love!°?). Holte’s position has been  presented earlier in this work.  It is not surprising, however, that when love is seen as acquisitive,  uti/frui can be easily accepted as means and end. Nygren evidently is of  this opinion. ‘ The relation between Frui and Uti is therefore that  between ends and means ... when I ‘use’ an object ... because in the last  resort I love something else, (I) regard the object I am using as a means  to obtain the enjoyment of this’’!°%). For Nygren’s Augustine the right  form of caritas is love for God and this excludes all other love. God, who  is alone the supreme and immutable good, cannot suffer anything to be  loved beside himself. But, Nygren puts the question: ‘Can we not  conceive of such a love for the creature as would simply be an expression  of our love for God, and which, so far from diverting from Him anything  of the stream of love, would actually, though by a detour, conduct it in its  completeness to Him’”’!54)? Uti enables us to do precisely this; it ““has  the important task of making love relative so that it can be directed to  the creature as well, without sin’’!°°). Frui, on the other hand, ‘“has the  important task of preventing God being made into a means to some  other end’’!>°), The relative, including the neighbour, are to be loved  relatively, the absolute, God, absolutely. In fact, only God, whom we  have a real right to love, can be loved absolutely freely — that is, without  our seeking to gain something else through loving him. Thus, according  to Nygren, there will always be an element of self-interest in uti, and  consequently in love for neighbour. The desire for rest in God will  properly predominate. Besides, ufi love for neighbour is actually only a  detour. Although  n.2: “ Augustine is the starting-point of the tradition according to which the meaning of  conversion is the transference of desire to a new object””.  152) R, Holte, Beatitude et Sagesse, p. 256, 259 & 269. For a critique of Nygrenian  and Brechtkenian presentations of Augustine’s eudaimonism from another angle, see A.  Becker, De [’instinct du bonheur ä l’extase de la beatitude. Theologie et pedagogie du bonheur  dans la predication de saint Augustin, Paris, 1967, p. 280-316.  153) A. Nygren, op. cit., p. 504. See further, p. 505; 507: ‘“ For Caritas ... ‘“uses” the  world, and loves it only as a means for ascending to God ... ” ; 510, 555: “ What sense could  there be in saying that God’s love to us means that He uses us, employ$ us as a means”. In  his section on uti/frui, p. 503-512, Nygren is not dealing explicitly with love for neighbour,  but the neighbour is obviously not an absolute, an end, an object of true frui, and must  therefore be seen as sharing in what Nygren says of things in the world.  154) J/bid., p. 504. The underlining is mine.  155) /bid., p. 509.  156) /bid., p. 508.39 510, 555 ‘What could
ere be In sayıng that 0d’s love that He AYZAN US, employs In
hiıs section utı/frul, 503-512, Nygren 18 NOTL dealıng explıicıtly wıth love for ne1ghbour,
but the ne1ghbour 18 obvıousiy n OL absolute, end, object of - frul, and mMust
therefore be SCCI] sharıng ın hat Nygren SayS of things In the world
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Can devote certaın relatıve ove thıngs ın the WOT. yel thıs 18
nonetheless evidence of the weakness of OUT OVve of God219  The Augustinian uti/frui Distinction  we can devote a certain relative love to things in the world, yet this is  nonetheless evidence of the weakness of our love of God ... The  ideal would be to have no need to devote any time or thought to  temporal things. If we really loved God as we ought, we should not  love anything at all in the world — that is Augustine’s final word on  this question!>”).  In the long run, however, even love for God shares the fate of love of  neighbour by becoming relative, a means to my enjoyment in possessing  the highest good!58). Frui ultimately fails to fulfil its task, such that  Nygren can conclude:  Not even the ideas ‘‘ Uti” and ‘‘frui”’ were able to deliver Augustine  from the prevalent Hellenistic Eros theory. When he says we are to  use the world in order to attain the enjoyment of God, he has the  same idea as Plato had in urging us not to be captivated by the  beautiful things in this world, but to use them as a ladder on which  to ascend to the higher world*!>°).  B. Critique of Nygren on uti/frui  In the light of the texts we have examined in this chapter, the  following further comments can be made with regard to Nygren’s  position. They apply in great measure also to that of Brechtken.  1. Is there no more to uti/frui than their common-sense meanings ?  The constant pre-supposition of both authors is that uri/frui mean  simply — or in Brechtken’s case, ought to mean — ‘use’ and ‘enjoy”,  more.or less as we now understand the terms in everyday speech, with the  possible additional element that ‘use’ in Augustine is seen as the means of  procuring my enjoyment. This pre-supposition, however, is not justified.  Just as, in seeing love as acquisitive desire that is ethically determined by  157) Jbid., p. 510.  158) /bid., p. 510: “ Augustine defines ‘“Frui”” thus: ‘“amore alicui rei inhaerere  propter se ipsam”’. Love, amor, is here plainly a means to an end”’. I find the conclusion  that love for God is ‘“plainly”” a means to an end, which Nygren draws from the definition  of “frui” quoted, ‘plain’ only if one assumes that the emphasis in “ frui” should be on ‘my  enjoyment’ rather than on ‘enjoyment of God’. This indeed appears to be Nygren’s  assumption; see p. 505: ‘‘The purpose of our love to God must therefore be enjoyment of  God, ‘fruitio Dei’”. R. Holte, on the other hand, stresses that it is God who is to be enjoyed.  For him, total love for God is itself ‘“fruitio Dei’””; God alone can bear the fulness of our  hope and command our complete obedience.  159) Jbid., p. 512.The
en WOU. be ave need devote al y time OT hought
empora thıngs. If really OVEe: God A oUg cshould noTl
love anythıng al all ın the WOT. that 1S Augustine’s ınal word
thıs question 57)

In the ong TUN, however, CVEN love fOr God chares the fate of Oove of
ne1ghbour Dy becomıng relatıve., IN Yy enjoyment ın DOSSESSING
the hıghest g00d*>®) Frul ultımately faıls fulfil 1ts task, such hat
Nygren Can conclude:

Not GV the ideas c. Utl” and a 0} WeTiIeC able delıver Augustıine
from the prevalent Hellenistic TOS theory When he 5Sd y AL

uUsSsCc the WOT. ın order attaın the enjoyment of God, he has the
Same iıdea as atlo had ın urgıng not be captıvated Dy the
beautiful thıngs 1ın hıs WwOor but tOo uUusc them d ladder which

ascend the higher world *>?).

Critique of Nygren uti/frul
In the 1g of the ave examıned ıIn thıs chapter, the

followıng urther COMM:! Can be made wıth regard Nygren’'s
posıti1on. They appIiy ın grea CasSsuIc also that of Brechtken

Is there MOYE uti/frul than their cCoOom.  N-SeNs meanings 7
The CO pre-supposıiıtion of both authors 1s that uti/frul INecan

sımply in Brechtken’s CasSC, oug INCan use and “enJOYy/,
IMNOTEC OT less as NO understand the terms ın everyday speech, wıth the
possıble addıtional element that use ın Augustine 1S SCCH AS the of
procurıing IN Yy enjJoyment. hıs pre-supposition, however, 1S not Justıfıed.
Just d>5, ın see1ng love d> acquıisıtıve desıre that 1S ethically determined Dy

1 57) Ibid., 510
158) Ibid., 510 ‘Augustine defines “Frul  33 hus ""amoOre alıcul rel inhaerere

propter 1ıpsam ”' Love, am oOT, 15 ere plaınly end’’ find the conclusıon
hat love for God 1S ‘plainly ” end, which ygren draws from the definıtion
of c frui" quoted, ‘plaın’ only ıf one ASSUMMCS that the emphasıs In ..  fru1l  27 should be MY
enjJoyment' rather than ‘enjoyment of God Thıs indeed appCaTIs be Nygren’'s
assumption ; SCC 505 DUrpOSC of OUT love God Must therefore be enjoyment of
God, ‘“frun1tio Da olte, the erhand, STrEsSSES that ıt 1S God who 15 be enjoyed.
For hım, otal love for God 18 ıtself “frultio De1’”’: God alone Can ear the ulness of OUT

hope and command OUTI complete obedıience.
L 59) Ibid., a A



220 Canning

the value of the object which ıt In of qules, the
dıfferentiated Augustinian psychology that corresponds the dilectio
ordinata Wäas ignored, ere LOO uti/frul 1s nOTL adequately Judged In the
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he breaks the on that restrict Ffrui (0d and speaks surprisingly,
albeıt ıth reservatıons, of frul-love fOor ne1ıghbour, 1S thıs noL agaın
emphasıse the specı1al role OVe for ne1ghbour plays for hım? TIo
determine that role INOIC closely ıll have o0Ok other exXis that
aATIC less patent of mısunderstandings than those involving utı and
Ffrui

Such ıll be dduced iın abundance ıIn the COUISC of the
forthcoming chapters. However, ın order make ıt quıte clear from the
outset what Augustine o€es and oes nOoTL understand by uti-love of
ne1ghbour, and hOow frui-love for ne1ghbour play specıal role
for hım, INaYy antıcıpate Dy quoting few short classıc from
outsıde the explicıt uti/frul Regardıng the former, that 1S, utL-
Oove fOor neighbour, read In 8,5 of the commentar the first
letter of John

All love DT'  S certaın benevolence towards those loveThe Augustinian uti/frui Distinction  221  he breaks the bonds that restrict frui to God and speaks surprisingly,  albeit with reservations, of a frui-love for neighbour, is this not again to  emphasise the special role love for neighbour plays for him? To  determine that role more closely we will have to look to other texts that  are less patent of grave misunderstandings than those involving ufi and  fra  Such texts will be adduced in abundance in the course of the  forthcoming chapters. However, in order to make it quite clear from the  outset what Augustine does and does not understand by utfi-love of  neighbour, and how frui-love for neighbour comes to play a special role  for him, we may anticipate by quoting a few short classic passages from  outside the explicit uti/frui spectrum. Regarding the former, that is, ufi-  love for neighbour, we read in tract 8,5 of the commentary on the first  letter of John:  All love presupposes a certain benevolence towards those we love ...  For we may not and cannot love people in the same way that a  gourmet declares that he likes roast trush. For all that the  gourmet is interested in is killing and eating. If he says that he likes  roast thrush, then it is not really the thrush itself he likes, because he  doesn’t leave it live but destroys it. We only like food in order to  consume it and to build up our strength again. But we may never let  our love for people resemble our liking for consumer goods.  Friendship is a matter of benevolence; it is to be willing to»give  something to those whom we love. But what then if we have nothing  to give? That is not really important, for benevolence alone is  enough for those who love.  The passage goes on to eschew all domination of others, and draws our  attention to the danger of wanting to get those who are dependent on us  into our power. Augustine, therefore, shuns outright the ufi of exploi-  tation and with it any trace of spiritual consumerism. In love it is not my  enjoyment that counts most, but ““let it be your wish that every person be  your equal so that we might all equally be subject to the One to whom we  can give nothing”!°%°). Regarding the latter, that is, frui-love for  160) /n Epistolam Toannis, tr. 8,5 (ML 35,2038-2039): *... tamen omnis dilectio,  fratres carissimi, utique benevolentiam quamdam habet erga eos qui diliguntur ... non sic  debemus amare homines, quomodo audimus gulosos dicere: Amo turdos. Quaeris quare?  Ut occidat, et consumat. Et amare se dicit, et ad hoc illos amat ut non sint, ad hoc amat ut  perimat. Et quidquid ad cibandum amamus, ad hoc emamus, ut illud consumatur, et nos  reficiamur. Numquid sic amandi sunt homines, tamquam consumendi? sed amicitia  quaedam benevolentiae est, ut aliquando praestemus eis quos amamus. Quid, si non sit  quod praestemus ? Sola benevolentia sufficit amanti ... Opta aequalem, ut ambo sub uno  sitis cui nihil praestari potest ”.For MaYy nNOTL and cannot love people in the same WdYy that
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160) In Epistolam Ioannıs, Ern 8,5 (ML 35  -The Augustinian uti/frui Distinction  221  he breaks the bonds that restrict frui to God and speaks surprisingly,  albeit with reservations, of a frui-love for neighbour, is this not again to  emphasise the special role love for neighbour plays for him? To  determine that role more closely we will have to look to other texts that  are less patent of grave misunderstandings than those involving ufi and  fra  Such texts will be adduced in abundance in the course of the  forthcoming chapters. However, in order to make it quite clear from the  outset what Augustine does and does not understand by utfi-love of  neighbour, and how frui-love for neighbour comes to play a special role  for him, we may anticipate by quoting a few short classic passages from  outside the explicit uti/frui spectrum. Regarding the former, that is, ufi-  love for neighbour, we read in tract 8,5 of the commentary on the first  letter of John:  All love presupposes a certain benevolence towards those we love ...  For we may not and cannot love people in the same way that a  gourmet declares that he likes roast trush. For all that the  gourmet is interested in is killing and eating. If he says that he likes  roast thrush, then it is not really the thrush itself he likes, because he  doesn’t leave it live but destroys it. We only like food in order to  consume it and to build up our strength again. But we may never let  our love for people resemble our liking for consumer goods.  Friendship is a matter of benevolence; it is to be willing to»give  something to those whom we love. But what then if we have nothing  to give? That is not really important, for benevolence alone is  enough for those who love.  The passage goes on to eschew all domination of others, and draws our  attention to the danger of wanting to get those who are dependent on us  into our power. Augustine, therefore, shuns outright the ufi of exploi-  tation and with it any trace of spiritual consumerism. In love it is not my  enjoyment that counts most, but ““let it be your wish that every person be  your equal so that we might all equally be subject to the One to whom we  can give nothing”!°%°). Regarding the latter, that is, frui-love for  160) /n Epistolam Toannis, tr. 8,5 (ML 35,2038-2039): *... tamen omnis dilectio,  fratres carissimi, utique benevolentiam quamdam habet erga eos qui diliguntur ... non sic  debemus amare homines, quomodo audimus gulosos dicere: Amo turdos. Quaeris quare?  Ut occidat, et consumat. Et amare se dicit, et ad hoc illos amat ut non sint, ad hoc amat ut  perimat. Et quidquid ad cibandum amamus, ad hoc emamus, ut illud consumatur, et nos  reficiamur. Numquid sic amandi sunt homines, tamquam consumendi? sed amicitia  quaedam benevolentiae est, ut aliquando praestemus eis quos amamus. Quid, si non sit  quod praestemus ? Sola benevolentia sufficit amanti ... Opta aequalem, ut ambo sub uno  sitis cui nihil praestari potest ”.am: Omnıs dılecti0,
ratres Carlssıml, utique benevolentiam quamdam habet CIga COS quı dılıgunturThe Augustinian uti/frui Distinction  221  he breaks the bonds that restrict frui to God and speaks surprisingly,  albeit with reservations, of a frui-love for neighbour, is this not again to  emphasise the special role love for neighbour plays for him? To  determine that role more closely we will have to look to other texts that  are less patent of grave misunderstandings than those involving ufi and  fra  Such texts will be adduced in abundance in the course of the  forthcoming chapters. However, in order to make it quite clear from the  outset what Augustine does and does not understand by utfi-love of  neighbour, and how frui-love for neighbour comes to play a special role  for him, we may anticipate by quoting a few short classic passages from  outside the explicit uti/frui spectrum. Regarding the former, that is, ufi-  love for neighbour, we read in tract 8,5 of the commentary on the first  letter of John:  All love presupposes a certain benevolence towards those we love ...  For we may not and cannot love people in the same way that a  gourmet declares that he likes roast trush. For all that the  gourmet is interested in is killing and eating. If he says that he likes  roast thrush, then it is not really the thrush itself he likes, because he  doesn’t leave it live but destroys it. We only like food in order to  consume it and to build up our strength again. But we may never let  our love for people resemble our liking for consumer goods.  Friendship is a matter of benevolence; it is to be willing to»give  something to those whom we love. But what then if we have nothing  to give? That is not really important, for benevolence alone is  enough for those who love.  The passage goes on to eschew all domination of others, and draws our  attention to the danger of wanting to get those who are dependent on us  into our power. Augustine, therefore, shuns outright the ufi of exploi-  tation and with it any trace of spiritual consumerism. In love it is not my  enjoyment that counts most, but ““let it be your wish that every person be  your equal so that we might all equally be subject to the One to whom we  can give nothing”!°%°). Regarding the latter, that is, frui-love for  160) /n Epistolam Toannis, tr. 8,5 (ML 35,2038-2039): *... tamen omnis dilectio,  fratres carissimi, utique benevolentiam quamdam habet erga eos qui diliguntur ... non sic  debemus amare homines, quomodo audimus gulosos dicere: Amo turdos. Quaeris quare?  Ut occidat, et consumat. Et amare se dicit, et ad hoc illos amat ut non sint, ad hoc amat ut  perimat. Et quidquid ad cibandum amamus, ad hoc emamus, ut illud consumatur, et nos  reficiamur. Numquid sic amandi sunt homines, tamquam consumendi? sed amicitia  quaedam benevolentiae est, ut aliquando praestemus eis quos amamus. Quid, si non sit  quod praestemus ? Sola benevolentia sufficit amanti ... Opta aequalem, ut ambo sub uno  sitis cui nihil praestari potest ”.NO  — S1IC
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quod praestemus ? Sola benevolentia sufficıt amantıThe Augustinian uti/frui Distinction  221  he breaks the bonds that restrict frui to God and speaks surprisingly,  albeit with reservations, of a frui-love for neighbour, is this not again to  emphasise the special role love for neighbour plays for him? To  determine that role more closely we will have to look to other texts that  are less patent of grave misunderstandings than those involving ufi and  fra  Such texts will be adduced in abundance in the course of the  forthcoming chapters. However, in order to make it quite clear from the  outset what Augustine does and does not understand by utfi-love of  neighbour, and how frui-love for neighbour comes to play a special role  for him, we may anticipate by quoting a few short classic passages from  outside the explicit uti/frui spectrum. Regarding the former, that is, ufi-  love for neighbour, we read in tract 8,5 of the commentary on the first  letter of John:  All love presupposes a certain benevolence towards those we love ...  For we may not and cannot love people in the same way that a  gourmet declares that he likes roast trush. For all that the  gourmet is interested in is killing and eating. If he says that he likes  roast thrush, then it is not really the thrush itself he likes, because he  doesn’t leave it live but destroys it. We only like food in order to  consume it and to build up our strength again. But we may never let  our love for people resemble our liking for consumer goods.  Friendship is a matter of benevolence; it is to be willing to»give  something to those whom we love. But what then if we have nothing  to give? That is not really important, for benevolence alone is  enough for those who love.  The passage goes on to eschew all domination of others, and draws our  attention to the danger of wanting to get those who are dependent on us  into our power. Augustine, therefore, shuns outright the ufi of exploi-  tation and with it any trace of spiritual consumerism. In love it is not my  enjoyment that counts most, but ““let it be your wish that every person be  your equal so that we might all equally be subject to the One to whom we  can give nothing”!°%°). Regarding the latter, that is, frui-love for  160) /n Epistolam Toannis, tr. 8,5 (ML 35,2038-2039): *... tamen omnis dilectio,  fratres carissimi, utique benevolentiam quamdam habet erga eos qui diliguntur ... non sic  debemus amare homines, quomodo audimus gulosos dicere: Amo turdos. Quaeris quare?  Ut occidat, et consumat. Et amare se dicit, et ad hoc illos amat ut non sint, ad hoc amat ut  perimat. Et quidquid ad cibandum amamus, ad hoc emamus, ut illud consumatur, et nos  reficiamur. Numquid sic amandi sunt homines, tamquam consumendi? sed amicitia  quaedam benevolentiae est, ut aliquando praestemus eis quos amamus. Quid, si non sit  quod praestemus ? Sola benevolentia sufficit amanti ... Opta aequalem, ut ambo sub uno  sitis cui nihil praestari potest ”.Opta aequalem, ut mbo subh uUNO

S1t1s CUul nıhıl praestarı potest ”.
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ne1ghbour, ave already noted A development in Augustine. In the
Soliloqguia 1, 3022 ale 3806-38/) TIienNds WeTe be sought nNnOL “ propter
‚  Se but propter 1DSAM (sapientiam) *. In al least [WO later X{IS,
however, meel of emphasıs which certaın extent parallels
the mMovemen aVve wıtnessed in De Doctrina Christiana from the
ull of fellow human beings ..  rul homine , albeıt ..  In A  deo where
. Ful  29 1S sa1d be VC close ..  ut! CUÜU. dilectione . In 401 find
Augustine maıntalnıng that nNnOTL only wısdom but also health and
friendshiıp aTe be sought fOor theır OW sakes (““propter 1DSa
expetenda sunt): other thıngs such AdSs doctrine. fo0d, rın sleep and
marıtal relatıons AdIC NECCCSSATY for the sake of the former (“propter
altud)22): ımılarly, ın ‚pistola 130, datıng from 41 1 A read:
*EAUS: of all that ex1sts, human wholeness and frıendshıp dICc desıred for
theır OW sakes (propter IDSA appetuntur) i er necessıties ATC

rıghtly sought As orl]ıentated towards wholeness and friendship 162).
Doesn’t friendshıp ere nOL spea of health and wholeness USUuID

rıghtfu priviılege of alone eing sought hıs OW account?
Presumably Augustine oes noTt INCcan that human beings in love IMaYy
19(0) place theır opes fOr 1na. salvatıon in ONC another, that 1S SaY,
that hey Jonger eed ODCNH Oorlentatiıon G0od and that they AIC

not an y INOIC In thıs ST1 OuUn relate ONMNC another "propter
aliud L.e eum) But the fact that thıs almost ineffable ormula 1s NO

applıed irıendshıp remaıns. What COU ave brought the wa
lımıtıng “ propter se  27 God Dy hımself um  ıng OoOWnN eXcept the
recognition that ıIn human friendship the VETY (J0d be ove “propter
se  27 15 concretely found*®*)?

161) De Bono Coniugali 9,9 ML 40,380) ‘“Sane videndum est alıa
ona nobıs eum dare., quaCl propiter 1psa expetenda Sun(, SiCut est sapılentla, salus,
amıcıtla. alıa., qUaC propter alıud Sunt necessarl1a, sıcut doctrina. cıbus, OLUS, SOMMNUS,
conı1ugl1um, concubitus

162) Epistola 30,6,13 44 .54 33,499) .  In hıs ıtaque omnıbus 1N-
columıtas hominıs ei amıcıtıa propter Ipsa appetuntur, sufficıentia CIO NECCCSS-

T1um NO propter 1psam sed propter duo superl1ora quaerI1 sole CUl decenter
quaerıtur ” (T Sermo Deniıs 16,1 (MA 1:75) w here friendship, together ıth lıfe, AIC sa1d
be the g00ds ’necessarl1a In hoc mundo’ a]] others AIC called ‘“superflua . *Fecıt eus
homınem, esse ei viveret : salus eSsLt; sed, solus esset, amıcıtla quaesıita est  A

163) Mausbach, Die Ethik des hl Augustinus, 7nd edition, reiburg, 1929, vol b
224, laımed hat the development from the Soliloquia De Bono Conimugali and Epistola

1 30 Z0OC5S Dy WaYy of De octrına Christiana’s ‘“frul homiıne ın deo Brechtken, Augustinus
Doctor Caritatis, 1 53-154, claıms that ausbach’s Asc for development 1s based
number of mi1isunderstandıngs. For (1) ausDacC has m1ıssed the appetitus-intent of uti/frul
In De Doctrina Christiana:; therefore 11) he Can paraphrase Epistola 30.6.:13222  R. Canning  neighbour, we have already noted a development in Augustine. In the  Soliloquia 1,13,22 (Date: 386-387) friends were to be sought not ‘“ propter  se”, but ‘“propter ipsam (sapientiam)”. In at least two later texts,  however, we meet a shift of emphasis which to a certain extent parallels  the movement we have witnessed in De Doctrina Christiana from the  uti of fellow human beings to ‘“ frui homine”, albeit ‘‘in deo’”, where  “ frui”” is said to be very close to ‘ uti cum dilectione”. In 401 A.D. we find  Augustine maintaining that not only wisdom but also health and  friendship are to be sought for their own sakes (‘“propter se ipsa  expetenda sunt”); other things such as doctrine, food, drink, sleep and  marital relations are necessary for the sake of the former (‘“propter  aliud’’)}°*). Similarly, in Epistola 130, dating from 411 A.D., we read:  “Thus, of all that exists, human wholeness and friendship are desired for  their own sakes (propter se ipsa appetuntur) ...’. Other necessities are  rightly sought as orientated towards wholeness and friendship  162).  Doesn’t friendship here — not to speak of health and wholeness — usurp  God’s rightful privilege of alone being sought on his own account?  Presumably Augustine does not mean that human beings in love may  now place their hopes for final salvation in one another, that is to say,  that they no longer need an open orientation to God and that they are  not any more in this sense still bound to relate to one another ‘propter  aliud (i.e. Deum)’. But the fact that this almost ineffable formula is now  applied to friendship remains. What could have brought the walls  limiting ‘“propter se” to God by himself tumbling down except the  recognition that in human friendship the very God to be loved ““propter  se” is concretely found!°%)?  161) De Bono Coniugali 9,9 (CSEL 41,199. ML 40,380): “Sane videndum est alia  bona nobis deum dare, quae propter se ipsa expetenda sunt, sicut est sapientia, salus,  amicitia, alia, quae propter aliud sunt necessaria, sicut doctrina, cibus, potus, somnus,  coniugium, concubitus ... .  162) Epistola 130,6,13 (CSEL 44,54. ML 33,499): ‘In his itaque omnibus in-  columitas hominis et amicitia propter se ipsa appetuntur, sufficientia vero rerum necess-  arium non propter se ipsam sed propter duo superiora quaeri solet cum decenter  quaeritur”. Cf. Sermo Denis 16,1 (MA 1,75) where friendship, together with life, are said to  be the goods ‘necessaria in hoc mundo’; all others are called ‘*superflua””. ‘“Fecit deus  hominem, ut esset et viveret : salus est; sed, ne solus esset, amicitia quaesita est”.  163) J. Mausbach, Die Ethik des hl. Augustinus, 2nd edition, Freiburg, 1929, vol. 1,  p. 224, claimed that the development from the Soliloquia to De Bono Coniugali and Epistola  130 goes by way of De Doctrina Christiana’s ‘frui homine in deo’. J. Brechtken, Augustinus  Doctor Caritatis, p. 153-154, claims that Mausbach’s case for a development is based on a  number of misunderstandings. For (i) Mausbach has missed the appetitus-intent of uti/frui  in De Doctrina Christiana; therefore‘ (ii) he can paraphrase Epistola 130,6,13: ‘... dasdas
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Does the emphasis IN frl deo  79 Iie ÖN SE ÖN “d€0”7

ven OVe fOor G0d 15 educed Dy Augustine 5 accordıng
Nygren The end 15 NnOTL OVve but pOossess1on of OUT hıghest g00d i 7B
quenches OUTI relentless desıre for rest Thus., “ petieCL fruntio Del
In princıple the cessatiıon of 16ve ° We DOSSCSS blessedness HON

amando sed fruendo ”, Nygren quotes from De ( ivitate Dei © °).
that, in speakıng of fruitio Deli, Nygren wıshes emphasıse the Ffrultio
INOTEC than the fact that 1t 1s “Of G0 And the Lype of frultio he
eNVIsSages 1s ranquı pOSSESSION, almost the inertja of the 0al achleved.,

eigene Leben wıe uch dıe Freunde echnet den Gütern, dıe INan ihrer selbst wıllen
liehen soll ” (p. 224) but, eiOrts Brechtken, ere 1S question of love here. only
appetitus-striving; and (111) Mausbach faıls SCC that it 1S frıendshıp (“*amıcıtıa ) that 18
sought 1n these ater .  um selner selbst willen”, nOoTt frends themselves whose g00d
woul be sought. Ihus, SdVyS Brechtken “ amıcıtia ” plays Nn OTL such dissımilar role ere
that of ‘““sapılent1a ” the Soliloquia n

Regardıng Brechtken’s pomINts (1) 11) and 111) agalınst Mausbach, sufficıent has een
saıd elsewhere unmask and throw iInto question the presupposıtions which they AIC
based Wıth regard point 111 In partıcular, however, m1g ask whether the fact that
frıendshıp 18 be sought for 1ts OW sake necessarıly excludes, A Brechtken ımplıes, hat
rıiends be OVEe: In eır OW)! rıght and ıth 1eW eIr advantage. Indeed, Canl

frıendshıp be sought for 1ts OW sake wıthout g1ving prionty the interests ofothers? Does
Augustine’s ule for monks nOoL counsel such love and make 1t the FC of spirıtual
growth? ‘““C’arıtas en1m, de QUa scrıptum est quod HO  > quaeralt GUAE SUd SUNILT, SIC intellıgitur,
quıla communla Droprus, 10  —; propria communıbus anteponıt. ideo, quanio amplıus F:
COINIM UNECIM UUa propria vestira curaverit1s, VOS amplıus profecısse noverıt1s .
Praeceptum 5 (ed Verheyen, 430) And doesn ’ t the [eXt ave quoted above from
In Epistolam loannıs, IT 29 spea of frıendshıp ın erms of DUIC benevolence and of desıre
for the other ultımate g00d ıth In God? pla aequalem, mbo SUu| un S1t1S CUul
nı praestarı potest x

Perhaps Augustine avO1ds the expression “rends fOr eIir OW sakes’ frıends
propter Se”) est be led place OUT hope of final salvatıon In thıs hat friend But
friendship, because it Can remaın eternally and because 1t 1S OPDCNM all (cl. hıs latter
point, Sermo Den. 16,1 (MA 1 7/5) “Incıpıt CIg O amıcıtla conluge fılıns, ei progredıitur

qad alıenos Inımicus est? f1at amıcus ’’), brings close the G 0d wh 1S the DIODCI
object of “fruı  97 and wh: 15 properly be OUT hope of salvatıon.

In lyrıcal DAssSdsc entitled ‘“ Amıtıies’”, Francoise Mallet-Jorıis ın her Dbook, Maison
de Papier, Grasset, 197/70, 175-176, cShOWwSs that the idea of friendship for 1ts OW sake.,
rather han rıiends for eır OW sake, INaY, even stil] ın 197/0, be understood CONgTruent
wıth benevolence Oowards and gratitude for havıng known “{riends’. The DASsarc reads:
e B amıs, Oul Nous AVOIlL quı OUSs SONLT tres chers, quı viennent ei quı reviennent diner
VE NOUS, les dımanches SOI1T., ei dont OUS partageons les espoOIlrs, les SOUCIS, les TavauX
Maıs peut-etre GE diners, quc OUuS Savons Jamaıs combıen OUus SCIONS, CCUX quı
passent ont-ıls plus importants CNCOTEC quU«C CX quı reviennent. Ou du mO1NS, le faıt qu'ıls  2
passentThe Augustinian uti/frui Distinction  223  2. Does-the emphasis in “ frui‘deo” lie on frui” ‚or-on “ deo”?  Even love for God is reduced by Augustine to a means, according to  Nygren. The end is not love but possession of our highest good which  quenches our relentless desire for rest. Thus, ‘“perfect fruitio Dei means  “  in principle the cessation of love’””!°+). We possess blessedness  nNoNn  amando sed fruendo”, Nygren quotes from De Civitate Dei*®>), It seems  that, in speaking of fruitio Dei, Nygren wishes to emphasise the fruitio  more than the fact that it is ‘““of God”. And the type of fruitio he  envisages is tranquil possession, almost the inertia of the goal achieved,  eigene Leben wie auch die Freunde rechnet er zu den Gütern, die man um ihrer selbst willen  lieben soll” (p.224); but, retorts Brechtken, there is no question of love here, only  appetitus-striving; and (iii) Mausbach fails to see that it is friendship (‘“amicitia’”) that is  sought in these later texts ‘um seiner selbst willen””, not friends themselves whose good  would be sought. Thus, says Brechtken, “ amicitia”’ plays not such a dissimilar role here to  that of ‘““sapientia ”” in the Soliloquia 1,13,22.  Regarding Brechtken’s points (i), (ii) and (iii) against Mausbach, sufficient has been  said elsewhere to unmask and to throw into question the presuppositions on which they are  based. With regard to point (iii) in particular, however, we might ask whether the fact that  friendship is to be sought for its own sake necessarily excludes, as Brechtken implies, that  friends be loved in their own right and with a view to their advantage. Indeed, can  friendship be sought for its own sake without giving priority to the interests of others? Does  Augustine’s Rule for monks not counsel such love and make it the measure of spiritual  growth? *‘Caritas enim, de qua scriptum est quod non quaerat quae sua sunt, sic intelligitur,  quia communia propriis, non propria communibus anteponit. Et ideo, quanto amplius rem  communem quam propria vestra curaveritis, tanto vos amplius profecisse noveritis””.  Praeceptum 5,2 (ed. L. Verheijen, p. 430). And doesn’t the text we have quoted above from  In Epistolam Toannis, tr. 8,5 speak of friendship in terms of pure benevolence and of desire  for the other’s ultimate good with us in God? ‘“ Opta aequalem, ut ambo sub uno sitis cui  nihil praestari potest ”.  Perhaps Augustine avoids the expression ‘friends for their own sakes’ (friends  “propter se”) lest we be led to place our hope of final salvation in this or that friend. But  friendship, because it can remain eternally and because it is open to all (cf. on this latter  point, Sermo Denis 16,1 (MA 1,75): “Incipit ergo amicitia a coniuge et filiis, et progreditur  usque ad alienos  . Inimicus est? fiat amicus”), brings close the God who is the proper  object of “frui”” and who is properly to be our hope of salvation.  In a lyrical passage entitled ‘‘ Amities’’, Francoise Mallet-Joris in her book, Maison  de Papier, Grasset, 1970, p. 175-176, shows that the idea of friendship for its own sake,  rather than friends for their own sake, may, even still in 1970, be understood as congruent  with benevolence towards and gratitude for having known ‘friends’. The passage reads:  ‘“Les amis, oui. Nous en avons qui nous sont tres chers, qui viennent et qui reviennent diner  avec nous, les dimanches soir, et dont nous partageons les espoirs, les soucis, les travaux.  Mais peut-&tre ä ces diners, parce que nous ne savons jamais combien nous serons, ceux qui  passent sont-ils plus importants encore que ceux qui reviennent. Ou du moins, le fait qu’ils  passent ... Ceux qui passent. Parfois ils ne reviennent jamais. Je m’en suis affligee. Puis: ce  ne sont pas les amis qui importent, c’estl’amitie” .  16*) A Nygreni op: oit. p S11:  1°5)#Zbid., p:511; n. 2:The reference is to De Civitate Dei 88.Ceux quı passen . Parfois ıls reviennent Jamaıs. Je m en  2 Suls afflıgee. Puls '&

SONT Das les 'MLS qul importent, C est=Ll’amitie).
164) Nygren, CIt., JIr
165) Ibid., 1, TIhe reference 1S De (ivitate Deıl S,
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the satısfactıon of psychological release. Let us then ook al the CoNntext
of Nygren’'s proof-formula (**“non amando sed fruendo ”’) In order SCC

whether it really bears Out hıs contention that love fOor (j0od dısappears
when He 1S nJjoyed, such that the emphasıs rest enjoyment
conceived a4as indıvıdualıstic eavenly 155

But ıt remaıns irue that OC 1s appY wıthout the enjoyment of
what he loves. ven those who love things which oug notl be
OVEe! do noft SUDDOSC theır happıness consıst ın the lovıng, but ın
the enjJoyment (non heatos Dulant amando sed fruendo). ‚3 AaNVONC
then en]oys what he loves, and loves the tirue Supreme Go0od, only
the MOST miserable WOU deny hıs happıness. NOw thıs Sovereign
Go0d, accordıng ato, 1S God And that 18 why he ıll ave it
that the iTrue phılosopher 1s the lover of God., since the a1lm of
phılosophy 1s happiness, and he who loves God ıll be appyYy in the
enjoyment of Hım 166)_

Augustine 1S ere poıintıng Out the superlor1ty of Platonic moral
phılosophy other moral phılosophıes, because alo has ocated the
g00d IC CONVCYS blessedness In the ng place 15 not then
surprising that the question A the Sovereıgn 00d 1S framed in the
terms of ancıent phılosophy and the eXpressi1ons aIc Platonic-.
Nevertheless, the text oes not er certaın Droo that Oove CCascs when
enjoyment begıins. .. If aNnyONC then eN]JOYySs hat he loves, and loves the
ITUu: Supreme Good, only the MmMOst miserable WOUuU deny hıs appIl-
nessS’ *! ..  and he wh:' loves God ıll be appYy In the enjoyment of Hım ”
In the sentences Just quoted there 1s nothing indıcate that both ove
and enjoyment of the Irue Supreme Good, In ı a happıness 1s oun
cannot be present together. Now, ın the NoNn amando sed fruendo ”

ıt 1s be observed hat the CAdsSC pDutL forward 1S that of those
lovıng ‘“things which oug not be oved ’’ and thinking find theır
happıness ın enJoyıng such things. It INa Yy be that the hought of
enjoyment of such thıngs, because it 15 Case of dıistorted Ffrul and
therefore passıve orlıentatiıon towards nes OW pleasure !® ”), INdYy

166) De Ivılate Dei 8,8 40/1,368. CC AFZ28 41,233)224  R. Canning  the satisfaction of psychological release. Let us then look at the context  of Nygren’s proof-formula (‘‘non amando sed fruendo””) in order to see  whether it really bears out his contention that love for God disappears  when He is enjoyed, such that the emphasis comes to rest on enjoyment  conceived as individualistic heavenly bliss.  But it remains true that no one is happy without the enjoyment of  what he loves. Even those who love things which ought not to be  loved do not suppose their happiness to consist in the loving, but in  the enjoyment (non se beatos putant amando sed fruendo). I£ anyone  then enjoys what he loves, and loves the true Supreme Good, only  the most miserable would deny his happiness. Now this Sovereign  Good, according to Plato, is God. And that is why he will have it  that the true philosopher is the lover of God, since the aim of  philosophy is happiness, and he who loves God will be happy in the  enjoyment of Him  166)_  Augustine is here pointing out the superiority of  i’latonic moral  philosophy to other moral philosophies, because Plato has located the  good which conveys blessedness in the right place. It is not then  surprising that the question as to the Sovereign Good is framed in the  terms of ancient philosophy and the expressions are Platonic:  Nevertheless, the text does not offer certain proof that love ceases when  enjoyment begins. ‘“If anyone then enjoys what he loves, and loves the  true Supreme Good, only the most miserable would deny his happi-  ness”; ‘‘and he who loves God will be happy in the enjoyment of Him”.  In the sentences just quoted there is nothing to indicate that both love  and enjoyment of the true Supreme Good, in which happiness is found,  ‘  cannot be present together. Now, in the  ‘non amando sed fruendo”  sentence it is to be observed that the case put forward is that of those  loving ‘““things which ought not to be loved” and thinking to find their  happiness in enjoying such things. It may be that the thought of  enjoyment of such things, because it is a case of distorted frui and  therefore a passive orientation towards one’s own pleasure!°”’), may  166) De Civitate Dei 8,8 (CSEL 40/1,368. CC 47,225. ML 41,233): *‘... nemo tamen  beatus est, qui eo quod amat non fruitur, Nam et ipsi, qui res non amandas amant, non se  beatos putant amando, sed fruendo. Quisquis ergo fruitur eo, quod amat, verumque et  summum bonum amat, quis eum beatum nisi miserrimus negat? Ipsum autem verum ac  summum :bonum Plato dicit Deum, unde vult esse philosophum amatorem Dei, ut,  quoniam philosophia ad beatam vitam tendit, fruens Deo sit beatus qui Deum amaverit ”.  English translation: Henri Bettenson, Penguin, p. 311, with slight changes.  167) See De Civitate Dei 15,7 (CSEL 40/2,69. CC 48,460-461. ML 41,444).CINO
beatus S56 quı quod maft NON frulitur, Nam ei 1DS1, quı ICS NO  e amandas a  e NONMN
beatos putant amando, sed fruendo. Qui1squ1s CI O frultur C quod amaLlt, ei
SUTNINUIN bonum amat, quı1s SCu beatum 181 m1iserrımus negat”? psum au A

s UuIMINUIMM ONuUum afto dicıt Deum, nde vult SSC phılosophum amatorem Del, ul,
quon1am phılosophıa ad beatam vitam tendıit, fruens Deo sıt beatus quı Deum amaverıt”.
Englısh translatıon: Henrı1 Bettenson, Penguin, L, ıth slıght changes.

167) See De ( ivitate Dei 157 40/2,69 0-46
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SCCINMN tO ımply the vanıshıng of love 391 B nes CUD 15 full But, A4AS
has shown, Day respecCtk O the complex Augustinıan psychology
of love, which posıts correspondance between the dıfferent of the
soul and the hierarchy in the order of realıty establıshed Dy God, ıf

Augustinıan love for God, the Sovereign Good, as ıf it WeTC Just
elevate form of hat Same acquıisıtive OVve 1C had wrongly sought its
happıness in ‘““things 1C oug nOotL be oved’”’ The SIructiure of
dıstorted frul, directed nes OW enjoyment, 15 sıgnıficantly dıfferent
from that of fruitio Del, which descer1bes the supreme [end of Man,
that 1S, complete abandonment (GJ0d in the form of OVe wıth the ole
heart and soul and mınd 168). Is 1t noOoTt therefore possıble that, CONLrary
the WdY distorted frul9 ordered Ffruli al the hıghest eve IMaYy
hand in hand ıth love that remaıns? Wıthout Inconsistency ıth the
remaınder of the Dassagc, the key ..  ANON amando sed fruendo ” nNnience
COUuU then be paraphrase: insofar as ıt refers lovers of God those
who love God do noL SUDPDOSC their happıness LO consıst ın the lovıng
alone, but also in the enjoyment, in the sense of being completely
enthralled Dy, steadfastly attache and subject the object of 16ve*°7).

Nygren hımself acknowledges hat thıs “opposıte dea  99 15 present In
Augustine along wıth ..  NoNn amando sed fruendo””. But, as far 4S Can

SCC, De ( ivitate Dei 8,8 o€es nNnoTt absolutely en]Joın us LO appIYy the latter
the OVe and enjoyment of God If refers specıfically ın these terms only
distorted Ffrul. Frul deo, the other hand, 19(0)1 necessarıly

requıre the SdI1lle exclusıon of love. As such it eed notLt stand far off
from hat SsO-cCalle: ““opposıte idea ” that love fOor God o€es nNnOTL in
the of beatıtude In eternal ıfe; that love for ne1ıghbour o€es nol

there eıther, wWeTie able Sshow 1ın the DrevIOus chapter. The fact
hat Nygren’s proof-text 1S al least OPCN question, both in 1ts OW
Contexti and ıIn the 1g of other evidence, g1Vves Jolt {O hıs attachment LO

NaITOoOW conception of Ffrui deo d the enjJoyment of God concelved
eudaımonistically, dAs tranquıl, almost inert, possess10n. Agaınst thıs
notion ave SCCIH the evidence dduced Dy Lorenz show that

168) olte, Beatitude el Sagesse, 280
169) Ihe angels continue lovıng and submıttin g cheerfully God., whıiıle enjJoyıng hıs

majJesty. See De Vera Religione 13,26 CC 34,133) ‘“*sed
voluntate qua magıs eum qQqUamı dılıgunt (angelı), firmı ei stabıles manent in 1llo el
fruuntur malestate 1PS1US, e1 unı lıbentissıme subdıtı . Sımılarly, Augustine SCCS love
ZrOWIng, increasıng, and being perfected ın the of contemplatıon. NSee Sermo Lambaot
(Revue Benedictine 49 (1937) 260) Bl quon1am fide1 specıes succedit, spel ICs succedit,
carıtatı nulla ICS succedit ; 1psa crescıt, 1psa auge(ltur, 1psa ]la contemplatiıone perficıtur .



226 Cannıng

Augustine emphasıses the role and actıvıty of God in frul deo Lorenz
insısts that frui deo for Augustine involves insertion nto the dıvine WOT.
order ell 4S ““possessing Go and that the latter 15 primarıly
being-possesse Dy (0d and the Oufcome of fidelıty hıs promıse

be ..  MY God +/©): Furthermore. apar from blessedness fully
achieved, I Aas #Aperfteet Frultio Dei: 1S the element upDON iIc
Nygren concen(tra(tes, there 1S, accordıng (0)  A another aspect tO Ffruli
deo ın Augustine. At the time of De ide el Symbolo, datıng from 393,
Augustine WOU ST1 ave been of the mınd that perfect enjoyment of
(J0d Wäas poss1ıble in thıs ıfe Then it WOU be possıble CeVCNMN ere “t0
en]JOYy the wisdom of God whiıch) 1S nothıing other than be unıted
Hım Dy love ” Enjoyment WOU ACCOMPDANY the un1ıon that properly
ordered love ffects And In thıs of properly ordered love, whereby
fruli 18 concentrated uDON (J0d and NnOTL upON thıngs hat oug nNnOTL be
OoVEe:! and whereby law 15 observed and the soul 15 otally
enthralled Dy Hım, stabılıty and calm reign, the pass1ıons aIic lJonger
obstacle, the soul 1S lıberated and graced wıth the LTLESOUTICCS 1t needs fOr
ruıltful actıon and for makıng ıts contrıbution continumg
creation * ’*). ven though Dy 307/7-398 Augustine longer consıidered
that God COU. be perfectly enjoyed earth, antıcıpatory CAasuTe of
contemplatıon, of fruli deo, wıth 1ts bountiful CONSCYUCHNCCS for the actıve
lıfe, remains wıthın the capacıty of those who ATe obedient ın faıth* / ?).

170) Lorenz, ”° FRUITIO DEI be1 Augustin , In Zeitschrift für Kirchengeschichte
63 (1950-1951) See especlally 104-108%

l71) De ide 21 S ymbolo 9,19 41,24 40,192) “ Frul autem saplentla de!]
nıhıl est alıud q Uamı e1 dılectione cohaerere : quısque in quod percı1pıt permanet,
181 dılectione226  R. Canning  Augustine emphasises the role and activity of God in frui deo. Lorenz  insists that frui deo for Augustine involves insertion into the divine world  order as well as ‘“possessing God”, and that the latter is primarily a  being-possessed by God and the outcome of God’s fidelity to his promise  to be ‘my God’”!7°). Furthermore, apart from blessedness fully  achieved, which as ‘“perfect fruitio Dei” is the element upon which  Nygren concentrates, there is, according to Holte, another aspect to frui  deo in Augustine. At the time of De Fide et Symbolo, dating from 393,  Augustine would still have been of the mind that perfect enjoyment of  God was possible in this life. Then it would be possible even here ‘*to  enjoy the wisdom of God (which) is nothing other than to be united to  Him by love””!7!). Enjoyment would accompany the union that properly  ordered love effects. And in this state of properly ordered love, whereby  frui is concentrated upon God and not upon things that ought not to be  loved, and whereby God’s law is observed and the soul is totally  enthralled by Him, stability and calm reign, the passions are no longer an  obstacle, the soul is liberated and graced with the resources it needs for  fruitful action and for making its contribution to God’s continuing  creation!7’?). Even though by 397-398 Augustine no longer considered  that God could be perfectly enjoyed on earth, an anticipatory measure of  contemplation, of frui deo, with its bountiful consequences for the active  life, remains within the capacity of those who are obedient in faith!7*).  179°) R. Lorenz, “FRUITIO Deı bei Augustin””, in Zeitschrift für Kirchengeschichte  63 (1950-1951) 75-132. See especially p. 104-108.  171) De Fide et Symbolo 9,19 (CSEL 41,24. ML 40,192): “ Frui autem sapientia dei  nihil est aliud quam ei dilectione cohaerere ; neque quisque in eo quod percipit permanet,  nisı dilechone ...  72) R. Holte, 02 Cih..D. 261& 210  173) Contra Faustum Manichaeum 22,27 & 28 (CSEL 25/1,621-622. ML 42,418-419):  ‘“ Actio itaque rationalis contemplationi rationali debet oboedire sive per fidem operanti,  sicuti est, quamdiu peregrinamur a domino, sive per speciem, quod erit ... Quapropter  hominis actio serviens fidei servienti deo refrenat omnes mortales delectationes et eas  cohercet ad naturalem modum meliora inferioribus ordinata dilectione praeponens ”.  On the relation between the ‘“otium ” of contemplation in this life,in which truth is  sought and found, and the action demanded by the needs of the church and government of  the peoples, see G. Folliet, ‘“‘Otiosa dignitas’. Une reminiscence ciceronienne dans De  nuptiis et concupiscentia 1,2,2”, in Revue des Etudes Augustiniennes XVI1/1-2 (1971) 59-67.  The principal texts considered are Contra Faustum Manichaeum 22,56-58; Epistola 48,1 to  the monks of Capraria; and De Civitate Dei 19,19: ‘‘otium sanctum quaerit caritas  veritatis, negotium iustum suscipit necessitas caritatis””. See also Sermo 78,6 (ML 38,492-  493) on Peter’s wanting to remain with Christ on the mountain of transfiguration: ‘‘ Nemo  quod suum est quaerat, sed quod alterius. Ait (Apostolus) de se ipso : Ego autem non quaerens  quod mihi utile est, sed quod multis, ut salvi sint (1 Cor. 10.24,33). Hoc Petrus nondum172) olte, OR 261 DA

l73) Contra Faustum M anichaeum Z 28 Z3/ 162 IB 42,418-419):
‘“ Actıo ıtaque rationalıs contemplatıon1ı rationalı oboedire S1Ve DCI fidem operantı,
Ssicutı eSt. quamdıu peregrinam ur domiıno., S1ve pDCI specıem, quod erıt226  R. Canning  Augustine emphasises the role and activity of God in frui deo. Lorenz  insists that frui deo for Augustine involves insertion into the divine world  order as well as ‘“possessing God”, and that the latter is primarily a  being-possessed by God and the outcome of God’s fidelity to his promise  to be ‘my God’”!7°). Furthermore, apart from blessedness fully  achieved, which as ‘“perfect fruitio Dei” is the element upon which  Nygren concentrates, there is, according to Holte, another aspect to frui  deo in Augustine. At the time of De Fide et Symbolo, dating from 393,  Augustine would still have been of the mind that perfect enjoyment of  God was possible in this life. Then it would be possible even here ‘*to  enjoy the wisdom of God (which) is nothing other than to be united to  Him by love””!7!). Enjoyment would accompany the union that properly  ordered love effects. And in this state of properly ordered love, whereby  frui is concentrated upon God and not upon things that ought not to be  loved, and whereby God’s law is observed and the soul is totally  enthralled by Him, stability and calm reign, the passions are no longer an  obstacle, the soul is liberated and graced with the resources it needs for  fruitful action and for making its contribution to God’s continuing  creation!7’?). Even though by 397-398 Augustine no longer considered  that God could be perfectly enjoyed on earth, an anticipatory measure of  contemplation, of frui deo, with its bountiful consequences for the active  life, remains within the capacity of those who are obedient in faith!7*).  179°) R. Lorenz, “FRUITIO Deı bei Augustin””, in Zeitschrift für Kirchengeschichte  63 (1950-1951) 75-132. See especially p. 104-108.  171) De Fide et Symbolo 9,19 (CSEL 41,24. ML 40,192): “ Frui autem sapientia dei  nihil est aliud quam ei dilectione cohaerere ; neque quisque in eo quod percipit permanet,  nisı dilechone ...  72) R. Holte, 02 Cih..D. 261& 210  173) Contra Faustum Manichaeum 22,27 & 28 (CSEL 25/1,621-622. ML 42,418-419):  ‘“ Actio itaque rationalis contemplationi rationali debet oboedire sive per fidem operanti,  sicuti est, quamdiu peregrinamur a domino, sive per speciem, quod erit ... Quapropter  hominis actio serviens fidei servienti deo refrenat omnes mortales delectationes et eas  cohercet ad naturalem modum meliora inferioribus ordinata dilectione praeponens ”.  On the relation between the ‘“otium ” of contemplation in this life,in which truth is  sought and found, and the action demanded by the needs of the church and government of  the peoples, see G. Folliet, ‘“‘Otiosa dignitas’. Une reminiscence ciceronienne dans De  nuptiis et concupiscentia 1,2,2”, in Revue des Etudes Augustiniennes XVI1/1-2 (1971) 59-67.  The principal texts considered are Contra Faustum Manichaeum 22,56-58; Epistola 48,1 to  the monks of Capraria; and De Civitate Dei 19,19: ‘‘otium sanctum quaerit caritas  veritatis, negotium iustum suscipit necessitas caritatis””. See also Sermo 78,6 (ML 38,492-  493) on Peter’s wanting to remain with Christ on the mountain of transfiguration: ‘‘ Nemo  quod suum est quaerat, sed quod alterius. Ait (Apostolus) de se ipso : Ego autem non quaerens  quod mihi utile est, sed quod multis, ut salvi sint (1 Cor. 10.24,33). Hoc Petrus nondumQuapropter
homıiınıs act10o serviens fide1 servient1 deo refrenat mortales delectationes el Cads

cohercet ad naturalem modum melıora inferiorıbus ordınata dılectione praeponens .
On the relatıon between the ‘“ otium ” of contemplatıon ın thıs lıfe, In which truth 1S

sought and found, and the action emande: Dy the needs ofthe church and government of
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The Augustinian uti/frul Distinction PE

That the Ffrui un1ıon wıth (G0d be inıtiated CVCNMN ere In al 1s of the
greatest importance for OVvVe of neghbour, for it Urecs hat NC S role In

lovıng provıdence In the ne1ghbour’s regard 111 be worked Out
(G0d 1S the only PTODCI object of frul, be 1t in al OT in VIS1ION ; only

He 1S the honestum, the NOTIN In the 1g of whıich qall else 1S be Judged,
only He 15 able promise the realısatıon of OUT lıfe’s hope, only He INAaY
rıghtly command the gıift of self wıth all the dimensions of nes eing
Thıs 15 where the accent lıes In Ffrul deo Thıs formula has the function of
preventing Ove Irom closing ın uDON itself OT upDOoN another. few XIS
IC relate self-love love for God, dıstinguıishing dıstorted frui-love
for self irom DIODCT frui-love for God, make hıs abundantly clear:

(Perfec ICason in man) orlentates ıts ıfe the enjoyment of God,
for thus 1t 15 appYy Therefore 1t SCS ıtself LOO; and ıt WOU
certamınly sei ın traın unhappıness through priıde ıf it WeTeC be
orlentated ıtself and noTl God?*/+)

PCISON cshould nNnOTL love himself for hıs OW sake but A4s orlıentated
towards Hım who 1S be enjoyed. INan 1s perfect when wıth al
hat l1ves ıIn hım he advances towards unchangeable ıfe and 1S
constantly intent uDON G0od wıth all hıs OVe If, however, he loves
hımself for hIs OW sake, he o€s noTt Orlentate hımself God, but,
turned back hımself, he 15 noTt turned towards somethıing
unchangeable 175)The Augustinian uti/frui Distinction  Zl  That the frui union with God be initiated even here in faith is of the  greatest importance for love of neghbour, for it assures that one’s role in  God’s loving providence in the neighbour’s regard will be worked out.  God is the only proper object of frui, be it in faith or in vision; only  He is the honestum, the norm in the light of which all else is to be judged,  only He is able to promise the realisation of our life’s hope, only He may  rightly command the gift of self with all the dimensions of one’s being.  This is where the accent lies in frui deo. This formula has the function of  preventing love from closing in upon itself or upon another. A few texts  which relate self-love to love for God, distinguishing distorted frui-love  for self from proper frui-love for God, make this abundantly clear:  (Perfect reason in man) orientates its life to the enjoyment of God,  for thus it is happy. Therefore it uses itself too; and it would  certainly set in train unhappiness through pride if it were to be  orientated to itself and not to God!74).  A person should not love himself for his own sake but as orientated  towards Him who is to be enjoyed. A man is perfect when with all  that lives in him he advances towards unchangeable life and is  constantly intent upon God with all his love. If, however, he loves  himself for his own sake, he does not orientate himself to God, but,  turned back on himself, he is not turned towards something  unchangeable!?°) ...  In contemplating supreme wisdom — which, being unchangeable, is  certainly not the soul — the changeable soul also gives attention to  itself and somehow comes into its own mind. This is only possible  because, while there is a difference separating the soul from God, it  is still something which, after God, can be a source of delight. But it  is better for the soul when it forgets itself in comparison with the  preciousness of the unchangeable God or utterly despises itself in  intelligebat, quando in monte vivere cum Christo desiderabat. Servabat tibi hoc, Petre, post  mortem. Nunc autem ipse dicit: Descende laborare in terra, servire in terra, contemni,  crucifigi in terra. Descendit vita, ut occideretur ; descendit panis, ut esuriret ; descendit via,  ut in itinere lassaretur ; descendit fons, ut sitiret : et tu recusas laborare? Noli tua quaerere.  Habe caritatem, praedica veritatem: tunc pervenies ad aeternitatem, ubi invenies  securitatem ”.  174) De Diversis Quaestionibus 83, q. 30 (CC 44A, 39-40. ML 40,20): ‘ Vitam etiam  suam ad id refert, ut fruatur deo; ita enim beata est. Ergo et se ipsa utitur. Quae profecto  inchoat miseriam per superbiam, si ad se ipsam, non ad deum referatur””.  175) De Doctrina Christiana 1,41 (CSEL 80,18) = 1,22,21 (CC 32,17. ML 34,26):  ‘“ ... nec se ipsum debet propter se ipsum diligere, sed propter illum quo fruendum est. Tunc  est quippe optimus homo, cum tota vita sua pergit in incommutabilem vitam et toto adfectu  inheret illi. Si autem se propter se diligit, non se refert ad deum, sed ad se ipsum conversus  non ad incommutabile aliquid convertitur ...”.In contemplatıng SUDICHIC wısdom which, eıng unchangeable, 15
certaınly not the soul the changeable soul also o1VveESs attention
iıtself and somehow into ıts OW mınd. Thıs 1S only possıble
because, hıle there 15 dıfference separatıng the soul from God, it
1s ST1 something 1C after God, Can be SOUTITCE of delıght. But it
18 better for the soul when ıt forgets ıtself ın comparıson wıth the
prec1ousness of the unchangeable God OT utterly despises ıtself in

intellıgebat, quando In Vivere Cu Christo desıderabat Servabat t1bı hoc, etre, DOStL
mortem Nunc autem Ipse dıcıt Descende laborare In 'a, servıre In erra, contemn1,
crucıfig] in erra Descendıit vıta, ut occıderetur : descendıit panıs, ut esurıret ; descendıit VIa,
ut in ıtınere lassaretur:; descendit fons, ut sıtıret ; I[ECUSAS laborare? olı (ua
abe carıtatem., praedıca verıtatem : {unc pervenles ad aeternıtatem, ubı] invenles
securıtatem 2°

174) De Diversıis Quaestionibus 83, (88 39-40 “ Vıtam et1am
SUuamı ad ıd refert, ut rTuatur deo; ıta nım eata est ErgZo 1psa utıtur. Quae profecto
nchoat 1serlam DCI superbiam, 61 ad 1pSsam, 1980)  —_ ad eum referatur .

175) De Doctrina Christiana 1,41 .  8 (CC 5217
u&The Augustinian uti/frui Distinction  Zl  That the frui union with God be initiated even here in faith is of the  greatest importance for love of neghbour, for it assures that one’s role in  God’s loving providence in the neighbour’s regard will be worked out.  God is the only proper object of frui, be it in faith or in vision; only  He is the honestum, the norm in the light of which all else is to be judged,  only He is able to promise the realisation of our life’s hope, only He may  rightly command the gift of self with all the dimensions of one’s being.  This is where the accent lies in frui deo. This formula has the function of  preventing love from closing in upon itself or upon another. A few texts  which relate self-love to love for God, distinguishing distorted frui-love  for self from proper frui-love for God, make this abundantly clear:  (Perfect reason in man) orientates its life to the enjoyment of God,  for thus it is happy. Therefore it uses itself too; and it would  certainly set in train unhappiness through pride if it were to be  orientated to itself and not to God!74).  A person should not love himself for his own sake but as orientated  towards Him who is to be enjoyed. A man is perfect when with all  that lives in him he advances towards unchangeable life and is  constantly intent upon God with all his love. If, however, he loves  himself for his own sake, he does not orientate himself to God, but,  turned back on himself, he is not turned towards something  unchangeable!?°) ...  In contemplating supreme wisdom — which, being unchangeable, is  certainly not the soul — the changeable soul also gives attention to  itself and somehow comes into its own mind. This is only possible  because, while there is a difference separating the soul from God, it  is still something which, after God, can be a source of delight. But it  is better for the soul when it forgets itself in comparison with the  preciousness of the unchangeable God or utterly despises itself in  intelligebat, quando in monte vivere cum Christo desiderabat. Servabat tibi hoc, Petre, post  mortem. Nunc autem ipse dicit: Descende laborare in terra, servire in terra, contemni,  crucifigi in terra. Descendit vita, ut occideretur ; descendit panis, ut esuriret ; descendit via,  ut in itinere lassaretur ; descendit fons, ut sitiret : et tu recusas laborare? Noli tua quaerere.  Habe caritatem, praedica veritatem: tunc pervenies ad aeternitatem, ubi invenies  securitatem ”.  174) De Diversis Quaestionibus 83, q. 30 (CC 44A, 39-40. ML 40,20): ‘ Vitam etiam  suam ad id refert, ut fruatur deo; ita enim beata est. Ergo et se ipsa utitur. Quae profecto  inchoat miseriam per superbiam, si ad se ipsam, non ad deum referatur””.  175) De Doctrina Christiana 1,41 (CSEL 80,18) = 1,22,21 (CC 32,17. ML 34,26):  ‘“ ... nec se ipsum debet propter se ipsum diligere, sed propter illum quo fruendum est. Tunc  est quippe optimus homo, cum tota vita sua pergit in incommutabilem vitam et toto adfectu  inheret illi. Si autem se propter se diligit, non se refert ad deum, sed ad se ipsum conversus  non ad incommutabile aliquid convertitur ...”.NC ı1psum propter 1psum dılıgere, sed propter ıllum ( UO fruendum est Iunc
est quıppe optımus homo, CUu tota ıta SUua pergıt In incommutabılem vitam et tOfO adfectu
inheret Ilı O1 autem propter dılıgıit, NOMN refert ad deum, sed ad 1psum CONVEISUS
NO ad incommutabiıle alıquıd convertitur
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comparıson wıth Hım I, the other hand, 1t gels ın ıts OW WayY,
speak, and takes delıght In iıtself Dy PECIVEISC imıtatiıon of (j0d

in ıts desıre LO eN]OYy ıts OW W:  C hen the INOTC it wants be
grealier, the INOTEC it becomes ess Thus, prıde 1S the beginnıng of all
SIN  27 and ‘““the beginning of prıde 1$ man’s from GO I9
Ecclus 10.15& 14) *°)

In frui deo, therefore. the emphasıs 1s the fact that thıs total selfgıving
1$ the rıght relatiıonshıp of human being 18 God, a(01i enjJoyment
To g1ve oneself otally oneself 18 pride ; Ffrul deo, ASs SCC In the
followıng chapter, eeps the CGod-orlientation of the self OPpCN In g1ve
oneself heart, soul and mınd the neighbour, ASs T he WEIC God, 1S
recklessness: frul homine IN deo’, ASs SC jater: eeps the
(J0od-orientation of the er OPCH If locatıng INY frul correctly
hat become LNOTC and freer, thıs growth in eing and In teedom
1S the CONSCYUCHNCC of profoun self-forgetting umilıty and 1S noTt Just the
acquısıtion of 200d for myself.

Is the ea of love achieved hen othing IN FALS WOTr: 18 loved?

Nygren implıes hat OVve the neıghbour, accordıng the
Augustinian system of uti/trul, 1S evidence of the weakness of OUT love for
God If really OVEe' GJ0d as OUg he maıntaıns, should not
love anythıng al all ın the world * ’”). 1S instructive tO ote the proo(f-
texi for thıs assertion: If love (J0d worthily, ıll not love
(nummos) al all 178). The Passapc continues immediately: °“ Your

176) De Libero Arbitrio 30  z  S  -  3 (CC SEL 2-15
32,1308): da E: autem In contemplatiıone sapıentiae quae utique anımus NO  — est;
9001 incommutabiılıs est), et1am Se1PSUM, qQUI est commutabılıs, anımus intueatur, ei S18)|
1pse quodammodo venlat In mentem, NO fit 1S1 dıfferentia QJUuUa 1O  —_ est quod Deus,
amen alıquıd est quod possıt placere pOost [Deum. Melıo0r est autem 414 oblıvıscıtur SUl
DTac carıtate incommutabılıs Del, vel selpsum penıtus ın ıllıus comparatıiıone contemniıt. S1
autem Lamquam obvıus sı bı placet S19)| ad imıtandum Deum, ut potestate sud frul
velıt, fıt MI1nOT, quanio Cupit SSC alorem. Et hoc eSLT, Inıtıum OMNLS peccatı
superbia, l Inıtium superbiae hominis apostatare Deo“ Iranslatıon substantıally Owıng
Robert Russel OS TIhe Fathers of the Church, vol 59, D/ 235 C: De Moribus
Ecclesiae Catholicae ‚12,20-2]1 (ML 324 320) ° Ht S1 maxıme el propınquat subjectione ista
qua sımılıs fit. onge ab f1at NECCESSC est audacıa qUua vult SSC Ssimılıor. Ipsa est quUa legıbus
DeI obtemperare detractat, dum sUuxac potestatıs SsSSC cupıit ut Deus228  R. Canning  comparison with Him. If, on the other hand, it gets in its own way,  so to speak, and takes delight in itself by a perverse imitation of God  in its desire to enjoy its own power, then the more it wants to be  greater, the more it becomes less. Thus, ‘“pride is the beginning of all  sin’” and ‘“the beginning of pride is man’s apostasy from God”  (Ecclus. 10.15&14)179).  In frui deo, therefore, the emphasis is on the fact that this total selfgiving  is the right relationship of a human being to God, not on my enjoyment.  To give oneself totally to oneself is pride; frui deo, as we shall see in the  following chapter, keeps the God-orientation of the self open. To give  oneself heart, soul and mind to the neighbour, as if he were God, is  recklessness; ‘frui homine in deo’, as we shall see later, keeps the  God-orientation of the other open. If locating my frui correctly means  that I become more and freer, this growth in being and in freedom  is the consequence of profound self-forgetting humility and is not just the  acquisition of a good for myself.  3. Is the ideal of love achieved when nothing in this world is loved?  Nygren implies that to love the neighbour, according to the  Augustinian system of ufi/frui, is evidence of the weakness of our love for  God. If we really loved God as we ought, he maintains, we should not  love anything atf all in the world*””). It is instructive to note the proof-  text for this assertion: “ If we love God worthily, we will not love money  (nummos) at all’”’178), The passage continues immediately : “ Your money  17°) De . Libero. ‚Arbitrio . 3:25,76;261-263 (CC 29.320.. CSEL#74:152-153.. ML  32,1308): ‘Ut autem in contemplatione summae sapientiae (quae utique animus non est ;  nam incommutabilis est), etiam seipsum, qui est commutabilis, animus intueatur, et sibi  ipse quodammodo veniat in mentem, non fit nisi differentia qua non est quod Deus, et  tamen aliquid est quod possit placere post Deum. Melior est autem cum obliviscitur sui  prae caritate incommutabilis Dei, vel seipsum penitus in illius comparatione contemnit. Si  autem tamquam obvius sibi placet sibi ad perverse imitandum Deum, ut potestate sua frui  velit, tanto fit minor, quanto se cupit esse maiorem. Et hoc est, /nitium omnis peccati  superbia, et Initium superbiae hominis apostatare a Deo”. Translation substantially owing to  Robert P. Russel O.S.A.: The Fathers of the Church, vol. 59, p.233: Cf. De Moribus  Ecclesiae Catholicae 1,12,20-21 (ML 32,1320): ‘“ Et si maxime ei propinquat subjectione ista  qua similis fit, longe ab eo fiat necesse est audacia qua vult esse similior. Ipsa est qua legibus  Dei obtemperare detractat, dum suae potestatis esse cupit ut Deus est ... Dilectione igitur  redit in Deum, qua se illi non componere, sed supponere affectat. Quod quanto fecerit  instantius ac studiosius, tanto erit beatior atque sublimior, et illo solo dominante  liberrimus?”.  177) A. Nygren, op. cit., p. 510. The emphasis is Nygren’s.  178) Tractatus in Evangelium Toannis 40,10 (CC 36,356. ML 35,1691): “ Non amat  multum nummum, qui amat Deum. Et ego palpavi infirmitatem, non ausus sum dicere:Diılectione ıgıtur
redıt 1ın Deum, qua 1Ilı NO]  ; COMPONCIC, sed SUDPDONCIEC affectat. Quod quanto fecerıt
instantıus stud10s1us, erıt beatıor sublımıor, ei 1lo solo dominante
lıberrimus

177) Nygren, CIt., 510 TIhe emphasıs 1$ Nygren’'s
l78) Tractatus IN Evangelium Toannıs 40,10 ( 35,1691): “ Non mat

mMu quı mat Deum. Et CRO palpavı infiırmıtatem, 1980}  — s dicere :
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ıll be 9 something of IN YOu during YOUT pılgrımage, noTt

somethıng provokıng yOU self-seekıiıng; yOU ıll make use of ıt for
what 1S tO YVYOU, yOUu ıll not en]JOoYy ıt for YOUTI OW pleasure.
OVe God if what yOUu ear and praise has eifecte: anythıng ın yYyOou Use
the WOT. do not become ıts slave ” l79). call and hıs promıise ead

beyond the WOTr (1n thıs texti both ‘ saeculum ” and “ mundus , 1.e
temporal, transıtory things) God d the certaın goal of OUI hope.
Lovıng‚ the WOor empora thıngs, iın search of pleasure for
oneself and Ads ends in themselves, 1s otally al odds wıth ove for (G0d
But, usıng temporal thıngs rıghtly In order to provıde for ca
necessıiıties during thıs time of pılgrımage 15 in conformity wıth genulne
Oove When people work in the WOT ın accordance ıth Jaw, thıs
ove reveals tself, a4s the followıng DassSagc from the ule of Augustine
makes clear.

TIhe intention behind all hıs 15 that ONC ıll seek hıs OW

advantage in hıs work. Everything YOUu do 18 be for the service of
the communlity, and YOU ATEC work wıth - more zeal and INOIC
enthus1asm than if each PETISON WeTiIC merely workıng for hımself and
hıs OW interests. For ıt 15 wrıtten of Oove that “lt 15 nOtL self-seeking”

COr 15.5); that 1s 5SdYy, ıt DUults the interests of the communıty
before ıts OW interests, and not the other WaY around. The INOIC

yYOU AT concerned for the interests of the communıity rather than for
yYOouIr OW interests therefore indıcates the CAaASuIc of YOUTC
Thus, hrough all the passıng needs of men’s lıves somethiıng
ublıme and perma reveals tself, namely ove (cf. Cor
12:31&13:13) 150

Non mat UuUummM um , sed 9170)8! multum mat N U U , quası amandus Sl NUMMUS, sed
11O  . mMu S1 Deum dıgne aMMCMUs, 1NUMMMOS Oomnıno NO  — amabımus! ”. Burnaby,
* Amor 1n St Augustine ”, ın Kegley ed1tor), The Philosophy an Theolog y of Anders
Nygren, Carbondale and Edwardswılle, 1970, DL 10, has antıcıpated OUT COmMMent

Nygren’s readıng of hıs text
179) I ractatus INn Evangelium TOoannıs 40,10 f t1bı L1IUMMNMUS instrumentum

peregrination1s, NO irrnıtamentum cupıdıtatis ; qUuU O utarıs ad necessitatem, 1O  — qJUO fruarıs
ad delectatiıonem. Deum aAM S1 alıquıd in te egıt quod audıs laudas ere mundo, NO  —

te caplat mundus .
180) Praeceptum ı M (ed Verhe1uJen, 429-430): SancdX, nullus sıbı alıquıd

opereitur, sed omn1a In COMMUNC fiant, malore stud10 ef frequentior1
alacrıtate, q UuUamı S1 vobıs sıngulıs propria faceretis. Carıtas enım, de UUa scriptum est quod
HOn quaeral qQUAE SU.:  D SUNLT, SIC intellıgıtur, quıia communla proprils, NO  — proprıa COIM-

munıbus anteponıtt. ideo, quanto amplıus QU amı propria vestira

curaventis, V OS amplıus profecısse noverI1t1s ; ın omnıbus quıbus utıtur transıtura
necessitas, superemineat, qUuaCl permanet, carıtas ”'.
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As UuUsSCcC of the WOT. d (God intends ıt be used 1S not Out of step wıth
Ove fOr God, much the ess 1$ love for ne1ghbour distraction from 1t
anda sıgn of weakness. In the text from the ule ove for neıghbour g1ves
form and manıfests the ublıme and permanent love.

Fınally, let us nofe couple of In which the WOT. and all that 1S
changeable and passıng dIC set ın opposıtıon notL God but brotherly
OVe In the first instance, ın 5.13 1.e “DO not fear, brothers, ıf the
WOT. hates YVYOU 7 1S the subject of COmMMent Augustine proceeds: ..  In ıts
pejoratıve ..  world ” those wh: ove the sinful WOT OoOse
wh: OoVve the WOT In that WaVY cCannot love their brother” %): In the
second instance WOU EXDECL the mortal be contrasted wıth the
immortal God But texti from De T rinitate reads:

rue love, however, 1S thıs eing constantliy intent upON truth
lıve rıghteously ” (Tiıtus Zl and consequently consıder al
mortal thıngs of value In comparıson love for people Dy which

desıre that hey 1ve rıghteously. FOr thus 111 be able
DICDAIC ourselves CVOCIl dıe for the g00d ar the brethren, followıng
the example which the Lord Jesus Christ hımself taught u3182)230  R. Canning  As use of the world as God intends it to be used is not out of step with  love for God, much the less is love for neighbour a distraction from it  and'a sign of weakness. In the text from the Rule love for neighbour gives  form to and manifests the sublime and permanent love.  Finally, let us note a couple of texts in which the world and all that is  changeable and passing are set in opposition not to God but to brotherly  love. In the first instance, 1 Jn. 3.13, i.e. ‘Do not fear, brothers, if the  world hates you””, is the subject of comment. Augustine proceeds: ‘“ In its  pejorative sense ‘‘world”” means: those who love the sinful world. Those  who love the world in that way cannot love their brother””!®!). In the  second instance we would expect the mortal to be contrasted with the  immortal God. But a text from De Trinitate reads:  True love, however, is this: being constantly intent upon truth ‘“we  live righteously”” (Titus 2.12), and consequently we consider all  mortal things of no value in comparison to love for people by which  we desire that they live righteously. For thus we will be able to  prepare ourselves even to die for the good of the brethren, following  the example which the Lord Jesus Christ himself taught us!®?) ...  The mortal is not scorned in itself, but we are prepared to give it up in  our own death if our brother’s good requires it. Both the texts referred to  date from around 407. In the same year, during an anti-Donatist sermon,  Augustine interpreted the new commandment to love one another (Jn.  13.34) as follows: ‘‘ Therefore, the whole earth sings a new song. There  the house is built. The whole earth, therefore, is the house of God. If the  whole earth is the house of God, whoever fails to hold fast (haeret) to the  whole earth is a ruin, not a house””!8*). Augustine is here thinking of the  communion of the churches throughout the entire world and the love  that fosters unity. Whereas previously he had exhorted people to “*hold  fast”” (“haerere’””) to God, the unchangeable Truth and Wisdom, here  his admonition is to hold fast to one another. In its similarity to the  application of frui to love for neighbour this alerts us once again to the  181) Jn Epistolam Ioannis, tr. 5,9 (ML 35,2017) : * Mundus autem in malo, amatores  mundi sunt. Qui amant mundum, fratrem amare non possunt”.  182) De Trinitate 8,7,10 (CC 50,284. ML 42,956) : ‘‘Haec est autem vera dilectio ut  inhaerentes veritati iuste vivamus, et ideo contemnamus omnia mortalia prae amore  hominum quo eos volumus iuste vivere. Ita enim et mori pro fratribus utiliter parati esse  poterimus, quod nos exemplo suo dominus Iesus Christus docuit ...”.  183) En inıps: 952 (CC-39,1343. ME 37,1227:1228) : Omnis sergo! terrau cantat  canticum novum, ibi aedificatur domus. Omnis ergo terra est domus Dei. Si omnis terra  domus Dei, qui non haeret omni terrae, ruina est, non domus ... ”.The mortal 1s nOot scorned ın tself, but AI prepare give it in

OUT OW eg ıf OUT brother’s 200d requıres ıt Both the referred
ate from around 407 In the SdadmMle VCAaT, durıng antı-Donatist9
Augustine interpreted the ‚ Alet  S commandment love ONC another (Jn

d ollows “ .T:hereiore, the ole earth SINES 11C  S SONs ere
the house 18 built The ole earth, therefore, 1s the house of God it the
ole earth 1S the house of God, whoever alls hold fast (haere the
ole earth 15 rum, not house ” 183). Augustine 1S here ınkıng of the
communılon of the churches throughout the entiıre WOT. and the love
that fosters unıty. Whereas previously he had exhorted people
fast ” (““haerere’) God, the unchangeable TÜ and 1sdom, ere
hıs admonition 1S hold fast ONe another. In ıts sımılarıty the
applıcatıon of frul love fOr ne1ıghbour thıs alerts us I11ICC agaın the

181) In Epistolam Ioannıs, ır 5,9 (ML 38520170 Mundus In malo, ama
mundı sunt Quı aman mundum, ratrem 9710)8! possunt .

182) De I rınıtate 8,/7,10 &CO 42,956) ‘* Haec peTt autem CIa dılect10 ut
inhaerentes verıtatı Iuste VIVAMUS, 1ıdeo ontemnamus omn1a mortalıa DIaC
homınum qUO COS volumus luste vlivere. Ita enım el moTI DTO fratrıbus utilıter paratı SSC

poterımus, quod I10OS exemplo s Ul  ® domiıinus lesus T1StuUsSs docuıt230  R. Canning  As use of the world as God intends it to be used is not out of step with  love for God, much the less is love for neighbour a distraction from it  and'a sign of weakness. In the text from the Rule love for neighbour gives  form to and manifests the sublime and permanent love.  Finally, let us note a couple of texts in which the world and all that is  changeable and passing are set in opposition not to God but to brotherly  love. In the first instance, 1 Jn. 3.13, i.e. ‘Do not fear, brothers, if the  world hates you””, is the subject of comment. Augustine proceeds: ‘“ In its  pejorative sense ‘‘world”” means: those who love the sinful world. Those  who love the world in that way cannot love their brother””!®!). In the  second instance we would expect the mortal to be contrasted with the  immortal God. But a text from De Trinitate reads:  True love, however, is this: being constantly intent upon truth ‘“we  live righteously”” (Titus 2.12), and consequently we consider all  mortal things of no value in comparison to love for people by which  we desire that they live righteously. For thus we will be able to  prepare ourselves even to die for the good of the brethren, following  the example which the Lord Jesus Christ himself taught us!®?) ...  The mortal is not scorned in itself, but we are prepared to give it up in  our own death if our brother’s good requires it. Both the texts referred to  date from around 407. In the same year, during an anti-Donatist sermon,  Augustine interpreted the new commandment to love one another (Jn.  13.34) as follows: ‘‘ Therefore, the whole earth sings a new song. There  the house is built. The whole earth, therefore, is the house of God. If the  whole earth is the house of God, whoever fails to hold fast (haeret) to the  whole earth is a ruin, not a house””!8*). Augustine is here thinking of the  communion of the churches throughout the entire world and the love  that fosters unity. Whereas previously he had exhorted people to “*hold  fast”” (“haerere’””) to God, the unchangeable Truth and Wisdom, here  his admonition is to hold fast to one another. In its similarity to the  application of frui to love for neighbour this alerts us once again to the  181) Jn Epistolam Ioannis, tr. 5,9 (ML 35,2017) : * Mundus autem in malo, amatores  mundi sunt. Qui amant mundum, fratrem amare non possunt”.  182) De Trinitate 8,7,10 (CC 50,284. ML 42,956) : ‘‘Haec est autem vera dilectio ut  inhaerentes veritati iuste vivamus, et ideo contemnamus omnia mortalia prae amore  hominum quo eos volumus iuste vivere. Ita enim et mori pro fratribus utiliter parati esse  poterimus, quod nos exemplo suo dominus Iesus Christus docuit ...”.  183) En inıps: 952 (CC-39,1343. ME 37,1227:1228) : Omnis sergo! terrau cantat  canticum novum, ibi aedificatur domus. Omnis ergo terra est domus Dei. Si omnis terra  domus Dei, qui non haeret omni terrae, ruina est, non domus ... ”.A
183) En IN 95,2 OC 9,1343 Sr  - ‘*Omnıs CI BO erra cantat

cantıcum u  8 19)! agedıficatur domus. Omnıs CISO est domus Deli G1 Omn1s erra
domus De1., quı 1O haeret mnı terrae, rulna est; NO  - domus230  R. Canning  As use of the world as God intends it to be used is not out of step with  love for God, much the less is love for neighbour a distraction from it  and'a sign of weakness. In the text from the Rule love for neighbour gives  form to and manifests the sublime and permanent love.  Finally, let us note a couple of texts in which the world and all that is  changeable and passing are set in opposition not to God but to brotherly  love. In the first instance, 1 Jn. 3.13, i.e. ‘Do not fear, brothers, if the  world hates you””, is the subject of comment. Augustine proceeds: ‘“ In its  pejorative sense ‘‘world”” means: those who love the sinful world. Those  who love the world in that way cannot love their brother””!®!). In the  second instance we would expect the mortal to be contrasted with the  immortal God. But a text from De Trinitate reads:  True love, however, is this: being constantly intent upon truth ‘“we  live righteously”” (Titus 2.12), and consequently we consider all  mortal things of no value in comparison to love for people by which  we desire that they live righteously. For thus we will be able to  prepare ourselves even to die for the good of the brethren, following  the example which the Lord Jesus Christ himself taught us!®?) ...  The mortal is not scorned in itself, but we are prepared to give it up in  our own death if our brother’s good requires it. Both the texts referred to  date from around 407. In the same year, during an anti-Donatist sermon,  Augustine interpreted the new commandment to love one another (Jn.  13.34) as follows: ‘‘ Therefore, the whole earth sings a new song. There  the house is built. The whole earth, therefore, is the house of God. If the  whole earth is the house of God, whoever fails to hold fast (haeret) to the  whole earth is a ruin, not a house””!8*). Augustine is here thinking of the  communion of the churches throughout the entire world and the love  that fosters unity. Whereas previously he had exhorted people to “*hold  fast”” (“haerere’””) to God, the unchangeable Truth and Wisdom, here  his admonition is to hold fast to one another. In its similarity to the  application of frui to love for neighbour this alerts us once again to the  181) Jn Epistolam Ioannis, tr. 5,9 (ML 35,2017) : * Mundus autem in malo, amatores  mundi sunt. Qui amant mundum, fratrem amare non possunt”.  182) De Trinitate 8,7,10 (CC 50,284. ML 42,956) : ‘‘Haec est autem vera dilectio ut  inhaerentes veritati iuste vivamus, et ideo contemnamus omnia mortalia prae amore  hominum quo eos volumus iuste vivere. Ita enim et mori pro fratribus utiliter parati esse  poterimus, quod nos exemplo suo dominus Iesus Christus docuit ...”.  183) En inıps: 952 (CC-39,1343. ME 37,1227:1228) : Omnis sergo! terrau cantat  canticum novum, ibi aedificatur domus. Omnis ergo terra est domus Dei. Si omnis terra  domus Dei, qui non haeret omni terrae, ruina est, non domus ... ”.230  R. Canning  As use of the world as God intends it to be used is not out of step with  love for God, much the less is love for neighbour a distraction from it  and'a sign of weakness. In the text from the Rule love for neighbour gives  form to and manifests the sublime and permanent love.  Finally, let us note a couple of texts in which the world and all that is  changeable and passing are set in opposition not to God but to brotherly  love. In the first instance, 1 Jn. 3.13, i.e. ‘Do not fear, brothers, if the  world hates you””, is the subject of comment. Augustine proceeds: ‘“ In its  pejorative sense ‘‘world”” means: those who love the sinful world. Those  who love the world in that way cannot love their brother””!®!). In the  second instance we would expect the mortal to be contrasted with the  immortal God. But a text from De Trinitate reads:  True love, however, is this: being constantly intent upon truth ‘“we  live righteously”” (Titus 2.12), and consequently we consider all  mortal things of no value in comparison to love for people by which  we desire that they live righteously. For thus we will be able to  prepare ourselves even to die for the good of the brethren, following  the example which the Lord Jesus Christ himself taught us!®?) ...  The mortal is not scorned in itself, but we are prepared to give it up in  our own death if our brother’s good requires it. Both the texts referred to  date from around 407. In the same year, during an anti-Donatist sermon,  Augustine interpreted the new commandment to love one another (Jn.  13.34) as follows: ‘‘ Therefore, the whole earth sings a new song. There  the house is built. The whole earth, therefore, is the house of God. If the  whole earth is the house of God, whoever fails to hold fast (haeret) to the  whole earth is a ruin, not a house””!8*). Augustine is here thinking of the  communion of the churches throughout the entire world and the love  that fosters unity. Whereas previously he had exhorted people to “*hold  fast”” (“haerere’””) to God, the unchangeable Truth and Wisdom, here  his admonition is to hold fast to one another. In its similarity to the  application of frui to love for neighbour this alerts us once again to the  181) Jn Epistolam Ioannis, tr. 5,9 (ML 35,2017) : * Mundus autem in malo, amatores  mundi sunt. Qui amant mundum, fratrem amare non possunt”.  182) De Trinitate 8,7,10 (CC 50,284. ML 42,956) : ‘‘Haec est autem vera dilectio ut  inhaerentes veritati iuste vivamus, et ideo contemnamus omnia mortalia prae amore  hominum quo eos volumus iuste vivere. Ita enim et mori pro fratribus utiliter parati esse  poterimus, quod nos exemplo suo dominus Iesus Christus docuit ...”.  183) En inıps: 952 (CC-39,1343. ME 37,1227:1228) : Omnis sergo! terrau cantat  canticum novum, ibi aedificatur domus. Omnis ergo terra est domus Dei. Si omnis terra  domus Dei, qui non haeret omni terrae, ruina est, non domus ... ”.
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elusıve Strangeness of the neiıghbour for whom utl 1S the only PIODCI
desıgnatıon and yvel LOO ıttle. and who., in WaYy that has LO be urther
investigated, INad y represent G0od and S]OTrYV ın the God-words, haerere
and Ffrul. The “ magna quaestio ‘ ıtself AaNCW

RAYMOND (CANNING OS



« Kcce audio de vicına domo »
on 8,12,29)

The above words introduce hat Cal be ell be regarde: the
princıpal clımax of the narratıve of the Confessions, when Augustine’s
conversion 1S brought about Dy obeyıng myster10us volce IC he
takes be of dıvıne Or1g1n. The immediate setting fOor that clımax 1S
generally known the Conversion-scene In the garden al ılan, for ıt
W dsS in that CIty hat Augustine Wds$ 1ving when the events transpıred.
The garden involved Wäds$ attache the house 1Cc Augustine Wds
then sharıng wıth h1s mother Monica and hıs [WO rıends and fellow-
Counirymen eDrıdıus and Alypıus *).

As 18 testified Dy the preceding of the Confessions Augustine
had made long and paınful spiırıtual pılgriımage towards total commıt-
ment tO the truth of the athANolıc Church However, accordıng the
openıng chapters of the eighth book he Wäds stıill held back Dy the MOSsT
paınful renuncılatiıon of all that of hıs long-accustomed indulgence In
sexual gratification. 1S wıth the final reakıng of thıs strongest of bonds
that the subsequent chapters of the eıghth book AL concerned (86,6,13)

In VIEW of both theır indelıble portraya and also of the lengthy
CONLFrOVETSY ; F has surrounded them, the events of the convers1i1on-

AIC LOO well-known students of the LIEXT require etaıle':
repetition etTe The immediate of the evenits Wäads the visıt of
certaın Ponticıanus and hıs edıfyıng about the cConversion of L[WO of
hıs comrades (8,6,15) As has een observed thıs 1S remarkably
siımılar the events about be described In the Conversion of Augustine
and hıs frıend Alypıus

According the narratıve of the Confessions (8,7,16-18),
Ponticıianus’ lıttle had profoun: effect upOonNn Augustine, causıng
hım {O cringe ıth self-loathing CVeCnNn 1le he Was lıstening. er the
departure of Ponticianus, Augustine’s inner turmaoıl bolled VeT nto

Confessions 8,.6,14 Henceforth, such reference the Confessions WOU be In the
body of the texi A sımply: (8,6,14) 1$ Iso noteworthy that Nebrıdius Was absent the
day of the events In question. (ZbL

Courcelle, Recherches SUr les Confessions de Salnt Augustin, Parıs, 1968, 197-
In future, thıs wellknown book 11l sımply be referred A4ASs Recherches.
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vliolent physıca expression IC hocked Alypıus d to reduce hım
stunned sılence ( , a19'2 Augustine’s inner struggle W as extireme A

{O admıt of cCompromıse. Accordingly, ollowe Dy the sılent Alypıus
he wıthdrew the garden of theır house where, wıthout interruption, the
struggle COB be ettled ONCEC and fOr all That thıs act of wıthdrawıng
the garden 15 INCIC incıdental detaıil 1S indıcated by Augustine’s
repetitively describing the ıIn the text (8,8,19) ave cshown
elsewhere that the [CASONMN fOr thıs insıstence 15 Augustine’s interesting
assoclatiıon of SIN wıth ıld vegetation and of wıth gardens”®). The
emphasıs upOonNn gomng into the garden therefore 18 nOot only auspIc10us
detaıl, but indıicates the delıberate CaIc ıth which the cConversiıon-scene
1s desceribed

Once in the garden, Augustine and Alypıus seated themselves d far
d poss1ıble from the house (8,8,19) The intensıty of Augustine’s inner
struggle of self agalinst self 15 reflected ıIn the use of ..  wıll ” velle) OT ıts
equıvalents SOMNC {WO dozen times ın the exXt few of tex{i ’90'
8,10,22) er SOTNC dıgressional considerations on the Manıchees’
theory of the [WO wılls (8,10,22-24), the drama of the CONverslion-scene
CESUMNICS wıth graphic depiction of Augustine’s inner confi{lıct (8,1 1,25-
27) which ea tO the urgent eed OTr outpourıng of In
order that he MaYy WCECD unrestraınedly, Augustine arses an leaves CVON

Alypıus (8
Next there OCCUIS the now-famous wıth Augustine’s aCtTi of

castıng hımself OoOWN the sroun beneath certaın fıg-tree (sub
quadam Ffici arbore) (8,12,28)*) and g1ving free rein hıs
Regardıng thıs detaıl 1ın the descrıption, first Courcelle, then especılally
uC.  eıt. ave eft reasonable ou the purposeful of
the f1g-tree ın the 9 thus manıfesting ONCEC agaın the areful
craftsmanshıp ıth which the Conversion-scene has been described

It 1s 1ie he 1S in thıs posıtion and engaged in weeping and
prayerful entreatlies God that Augustine hears the myster10us volce
from ne1ighbourıng house: eCce audio de VICINA OMO
8.12429) The volce Was that of eiıther DOYy 0)8 oırl, and Wäas chantıng

See he Barren 1e ın Augustine’s Confessions’ Augustinian Studies (1977)
R: /l}

All atın cıtations ATC from the Teubner-Skutella text of 969 Englısh ATC
fifrom the Pılkıngton translatıon.

Courcelle, Recherches 1882072 inzenz Buchheıt, ‘Augustinus unfier dem
Feigenbaum, (Zzu onf. VI1M)' Vigiliae Christianae, (1968) 2572
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repeatedly the WOTdS: ..  tolle lege, leg.  27 ‘rtake and read, ake
and read ) hıs myster10us vOolce intruded upDON Augustine’s OW

personal conflıct. causıng hım first wonder ıf an Y children
employe such A chant, then interpret the volce AS dıvıne command

take the volume of Paul IC he had een readıng and seek
enlıghtenment from the first VOISCS he appene upon er returnıng
the place where he had eft the book wıth Alypıus, there Occurred the
ell-known readıng of Romans 13,13-14, and Augustine’s mıraculous
Converslion, ollowe' by that of Alypıus, from readıng the next VEeEISCS

TIhey went nto the house and old Augustine’s mother, Monuica. ere
WAas rejJoıcıng that, wıth the Conversion of her wayward SON; the
DIOUS mother’s DTIayers of INanYy had al ast been answered.

hat partıcular epısode of the myster10us volce IC Augustine
claıms ave ear Can ell be regarde A the ocal pomt of the
scholarly CONLTOVEISY IC has for long surrounded the cConvers1on-
SCCNEC of the Confessions®). Indeed, by 9058 the C  V  Y OVCI that

had become marked d prompt Marrou tOo publısh hıs study
La querelle autour du leg|  79 in IC he attempted ummarıze

the princıpal Op1In10ns, wıth partıcular attention refuting the fiectional-
ist interpretation of the emınent Pıerre Courcelle ’). In closıng hıs study,
Marrou regretted that the altercatıon had CeVOT arısen, eiıng concerned,
AS he Sd f ıth petit episode, DFESQUE SUuNMS$s Iımportance, detail

One obvıo0us dısadvantage about thıs verdıct W as hat ıt COIMN-

tradıcted what be Augustine’s intended role of the myster10us
VOlCe ASs the clımax of the narratıve of the Confessions. As such, it Wds

anythıng but petit episode, DVYESQUE SUans ımportance, detail.
arrou’s opınıon also Sulilere from regrettable dısregard for the

modern attıtude towards AaNyONC wh claıms be guıded Dy
volce ” Such PCISON WOU. become the object of: intense and

FOor bıbliography of the relevant lıterature SCC Fichier Augustinien vol
(Matıeres) 248-249, AS Iso Solignac’s CONCISE bıblıography and valuaDble (pPp 546-
549) In Les Confessions, Iıvres ın volume of the euvres de Saint ugustin
(Parıs, Whıle much of the CONLTOVETSY ave Outl of Courcelle’s
artıcles from 951 onwards, ese DYy mark the beginnıing of the altercatıon FoOor
example, A extensive an: erıtic1ısm of much earlıer OpIn10Nns the subject Can be
OUnN: In Manuccı's ‘La CONversione dı gostino la erıtica recente’ In Miscellanea
Agostiniana oma 1930-31), vol I1, 23A7 treatment of LNOIC recent OpIn10ns 1$
be found ın Bolgianı’s La CONVersiOne di gostino l’VIIIo libro delle ‘Confession(i,
(Turın especlally 1 505 and 110-126

H.- Marrou, art CI Revue d’histoire ecclesiastique 53 (1958) 47-57
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wıdespread suspic1on (not ment10n continual surveıllance), hereby
demonstrating quıite dramatıcally that the VELY ast ıng hat COIMN-

t(emMpOTary culture WOU do, WOU be dısmi1ss the claım d DFESGUE
Importance. There{fore, far from dısposing of the problem, arrou’s

well-ıntended Opını10n, uDON lıttle reflecti10n, merely demonstrates 1ts
insıstence.

As far dS ave een able ascertaın. the Man Y studıes the
myster10us * voıce ” of the cConversion-scene al] SCCI1I suffer from ONC

SCVCIC deficıency. Understandably enough (being Dy scholars) they all
A4ASSUMEC hat the Confessions Was wrıtten primarıly for scholars and
therefore to be pore OVCI ın the seciude: sılence of study And thereın,
AS hope show, 1e6s fundamental flaw ın the eneral approac the
tOpI1C of the volce of the copversion-scene.

First, ıt 1S NECCCSSaATY recal|l that the Confessions W as written SOTINC

thousand before the Gutenberg galaxy ®) appeare: the horızon.
In that ADC, ong before mass-production, [078) WEIC both LTaTe and
preCc10us. econdly, from sımılar ack of mass-education. VeEIY few
people WeIiC capable of readıng the comparatıvely SMa number of00
then in existence. Both these factors, WOU suggesl, combined make
of readıng hıghly soc1al OCCAas10nNn. As d result, eadıng Was indeed
recıtal ın the modern, publıc of the word”). Such, fOor instance, 15
SCCIH be the Casc 1ın reference “ra and “ygeadıng “ In the
1ıble One searches ın vaın fOor Cdse of sılent and solıtary eadıng

TIhe vocal and publıc nature of eadıng In the ancıent WOT stands
in complete CO the wıdespread modern habıt of sılent and
solıtary readıng Indeed, 1t has een Jaımed that the first reference
sılent eadıng OCCUTIS in Augustine’s Confessions when the author re-
COuNtTs hıs Varıo0us visıts Bıshop Ambrose wh gnored hI1s caller and
continued eadıng in sılence 6.3)3) The amazement that thıs sılent
readıng aroused In Augustine has een preserved for posterıty ın hıs
puzzlıngs immediıately subsequent hıs description of the

In addıtion these Varlous consıderations about the vocal an soclal
nature of eadıng ın Augustine’s WOT. there 1S the ıiımportant factor that
he had hıimself een educate: the practice of rhetoric. By profession
therefore, he regarde writings d essentially destined publıc readıngs,
beginnıng probably ıth the of rıends which continually SUT-

Marshall McLuhan’s book of the SaJmne (1962)
See Courcelle, Recherches L5 197,
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ounded hım It WOUuU SCCIN follow therefore hat hıs works WeIiIC

wriıtten he read aloud and INn COMPDUANV. Moreover, Dy [Cason of 1ts VEeILIY
nature, thıs 15 partıcularly Irue of hıs Confessions ın whiıch he 15
confessing before (GJ0d and before hıs fellow-men ın the physıcal of

actual publıc recıtal : tibi confiteor Ul audiant homines (160:3)3)
Furthermore, AS egards the Confessions tself, it 15 explicıtly stated Dy
Augustine that he intended the work be read AIl0OU! and In COMPDANY,
when he wrıtes in the tenth book 4101 confessiones praeteritorum
MEOTUM236  L. Ferrari  rounded him. It would seem to follow therefore that his works were  written fo be read aloud and in company. Moreover, by reason of its very  nature, this is particularly true of his Confessions in which he is  confessing before God and before his fellow-men in the physical sense of  an actual public recital: #ibi confiteor ut audiant homines (10,3,3).  Furthermore, as regards the Confessions itself, it is explicitly stated by  Augustine that he intended the work to be read aloud and in company,  when he writes in the tenth book: nam confessiones praeteritorum  meorum ... cum leguntur et audiuntur excitant cor. (10,3,4).  This highly vocal character of the Confessions seems to be reflected  in its vocabulary. Thus, vox and the verb vocare occur some one hundred  forty times in the text, while in a complementary fashion, the verb  audire is found on some one hundred eighty-three occasions!°).  Similarly, there are over fifty references to the ear ; over sixty occurrences  of cantare and even about three dozen cases of shouting (clamare).  In such a general context, as also in view of the preceding  considerations, the mysterious voice in the conversion-scene becomes far  less incongruous than first appears. In fact, and on the contrary, it now  seems particularly appropriate as the climax to a dramatic recital, which  would appear to be the manner in which the author intended the work to  be read in the first place — whence the dramatic demonstrative adverb  and the present tense in the phrase: ecce audio vocem de vicina domo.  However, the centuries which have intervened since the writing of the  Confessions have effected subtle and sharp changes in perspective, as has  been explained. The net effect is that the voice of the conversion-scene is  perceived by the modern reader in a completely different manner from  that intended by the original author.  Another interesting aspect of the voice in the conversion-scene  becomes obvious upon searching out other kinds of voices in the  Confessions. That case is then seen to be merely the most prominent  example of a fairly common phenomenon which may be termed the  oracular voice. Courcelle has pointed out that this voice takes many  different forms in the course of the Confessions!!). The present study will  19) The source for these and similar data on the Confessions is a recently constructed  Index Verborum produced at the School of Computer Science of the University of New  Brunswick. Besides myself (the sole representative of St. Thomas University), the project  involved Prof. J. Robert Smith of the Classics Dept. and Prof. Rodney H. Cooper of the  School of Computer Science. The entire system was designed and the programs were  written by Mr. Peter Ruddock, Programmer Analyst of the Computing Centre. The entire  Skutella text was typed into the computer by Debra Ruddock.  11) See ‘Les voix dans les Confessions’, pp. 291-301 in Recherches.CÜ leguntur el audiuntur exXxcıtant CO  - (10,3,4)

Thıs hıghly vocal character of the Confessions be reflected
in 1ts vocabulary Thus, VOX and the verb VOCAaTEe SOTNC ONC hundred
forty times iın the (OXT., ıle in complementary fashıon, the verb
audire 18 oun SOINC ONC hundred eighty-three occasions !°).
Sımllarly, there ATC OVeCI references the Cal , VOI SIXty
of Canlare and CVCN about three dozen of shouting (clamare

In such general context, AS also in VIEeW of the preceding
consıderations, the myster10us VOlcCe in the CONVverslion-scene becomes far
less INCONZTUOUS than first dADPCAIS. In fact, and the9 ıt NO

SCCINS partıcularly approprliate dS the clımax dramatıc recıtal, whiıich
WOU appCaT be the INanNnneT in 1C the author intended the work
be read in the first place whence the dramatıc demonstratıve adverb
and the present In the phrase: ECCEe audio de VICINGA O0OMO
However, the centurıies IC ave intervened since the writing of the
Confessions ave eifecte subtle and sharp changes ın perspective, as has
been explained. The net effect 1S that the volce of the COoNnversi1on-scene 15
perceived by the modern reader iın completely dıfferent 1990200001578 from
that intended Dy the orıgınal author.

Another interesting aspect of the VOolce ın the CONversl1on-scene
becomes obvıous upON searchıng Out other 1ın of VOICEeSs in the
Confessions. That Case 18 then SCCMN be merely the mMoOost prominent
example of faırly phenomenon 1C INdA Y be termed the
oracular vVOolce. Courcelle has pointed Out that thıs volce takes INanYy
dıfferent forms In the COUTSC of the Confessions The present study ıll

10) The SOUTICEC for these an sıiımılar data the Confessions 1S recently constructed
Index Verborum produced the School of omputer Sclience of the University of New
Brunswick. Besıides myself the sole representatıve of St Ihomas Universıity), the project
iınvolved Prof. Robert 38008 of the Classics Dept. and Prof. Rodney H. Cooper of the
School of Oomputer Science. Ihe entire Ssystem W ds>S designed and the WEIC

wrıtten Dy Mr eier Ruddock, Programmer Analyst of the Computing Centre The entire
utfe texXxti typed into the Computer by Debra Ruddock

ll) See “Les O1X ans les Confessions’, 291-301 ıIn Recherches.
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only be concerned wıth those of demonstrable relevance the VOlcCe of
the Converslon-scene.

In the first place, there are be found what INa Y be termed the
oracular VOlCes of crıpture. Indeed, early ıIn the eıghth book ONC such
example antıcıpates the general renuncılation of SCX iın the cConverslion-

when Augustine reports Oöf hearıng from the mouth of Scripture :
audieram OYe veritatiıs A spadones qul 1DSOS absciderunt propter
VESNUmM caelorum gaın in regard {O the Outcome, the
tenth book 1S notable In usıng the oracular VOolICce of Scripture
underlıne repeatedly both the volce and the general INCSSaLC of renuncı-
atıon of carnal cConcupiscence from the cConverslon-scene. Thıs latter
aspect 1S also ın keeping wıth the self-examınatıon of that book

In the first of these repetit1ons, Augustine SCS xactly the Samne

audio phrase of the Conversion-scene, but SCS Luke ZT 34, instead
of Romans 13, 3-14 audio iubentis dei Mel AON graventur corda
vestra IN crapula el ebrietate ’  ’ few I ınes urther along,
essentially the Samne MCSSALC 1S repeated, ın the same Oracular fashıon,
only hıs time usıng Ececlesiasticus 18, Aaudıvı aliam [UAM pDOost
CONCUPISCENTIAS [UAS AON AIAN el voluptate UG velans Notable ere 1$ that
the oracular VOlCEe 1S heard in the past Yet another repetition of
the renunclatıiıon 1s found urther along in the FeXT: but wıth urther
departure from the form of communıcatıon of the COoNnverslon-scene. hıs
time there 1S mention of volce, but only of havıng ear‘ hat 1$
essentially the Samne MCSSALC: audivi aliıum ntem, ul accıipiat : aufer

INquIit, CONCupIiSCENTIAS ventris }*).
ese mManı10 repet1itions of what 1Ss essentially the SdmIlle IMCSSaLC

of Romans 13 13 LO in the CONVversi1o0N-sScene demonstrate the
importance hat Augustine attached the 1DI1Ca injJunction and
precıisely comıng from the volce of Scripture. However, outsıde the
carefully constructed drama of the convers1on-scene., the volce from the
neighbouring house 1S longer consıdered significant ! °).

So much then for the sSuppose'! unıqueness of the volce of the

12) The reference 1S Matt
13) Ecclesiasticus. 23

sed14) Non IN Comessationibus e{ ebrietatibus, HON In cubilibus el Impudicitiis
induite dominum Tesum Christum.

15) hıs INaYy ell be contrasted ıth the repetitıve insıstence In the thırd DOOK uUuDONM
the fact that (GG0od heard hıs mother’s DTrayCIS. exaudıisti CUM, domine. Exaudisti eam HNec

despexisti lacrimas IS exaudisti C’A: K L.49)
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converslon-scene. It OWES 1ts promınence pa the hıgh drama of the
and partly the posiıtion ıng of that volce rg al the clımax of the

events Deprived of these cırcumstances. both the volce and the INCSSaC
AIC oun repetitıvely iın the tenth book. AdS has een SCCI1l Fınally, In
regard thıs 1Ca Lype of oracular VO1CEe, ıt 1S signıfıcant that in the
welfth book of the Confessions, Augustine refers Scripture ıtself
speakıng: hoc enım sent10, euUus MEUS, CUÜ: Aaudio loquentem scripturam
IUAM IN DFINCLIDLO Ffecit caelum el lerram2838  L. Ferrari  conversion-scene. It owes its prominence partly to the high drama of the  scene and partly to the positioning of that voice right at the climax of the  events. Deprived of these circumstances, both the voice and the message  are found repetitively in the tenth book, as has been seen. Finally, in  regard to this biblical type of oracular voice, it is significant that in the  twelfth book of the Confessions, Augustine refers to Scripture itself  speaking: hoc enim sentio, deus meus, cum audio loquentem scripturam  tuam : in principio fecit caelum et terram ... (12,13,16).  The second kind of oracular voice of interest here is attributed  directly to God and is concerned with His calling His chosen ones back  to Himself. Thus, as Augustine says to God: vocasti gentes in haere-  ditatem tuam (7,9,15). Other instances of this communal calling (some-  times using the first person plural) are not uncommon in the  Confessions‘®). Corresponding to this type of calling are the references to  returning (redire) to God, which are commoner in the first four, and the  last four books!7). Connected with these general allusions to God’s  calling and the reciprocation of creatures, there are also to be found a  number of general references to those who are far (longe) from God*®).  Coming next to the personal case of Augustine himself in these  various contexts, there are some dozen references in the Confessions to  his being far (longe) from God!?), with some referring to his going even  further away?°). He refers also to hearing the voice of God calling upon  him to return: audivi vocem tuam post me, ut redirem (12,10,10).  Significantly too, he describes God as calling insistently from afar in  many different kinds of voices: institisti crebescens multimodis vocibus, ut  audirem de longinquo et converterer (13,1,1). Of the many different kinds  of voice used by God, that of a boy or of a girl in the conversion-scene is  the most memorable: audio vocem  . quasi pueri an puellae, nescio  (8,12,29)?!). These personal allusions to hearing the oracular voice of  God in its various disguises and to the responses of Augustine are not  "6) För othefexamples see . 2, 715 4E 195 11 1124 19& 122534  17) 1,13,20; 1,18:28 (twice); 2,6,14; 3,8,16; 4,11,16; 4.11,19 (3);4.12.18; 4.15,26;  4,16,31; 7711 8,3;:8:8;4:9: 9.13.37; 10,22.67. &X 118 10.:@.  18).2.4:3; 2:6,14::4:16,31; 5224 7,21,272 10,35:54 & 10,.426%  19); 1:18:28 (twice);“ 24124 2, 32 385 Q) 3611533 71016 10.27,38 (&  11,31,41.  20) 2 22 E2 3:  21) On the subject of the voice of .a boy or a girl, see Courcelle’s interesting  speculations (Recherches pp. 194-196).’  ’

The second kınd of oracular vVOolce of interest ere 1s attrıbuted
dırectly God and 15 concerned wıth Hıs callıng Hıs chosen OMNCS back

Hımself. Thus, Augustıine SaVS God vocastı gentes IN haere-
ditatem IUAM TE er instances 6 thıs communal callıng (some-
t1mes usıng the first DEISON plural) AdIC nOoTL in the
Confessions 16) Corresponding thıs Lype of callıng AT the references
returnıng (redire God, whıich AT ıIn the first four, and the
ast four books*”). Connected wıth these general allusions
allıng and the recıprocatiıon of creatures, there ATC also be oun
number of general references those who ATIC far longe) from God*®)

Comıiıng ex{i the personal Casc of Augustine hımself in these
Varlous CONLeX there ATC SOMEC dozen references in the Confessions
hıs eing far longe) from God*!): wıth SOINC referring hıs going 6SVEN

urther away “°). He refers also hearıng the volce of God callıng upDON
hım return Aaudivı DOst ul redirem (  ’
Sıgnificantly LOO, he descrıibes G0od A allıng insıstently from afar in
INaln y dıfferent 1n of VO1Ces ‘ INSTELELSEL crebescens multimodis vocibus, ul

audirem de lonZIinquO el CO (131l Of the INan y dıfferent 1n
of VOlCce sed Dy God, that of DOY (} of gır] In the CONverslon-scene 15
the moOst memorable: audio quası pueri puellae, NESCLO
12:29)%) ese persona|l allusıions hearıng the oracular volce of
God In ıts Varlous dıisgulses and the ITeSPONSCS of Augustine A1L© nol

16) FOor other examples, N 2 15 L1 11,2,4 11L 122554
1'7) n9 twıice): 2,6,14; 3,8,16; E  $ z  . (3) 4.12.18: 5  9  q
lYa 8,3,8; 5 0,42.67/ (2)

18) 243 2:6.14: x  M s  g} 0,35:54 0,42,67
l9) e twıce); Zl Z 13i 3D (2) 3.:6.11 (2) $  - 0,27,38

1,31,41
20) Z
Zl) On the subject of the Volce of DOY gırl, SN Courcelle  s interesting

speculatıons (Recherches 94-196)
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always mentioned In chronological aCCOrd wıth the of the
narratıve of Augustine’s CONVvers1o0n. One result of thıs random dıstrIi-
bution 15 that there 1S not neal progressive development in the
ıth the VOIlCEeSs growıing ouder d the repentlant Augustıine approaches
closer anı closer theır SOUICE Nevertheless, the phrase: PCCGE audio

de VICINA OMO Can be SCCM d the clımax of implıcıt theme ın the
earlıer of the Confessions d d few consıderations ıll show.

arly In the work, 1t becomes evident that the parable of the
prodıga SOIl 1S ımportant {O Augustine’s expression of hıs alıenatıon
from God*) Thus. CVCIN ıIn the first book he COMPDAICS hımself quıte
definıtely l that other O]

Was far from Ihy face through IMY arkene affections. For 1t 15
noOoTt Dy OUTL feet, NOT by change of place, that eıther turn from
Thee OI return Ihee Or. indeed dıd that yYOUNSCI SO  — ook Oout for
horses, ÖOI charıots, OI shıps, OTL {ly AaWaY wıth visıble WINgs, ÖOI

Journey Dy the motion of hıs 8i that he m1g ıIn d far COUNITFY,
prodıgally al that Ihou gavest hım when he sei out?
17F&.28)
In the second DOoOK, the feeding of the stolen the swıne

also ecalls simılar actıvıty of the prodıga sSon£?). hıs
partıcular assoclatıon 1S quıte explıcıt In the nNext book, where Augustine
Sa YyS of hıs former belıef ın the fables of the Manıchees: “al indeed,
Wäds wanderıng dWdYy from 4 Dee, eing CVEOIN shut Out from the VeEIY
us of the swıne, whom wıth us (3.6,1 l TIhe SadJIinle parable

agaın ın the 1r book, contaınıng the well-known d1scovery
of (1cero’s book, Hortensius. Of the effect of thıs book uUuDON hım,
Augustine observes wıth allusıon the prodıga SOM sAI earned fOor
A ımmortalıty of wısdom an egan 1O arıse that m1g reiuhrn
Thee”’

INOTE definıte comparıson OCCUIS in the fourth book, where,
wrıting of hıs facılıty fOor mastering the 1ıberal arts, Augustine SdYS of thıs
gıft

S5o, Chen, it served NnOTL USC, but rather IN Yy destruction, since
went about gel g00d portion of IN y substance nto IN Y OW

22) uke 118  P See also IN y he eme of the Prodigal Son ıIn Augustine’s
Confessions’ Recherches Augustiniennes 12 (1977) 05=1

23) uke 3: LTG
24) TIuke 18
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W!  „ and kept nNnOoT IM Y strengt for Tuee. but went AWaVY from
Thee into far COUNTTY, tO it uDON harlotries. 4,16,30)
In the 1DI1Ca parable, ıt 1S hıs father’s house that the prodigal

SON decıdes return, for in that house, CVECMN the Servants AIC better off
than he In hıs fallen condıtiıon of swine-herd *>). Likewise, ın the
Confessions, Augustine’s spirıtual pılgrımage 1S reiurn the Father’'s
house. Accordingly, early In the work, he observes how hıis you
sinfulness W ds>s alıenating hım from that house: GQUAFMN longe exulabam
deliciis domus [UAEe The subsequent events of the narratıve AdICc

bring hım closer and closer that house, ntıl wıth hıs ınal convers1ion,
he actually enters ıt

That thıs 1S forced interpretation 1s indicated Dy the dıstrıbution
of references the house of God in the Confessions*®°). TIOTr the
CONversion-scene of the eighth book., such references ATC quıte rare*').
However, subsequent the convers1on, the ({exTi 1S notable for contamıng
SOMNC dozen rhapsodic references the House of God*®) Of these
allusions. perhaps the ONe MOST illustratıive of the a1m of Augustine’s
spiırıtual pılgrımage 1S be oun In the welfth book, where he observes
In personal context

hence the soul, whose wanderıing has been made far AWAdY, IMaYy
understand, ıf NO c<he thırsts for Thee, ıf NO her ars ave
become bread to her, 11e 1t 1S aıly saı1d NIO her ‘where 1S Ihy

ıf che NO eeketh of Thee ONEC 1ng, and desıireth that she
INaY well In IThy house all the days of her ıfe (12Z1 1.:13)
ese Varlous consıderations suggest mystıcal interpretation for

the house featured iın the Conversion-scene hrough the words PCCe audio
de VICINA OMO It becomes the House of God, 3C Augustine

1S al ast close after the long pılgrımage of the pPrevi0ous Dases”). In
the early of the Confessions Augustine W das far removed from
that house that he hought that he dıd nNnOL ear the volce of G od al all. 4S

he (Augustine wandered urther dWdY from Hım audeo dicere FfACULSSE

25) uke 13,
26) Here, Courcelle observatıons the domus Deil In the Confessions aAIc relevant.

See Recherches 301-302
27) .26 236 e  s
28) 9:/.16: 9,8,17/; 13141: 240001 2: 21118 (2) M1a 21525 Z Z

211 ZI x  ’ 3.18.22
29) FOrTr the interesting ın VETIY early manuscrıpt of de divina domo instead

of de VICINA domo, SCC Recherches 195 301-302
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eUusSs MEeus CUÜU: Trem abs longius? (2 As he Was realıze later
(J0d Was CVCN then alkıng hım but through the of hıs mother
whom (J0d had taken Hıs wellıng f[acere putabam am
Oqul Der qUUAM mihıl HON tacebas (2

TOom thıs early condıtıon of SCCHHNS noTt hear the of (God 1{
took consıderable callıng God part make Hıs known the
rebellıous Augustine Indeed He CVCNMN had shout al the
wayward you both the dıstance and Augustine spırıtua
deafness d the famous SCero° DAasSsSapc informs the reader

100 ate dıd love Thee faırness ancıent and ver new!
unlovely, rushed heedlessly the thıngs of beauty Thou
madest Ihou wert wıth but Wds not ıth Thee ose thıngs
kept far from Thee hıch unless they WeIC hee WEeIC NOTL
TIThou allest and Cr1esT alou and forced OPDCN IN Y deafness (vocastı

el clamastı ef FruDILSTI surditatem meam) (10 P 38)
The great dıstance of the Augustine from God house*°*) dsS

ell d (GJ0d dıfficulty makıng Hıs callıng ear suggest phrase
1C 1ıle not sed d such Dy Augustine WOUuU however ell describe
hıs first apprehension of callıng ECCe audio VOCeEM de
ONZINQUA OMO The first hearıng of thıs from the far dıstant house
WOU then mark the beginnıng of Augustine pılgriımage back (G0d
house and of IC when al ast close Dy, Augustine 5Sdyd the
CONVEIrSION eCCce audio de VICINA OMO (8 12 29) The implıcıt

between the above [WO CADICSSIONS WONL. then SCCTN explaın
the SOUTCEC of Inspıratıon for thıs latter phrase the CONVETSION- It
derıves ultımately from the noti0nN of the father callıng from hıs house for
the prodıga SON retiurn home>**).

Such interpretation substantıatiıon from addıtional
detaıls the eighth book of the Confessions detaıls 1C cshow how
ımportant 15 hat parable the CONVEISION ıtself hus early the
eighth book Augustine describes hOow hIs earher ambıtions for honour
and wealth longer excıted hım when compared wıth hı1s newfound
OVEe of God house IC enim Ila AON delectaban DYAeE dulcedine UG
el decore domus Iuae quam dilexi (8 few urther along the
texti Augustine ecalls the trılogy of the parables of the ost sheep, the

30) longe exulabam A deliciis domus [uade (2
3l) Aaudivı pDOos!t ul redirem (12 10 10) and INSTLELSTI crebescens multimodis

VoCIDus ul audirem de lONZINGUO el CO:  rer (13 l
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ost drachma and the ost (prodıgal) son * 7). Furthermore, it 1S MOst

sıignıficant that iın hat place in the tex{i Augustine describes how the last
parable Was of partıcular appeal hım. CVCMN the extient of bringing

hıs CYCS when read in the house of God

And the JOY of the solemn servıice of Thy house constraıineth
when in Thy house 1t 1S read of Ihy YVYOUNSCI SOM hat he WAas

dead, and 1S alıve agaıln, and Was lost, and 1S ound’

Augustine’s predilection for thıs parable, partıcularly iın the present
context, Causcs hım tO refer 1t yel agaın lıttle urther along ın the FEXT,
when he returns the JOY experlienced by the findıng of the ost SOM

Durıing the cConvers1on-scene, there 1s yvel another allusıon the
prodıga SON’'s Journey abroad., and thıs time In regard the VerYy house
whiıich Augustine had eft for the garden, when he SaYy>S of entering
ervice

And nNnOL thereın Dy sh1ps, OT charıots, 0)8 feet; NOT Dy
going far d had COMNC from the house that place where
WeIC SILUMO -
Fınally the of the prodigal SO  —; parable ıIn the eıghth

book of the Confessions, after the cConversion of Augustine and also
yp1us), there 1S the go1ing into the house from which they had leit.
and the subsequent 2r reJO1C1INg, which brings mınd yel
agaın, the welcome that the prodigal SOI rece1ved uUDON returnıng
hıs ather’s house 34)

ese Varlous allusıons strengthen the Casc fOr the ultımate identity
of the house from 1C Augustine hears the myster10us chantıng ıIn the
converslon-scene. WOU SCCII be the domus divina OT the domus De1i
The SdadIllc conclusıon 1S urged DYy consıderiıng the nature of that house in
the CONnversion-scene iıtself. In thıs regard, it Can first be as why the
myster10us volce should ave AdSs ıts SOUTCEC house, rather than SdYy the
i1g-tree beneath which Augustine Was weeping (8:12:26) cloud?);
0)4 heaven tself, OT SOINC unstated SOUICE One u that there 15
somethıng s1ıgnıfıcant about the of the house.

32) 5,3.6 uke 13, 4-3  ©
33) 8,8,19 Compare ıth the Journey of the prodıgal SOIl, deseribed ın the earlıer

cited XITAaCli from ’  9
34) Luke IS DE
35) Vo.  w de ube 1,6,8)
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Thıs suspliclon 1S strengthened Dy adverting the V words sed
Augustine SaVYS sımply de VICINGA OMO However, when describing the
f1g-tree beneath 1C he hımself In bıtter 4B he SaYyYS sub
quadam arbore fici 8.,12.28) Thıs wordıing mplıes hat an Y fig-tree
WOU satısfy the requırements of hıs descrıiption. If the Samlnle applıed
the house then ONC WOU EXpECT the phrase: de quadam VICINA OMO
Siınce he o€Ss NnoTt uUsc thıs, ONEC has the feelıng that he had SOTINC partıcular
house ın m1ınd. Before followıng thıs urther. ıt should therefore be
pointed out ere hat the COINMMON endency LO translate de VICINA OMO
ASs “#rOm ne1ghbourıng house”’ ray Ifrom the spırıt of the
texti in mplyıng that alnıy house iın the ne1ıghbourhood WOU uffice A

orıgın myster10us VOlCce.
Turning nexft the question of what m1g ave caused Augustine

Sa Y de VICINA domo, OMNC Can examıne the entire CONvers1on-StOrYy from
beginnıng 8,6,14) end 8,12,30) and find only ONC house mentioned iın
the actual descrıiption. Thıs 1$ the house where Augustine and h1Is
COMPAaANY WeieC stayıng and from 1C he and Alypıus went nto the
garden (8,86, 19) where the cConverslon-scene Was {O transpıre.
Furthermore, ONCEC ın the garden, they seated themselves as far DosSsible
from thıs house for the utmost PNMVAaCY; motive 1C° excludes
the possıble of 1NCAaTIeT houses. Yet agaıln, ıt 1S wıth respect
theır OW house that Augustine illustrates hIis reluctance into

SerVvICcEe :

And nNOTL thereın Dy shıps, ()1 by charıots, 0)J8 feet, ‚9 HOT by
going d far AdS had COMNEC from the house tO that place where
WeEeIC sıttıng.(Zbid.).
Fınally, ıt 1S {O that Sdadmnec house hat they return 1ın Joyful exaltatioh

after the Converslon-scene 8,12,30) 1S al thıs pomint in the narratıve
that ONMNC SCCS VC L1LCAaSonNn for that house ASs the SOUICE of the
mySster10us VOlCce. It contaıns Augustine’s mother, Monica, {O whom they
4 rea the Joyful 11CWS 1s the dwellıng-place of that holy
whom Augustine depicts throughout the Confessions d> dıvinely
appoınted mediatrıx between G0d and hımself*°). Elsewhere LOO, he
depiıcts her CVCNMN d holy mouth-piece for dıvıine communications * ’).

But iın addıtion these general recommendatıons, Monica has

36) See he [DDreams of Moniıca ın Augustine’s Confessions’ Augustinian Studies
RET

37) The appY Life Z
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specıal relevance LO the struggle of the CONverslion-scene. As has Sen
mentioned, thıs struggle Was partıcularly concerned wıth the reakıng of
the on of sexua]l ındulgence and therefore wıth Augustine’s final
renunclation of al forms of sexual pleasure. The partıcular relevance of
Monica that drama DOCS back LO the sıixteenth YCar of Augustine’s lıfe.
when he Was home {rom studıes for d VYCal and agaın sharıng house wıth
hıs holy mother 2,3,5-6) Was then LOO, wıth the first burgeonings of

manhood, that the thorns of lust egan growıng OVCTI the soul of
the Augustine Iso al that time., d Augustine testifies ıIn
the Confessions, God had J]ready egun uıldıng Hıs habıtatıon ın the
breast of hat holy Consequently, d Augustine Was only

realıze later In lıfe, when hıs mother, ın that sixteenth of hıs
you warned hım in the MmMOSst solemn agalnst sexual indulgence,
he dıd nOTL realıze that ıt Was really God speakıng hım through hıs
mother. Accordingly, Augustine wrıtes of those warnıngs of hıs mother ;:

ese appeare but womanısh counsels, 1C should us
tO obey But they Car fr iıne and knew 1t noTL, and hought hat
Thou heldest TIhy 9 and that ıt Was che wh spoken, through
whom Thou heldest nNnOTL Ihy 991 and in her pErSON wast
espise Dy ‚981 her SON, °the SOM of the anadmalı Ihy servant‘
(Psalm 116, 16) But thıs NEW nO  —(
Fıttingly therefore, thıs 1S the SAadInNnec holy wh Was in the

house nearby durıng the drama of the CONverslon-scene in the eighth
book of the Confessions when the on of sexual ust WEeIC al ast eing
severed, fact 1C Justify the allusıon the house in
the phrase: CCC Aaudio de VICING OMO hat Augustine Was mıindful
of her in the house 1S quıte evident from the spee wıth 1ICc
they in ell her the Joyful NeCWS al the en of the cConversilon-scene.
Through that experience Onıca’s SOM had al ast een converted, d S had
een OTreto in dream 1C she had had before, when che
foresaw hım standıng beside her the rule ofal (3:1 1,19) hıs
d ell as the specıfic renunclatıon of SCX ın the Convers10n, AdIC recalle‘
by Augustine In the closıng lınes of the eıghth book

FOr Thou CONvert Thyself that sought neıther wıfe,
NOTI an Yy other of thıs world opes standıng that rule ofal
In whiıich ThOouU, ManYy before, had showed NIiO her in d
VIs10n. And hou turn her grie into gladness, much INOTEC

plentiful than che had desıred, and much dearer and chaster than
c<he sed C  $ by havıng grandchildren of IN Y body



hecce Aaudıio de VICINA OMO 245

In conclusıon, there has een SE be mMoOst appropriate
fittingness the SOUICEC of the myster10us vVolce of the cConverslon-scene.
In thıinkıng that 1t Came from the nearby house, Augustine W as localızıng
ıts SOUTCEC d the actual dwelliıng-place of hıs holy mother. She it Wäds who,
dS the mouthpiece of God, had formerly trıed unsuccessfully dissuade
the sıxteen-year-old Augustine from sexual indulgence Some
sixteen later, ıt 1S fıtting therefore that she should ave specıla]l
connection the dramatıc clımax of the CONverslon-scene in IC
Augustine iınally TeENOUNCECS all forms of sexu al pleasure. Accordıingly, ıt
15 the actual physıca dwellıng-place of hıs holy mother., Monica, that
Augustine imputes the orıgın of the myster10us volce 1C precıpıitates
the ına clımax of the autobiographical section of the Confessions; which
clımax consısts In the renuncılatiıon of all sexua|l gratification.

LEO FERRARI
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facıes tua decora. In prinCc1p10 culuslıbet 1brı, quantum ad DTCSCNHS...
secundum Visıonem apertam comprehensorum 1gnetur nobıs are

Deus qu1 est benedictus In secula seculorum. Amen. xplicıt sententı1a
TO Cantıcorum dant SCI1SUM continuum In eodem ut SUDIA>». (cf.

Zumkeller, S, (n); Bruniı (1) 2 Z 92 Stegmüller, VIIL, 911)
111 (cc l1ra-162v ExXpositio Prologis Bibliae.

«Partıbus exposıtıs textIus Bıblıe preced1ı obscura prohem1a Q UC-
dam de quıbus 12NOT0O... Frater Ambrosius eic evidenci1am hu1lus

elepıstole q uam scr1bıt Jeronimus ad Paulınum presbıterum...
glorıe ıIn futuro Q Uamı nobıs dıgnetur eic xplıcıt eXposıt10 ISst1us
prolog1». (O1. Brun1ı (1 GB Bruniı (2) Bruniı 35))

(cc 1 63ra-1/0va In epistolam aulı apostoli ad Romanos, mutila
In ine
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sapıentiam.248  G Dotti  facies tua decora. In principio cuiuslibet libri, quantum ad presens... —  secundum visionem apertam comprehensorum dignetur nobis dare  Deus qui est benedictus in secula seculorum. Amen. Explicit sententia  super libro Canticorum dant sensum continuum in eodem ut supra». (cf.  Zumkeller, 8,,8 (n); Bruni (1), 29, 72, 92:; Stegmüller, VM 911);  II  (cc. 141ra-162vb) Expositio super Prologis Bibliae.  «Partibus expositis textus... Biblie precedit obscura prohemia que-  dam de quibus ignoro... Frater Ambrosius etc. Ad evidenciam huius  et  epistole quam scribit Jeronimus ad Paulinum presbiterum... —  glorie in futuro quam nobis prestare dignetur etc. Explicit expositio istius  prologi». (cf. Bruni (1), 72; Bruni (2); Bruni (3)).  IV.  (cc. 163ra-170va) In epistolam B. Pauli apostoli ad Romanos, mutila  in fine.  «Enoch placuit Deo et translatus est in paradisum et det gentibus  sapientiam... — ... quod potest apostolus gracias agendo et congratulan-  do romanis prius eos lenit quibus scribit...», mutilo in fine. (cf. Bruni (1),  27; Bruni (2); Bruni (3); Stegmüller, VIII, 913).  BieL.: Ossinger, -p. 247 Brum . (1),' 72; Brunı @):; Bruni G);  Stegmuller, V1 911912 913 ; 1X: 9062}  Ms. 123 (6. 5. 38)  1487 aprile 7, Cremona  USvARDUS, Martyrologium.  Membr., mm. 330 x 220, cc. I (cart.), 72; numerazione recente a matita;  bianco il foglio di guardia. Fascicoli 7: 6 quinterni + 1 senione; tracce di  segnature. 11. 31, mm. 210; rigatura ed incorniciatura dello specchio di scritto a  piombo. Lettera «rotunda», di unica mano (Serafino da Cremona), di modulo  grande, diritta e calligrafica. Letterine miniate in oro a cc. Ir, 4r, 10r, 14v, 19v,  25r, 31r, 35v, 41r, 47r, 52r, 57v, 62v; letterine iniziali ornate in rosso e azzurro;  rubriche; segni di paragrafo in azzurro e rosso; in rosso e in cifre romane i  numeri del calendario; pure in rosso i titoli correnti sul margine superiore delle  carte. Legatura conventuale del sec. XVII in pelle marrone su assicelle con tracce  di filo di riquadratura sui piatti; sul dorso nervi sottolineati da filettature in oro €  titolo in oro: «Martirologium Bart. de Palaziolo»; sul verso del foglio di  guardia, tavola del contenuto.  Il cod. fu copiato in convento nel 1487 dal padre Serafino da  Cremona, come da nota a c. 7l1v: Inchoatum et opere completum perquod potest apostolus graclas agendo et congratulan-
do romanıs DrIus SOS lenıt quıbus ser1bıt. » mutılo ıIn ıne (CE. Bruniı (1)
270 Bruniı (2) Brun1ı (35)0 Stegmüller, VIIL, 913)

IBL Ossınger, 247; Brunı (1) JTZ: Bruniı (2) Bruni (3)
Stegmüller, VL 911, 912. YL3: I 9062

Ms 123 (6 38) 48’7 aprıle R Cremona

USUARDUS, Martyrologium.

em  r D} 30 x 220, (cart.) 7 numerazıone recente matıta ;
blianco ] foglıo0 dı guardıa. Fascıcoliı quıintern1ı sen10ne;: iracce dı
segnature. 31° 210: rıgatura ed incornıclatura ello specchıio0 dı scrıtto
pıombo. Lettera «rotunda», dı unıca INanNlO (Serafıno da Cremona), dı modulo
grande, dırıtta callıgrafica. Letterine mınılate ın OTO {t. 4r, 1Or, 14v, 1 9v,
29F. SIr. 35v, 41r, 4 7r, ö2F, 5/7v, 62VvV; letterine inızıalı ornate ın AZZUIT10,
rubriche; segn1 dı paragrafo ın AZ7ZUITO ıIn 1n cıfre TOMAaNe
numer] del calendarıo ; DUTr«e In tıtolı correntI]ı sul margıne superlo0re elle

Legatura conventuale del SCC VII 1n pelle INarTronNnNe assıcelle CON tracce
dı filo dı rıquadratura SU1 plattı; sul dorso NerVI sottolineatı da filettature ın OTO
tıtolo In ÖOT'  O « Martırologium art de Palazıolo» ; sul del foglı0 dı
guardıa, tavola de]l contenuto

cod fu COoplato in vento nel 48 / dal padre Serafiıno da
Cremona, COMEC da ota /1v Inchoatum el D completum DEr



249C'odieci Agostinianı della Bihlioteca statale di ( remona

fratrem Seraphinum Malrianum)| de (’'remona Sub venerando fratre
Bartholomeo de Pallazolo priore CONVENTUS sanctı Augustint ( remone SacCrI
ordinis fratrum heremitarum observantium. laudem omnıpotentis Dei el

gloriose PIUS genltricLSs heatissıimı DAatrıs nostrı Augustini ecclesie
doctoris precipul. ANO salutis octuagesimoO septimo ML quatrin-
genlOsS, septimo Idus Apriles, feria V7 dominice de DAassiONE IN quatragesl-

hora vigesima secunda.
«Prologus De dıversıs prologıs ODUS Martırolog1] PCI qUOS
qua dılıgentiam sanctı eit antıquı patres ad compillatıonem

hulus opusculı habuerint. Notandum quod lıcet multı ederun ODC-
IA Incıpit Martırologium secundum Romanam Ecclesiam. alendIıIs
Januariıs. Circumcıiıs10 Domuin1ı nostrIı Jesu Christı Rome, natale sanctı
mach!ı] martirıs: quı Jubente Olımp10 urbıs preifecto. CUu dıceret. .

sancte Columbe VIrgINIS: quUC igne, gladıo OCCIsa est
Retiarıe, sanctı Hermetis, exorcıste. xplıicıt Martırologium ». Indıce
( 68T) «Infrascripta capıtula totıus annı dıcenda ad absolutionem pDOStL
prec10sa in CONSPECLU domiını eEic » (cf. 1gne, UXAXIUIL, 601-
992; I

Ms 124 (6 57) Sec XIV

JACOBUS VORAGINE, Ö er Marialıis.

EemMBDTr.: 312 230, I, 108 numerazıone ecente matıta ; jlanche
le 107v, ST-V Fascıcoli EL quıntern1, dı CUul l’ultımo elle 9a
10a; richıamı alla fiıne de1 fascıcoli1. COH; H Z20/225° rıgatura ed
incornıcj]atura ello specchı10 dı scer1ıtto Lettera «rotunda» dı unıca
INanO dı modulo grande. Letterina inızlale, ira, Ornata; rimasto blianco 11

DCI le altre letterine inızlalı; tıtol]ı 1in fino 37v, DCI ı] assent!:;
rubriche. Legatura moderna In assı, dorso In CUO10 fermaglı; internamente q|
DIatto anterıore, tavola del cContenu(to; sul del {oglı0 d1 guardıa 11 tıtolo
dell’opera, scr1ıtto da INAaNlO pIu tarda « L1ıber quı dıcıtur Maryalıs».

La legatura conventuale del SCC X VIIL, 0gg] avulsa dal cod., S1
T' in pelle arrone assıcelle COM filo dı rıquadratura SUl plattı;
dorso CO  — erVı sottolineatı da fılettature in OTO CON tıtolo DUIC in
OTO « Voragın. Sermone M  » ınternamente q] platto anterılore,

medesıma INanNlO che ha vergato ı] S1 egge la frase‘ «Iste er
dıcıtur CSSC composıtus magıstro Jacobo de Voragıne ıIn au beate
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arıe». Per |’appartenenza del cod q] Convento, cf. anche: Bıanchıu,

«Incıpıt prologus. Responsum. Cogıtavı 1€eSs antıquos el
eternos In ul Incıpıt er quı dıicıtur Marıalıs compiuatus
fratre Jacobo archıep1scopo Januens!ı de ordıne predıcatorum.
Abstinencıa Marıe. Cap IO Abstinencıa multıplex fuıt In beatıssıma
Marıa virgıne glori10sa...250  &. Dotti  Marie». Per l’appartenenza del cod. al Convento, cf.-anche: I. Bianchi,  n dd4:  «Incipit prologus. Responsum.. Cogitavi dies antiquos et annos  eternos in mente habui... Incipit liber qui dicitur Marialis compilatus a  fratre Jacobo archiepiscopo Januensi  de ordine predicatorum.  Abstinencia Marie. Cap. I°. Abstinencia multiplex fuit in beatissima  Maria virgine gloriosa... — ... sed tantum non homo fuit sed etiam...»,  mutilo in fine. (cf. l’ed. Venezia, 1497).  Ms:125 (6; 5: 43)  Sec. XIV  ALANUSDDE Insuns, O. Cist., Commentarius in Rhetoricam ad Herennium.  Membr., mm. 306 x 220, cc. I, 98; numerazione recente a matita; bianca la  6. 98v..Fascicoli 10, quinterni,: dr cuL.ıL.S° e. il 10° mancantı dell ultıma. carta;  richiami alla fine dei fascicoli; segnature. A 2 coll., 11. 39/41, mm. 210; rigatura  ed incorniciatura dello specchio di scritto a piombo. Lettera «rotunda», di unica  mano e di modulo medio. Letterine iniziali miniate a cc. 1ra, 30vb, 50ra, 66rb;  letterine iniziali e segni di paragrafo in rosso e azzurro alternativamente;  rubriche; alcune parole sottolineate di rosso e note marginali in inchiostro  azzurro. Legatura moderna in assi, dorso in cuoio e fermagli; per foglio di  guardia € stato adoperato una pagine di messale, su cui si legge di mano del ’600:  «Comentum Alani super Rethorica Marcı Tuli Ciceronis».  Ex libris sul foglio di guardia: Questo libro € di me Alessandro  Mainoldi della Parocchia di Santa Suphia di Cremona, e a c.lr:  «Alexander Mainoldus fratris Ludovici Maynoldi». La legatura conven-  tuale del sec. XVII, oggi avulsa dal cod., si presenta in pelle marrone su  assicelle con tracce di filo di riquadratura sui piatti; dorso a quattro nervi  sottolineati da filettature in oro; internamente al piatto anteriore, tavola  del contenuto. Per l’appartenenza del cod. al Convento, cf. anche  J. Andres, IV, p. 40.  «Super rethorica nova Marci Tullii Ciceronis Alani comentum  incipit. Omnium artium doctrina duplicem esse secundum preceptum  sententiamque... Et si negotiis etc. Tractaturus Tullius doctrinam retho-  rice artis integram... — ... diligenti exercitatione dilligenter nos esercen-  do in eis. Deo gratias. Amen. Explicit commentum Alani super  Rethorica nova Marci Tullii Ciceronis». (Cf. Ms. della Bibl. Vaticana,  Chigi H. IV. 93).sed tantum 1L10 OMO funt sed ea
mutiılo ın iıne (cf. L’ed Venezıa,

Ms E2S (6 13) Sec XIV

ÄLANUS INSULIS, Gist.: Commentarius IN Rhetoricam ad Herennium.

Membr., 306 220, I’ 98; numerazione ecente matita ; bıanca la
08 v Fascıcoliı 1 E quıintern1, dı CUul Il 50 1 ] 10° mancantı dell’ultıma

richı1amı alla fine de1 fascıcolı: segnature. COM 210 rıgatura
ed IncornıcJ]atura specchıo0 dı scr1ıtto pıombo. Lettera «rotunda», dı unıca
1908280(08. dı modulo medio. Letterine inızıalı mını1ate ira, 30vb, 5Ora, 66rb;
letterıne inızıalı segn] dı paragrafo in AdZZUITO alternatıvamente;
rubriche: alcune parole sottolıneate dı note margınalı in inchiostro
AZZUIT0 Legatura moderna In assı, dorso ın CUO10 fermaglı ; DCI foglıo0 dı
uardıa adoperato una pagıne dı messale, CUul S1 legge dı INanO del 600
«Comentum anı up Rethorica Marcı Tulı (i1ceronıs».

x lıbrıs su] foglı0 dı guardıa Questo libro dı Alessandro
AalınolLdl Parocchia dı Santa Suphia di Cremonda, Ir
CM  exander Maınoldus fratrıs Ludoviıcı Maynoldı». La legatura CONVEeN-
tuale de]l S A VIIL, 0gg1 avulsa dal cod.. 61 1n pelle aITONEC

assıcelle COM tracce d1 filo dı rıquadratura SUl plattı; dorso quatiro NerVvI
sottolineatı da fılettature In OTO, internamente al platto anterı1o0re, tavola
de] cContenuto Per l’appartenenza del CO ql Convento, cf. anche

Andres, I
«Super rethorica OVa Marcı Tullu Ciceronıs anı

inCc1pıt. Omnıum artıum doctrina uplıcem RS secundum
sententiamque... Et S1 negot11s eic Iractaturus Tulhıus doctrinam retho-
rıce artıs integram...250  &. Dotti  Marie». Per l’appartenenza del cod. al Convento, cf.-anche: I. Bianchi,  n dd4:  «Incipit prologus. Responsum.. Cogitavi dies antiquos et annos  eternos in mente habui... Incipit liber qui dicitur Marialis compilatus a  fratre Jacobo archiepiscopo Januensi  de ordine predicatorum.  Abstinencia Marie. Cap. I°. Abstinencia multiplex fuit in beatissima  Maria virgine gloriosa... — ... sed tantum non homo fuit sed etiam...»,  mutilo in fine. (cf. l’ed. Venezia, 1497).  Ms:125 (6; 5: 43)  Sec. XIV  ALANUSDDE Insuns, O. Cist., Commentarius in Rhetoricam ad Herennium.  Membr., mm. 306 x 220, cc. I, 98; numerazione recente a matita; bianca la  6. 98v..Fascicoli 10, quinterni,: dr cuL.ıL.S° e. il 10° mancantı dell ultıma. carta;  richiami alla fine dei fascicoli; segnature. A 2 coll., 11. 39/41, mm. 210; rigatura  ed incorniciatura dello specchio di scritto a piombo. Lettera «rotunda», di unica  mano e di modulo medio. Letterine iniziali miniate a cc. 1ra, 30vb, 50ra, 66rb;  letterine iniziali e segni di paragrafo in rosso e azzurro alternativamente;  rubriche; alcune parole sottolineate di rosso e note marginali in inchiostro  azzurro. Legatura moderna in assi, dorso in cuoio e fermagli; per foglio di  guardia € stato adoperato una pagine di messale, su cui si legge di mano del ’600:  «Comentum Alani super Rethorica Marcı Tuli Ciceronis».  Ex libris sul foglio di guardia: Questo libro € di me Alessandro  Mainoldi della Parocchia di Santa Suphia di Cremona, e a c.lr:  «Alexander Mainoldus fratris Ludovici Maynoldi». La legatura conven-  tuale del sec. XVII, oggi avulsa dal cod., si presenta in pelle marrone su  assicelle con tracce di filo di riquadratura sui piatti; dorso a quattro nervi  sottolineati da filettature in oro; internamente al piatto anteriore, tavola  del contenuto. Per l’appartenenza del cod. al Convento, cf. anche  J. Andres, IV, p. 40.  «Super rethorica nova Marci Tullii Ciceronis Alani comentum  incipit. Omnium artium doctrina duplicem esse secundum preceptum  sententiamque... Et si negotiis etc. Tractaturus Tullius doctrinam retho-  rice artis integram... — ... diligenti exercitatione dilligenter nos esercen-  do in eis. Deo gratias. Amen. Explicit commentum Alani super  Rethorica nova Marci Tullii Ciceronis». (Cf. Ms. della Bibl. Vaticana,  Chigi H. IV. 93).dılıgenti exercıtatione dıllıgenter NOSs CSCICEN-
do ıIn C1s Deo gratıas. Amen. xplıcıt ommentum anı
Rethorica OVa Marcı Tullu Ciceronıs». (C£. Ms Bıbl Vatıcana,
1g]1 93)
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IBL C1sor10, manoscritt: grecı latinı Biblioteca governativa
di Cremond, ıIn «Il LOrTaZZ0O», NO  < 900 22 25 (breve cCıt.)

Ms 126 (6 13) Sec

Commentarius IN Alexandrı de Villa Del Doctrinalem.

embr., 10 >x:210 LZU: tracce dı numerazıone antıca NNa,
numerazıone recenie A matıta ; bıanca la 20v Fascıcoli 12 quıintern1], connessı
dal richıamo. coll., 6 E DE rıgatura p1ombo Incornıc]latura ello
specchı10 dı scr1ıtto Lettera umanıstıca COTrSIva dı unıca dı modulo
pICCOLo. Letterina inızıale Ira (S) mınıata CO  — freg10 margınale; le altre
letterine inızlıalı ornate In UTTO alternatıyamente ; segn1 dı paragrafo In

AZZUIT0O , alcune parole sottolıneate dı Legatura recentfe In assı,
dorso In CUO10 fermaglı

La legatura conventuale de] C XVII, 0gg1 avulsa da]l COd.. S1
Dr iın pelle dITONC assıcelle, COM iracce dı filo dı rıquadratura
SUl1 plattı; dorso ire erVvV1ı sottolineatı da fılettature ın OTO tıtolo In
OTO « Bosellı Commentar. rammat. De1». Tuttavıa l’antıchıita
de] Tattato impediısce dı prestar fede all’attrıbuzıone de] ql
Bosellı, che VISSe ne] SC  S De]l TO egl]] füu forse ı] DOSSCSSOTC (L
Ms

«Scribere eic Cum secundum verbum platonıcum nıchıl sıt CU1uUS
TIU: dıgnıssımum legıtıma NO  —_ procedat.251  I Codici Agostiniani della Biblioteca statale di Cremona  BısL.: L. Cisorio, / manoscritti greci e latini della Biblioteca governativa  di Cremona, in: «Il torrazzo», nov. 1900, nn. 22, 25 (breve cit.).  Ms. 126 (6. 5. 15)  SECHXÄN.  Commentarius in Alexandri de Villa Dei Doctrinalem.  Membr., mm. 310x210, cc. 120; tracce di numerazione antica a penna;  numerazione recente a matita ; bianca la c. 120v. Fascicoli 12, quinterni, connessi  dal richiamo. A 2 coll., 11. 60, mm. 225; rigatura a piombo e incorniciatura dello  specchio di scritto a penna. Lettera umanistica corsiva di unica mano e di modulo  piccolo. Letterina iniziale a c. 1ra (S) miniata con fregio marginale; le altre  letterine iniziali ornate in rosso e azzurro alternativamente; segni di paragrafo in  rosso e azzurro; alcune parole sottolineate di rosso. Legatura recente in assi,  dorso in cuoio e fermagli.  La legatura conventuale del sec. XVII, oggi avulsa dal cod., si  presenta in pelle marrone su assicelle, con tracce di filo di riquadratura  sui piatti; dorso a tre nervi sottolineati da filettature in oro e titolo in  oro: «Boselli / Commentar. / Grammat. / Villa Dei». Tuttavia l’antichitä  del trattato impedisce di prestar fede all’attribuzione del commento al  Boselli, che visse nel sec. XV. Del libro egli fu forse il possessore (cf.  Ms. 2).  «Scribere etc. Cum secundum verbum platonicum nichil sit cuius  ortum dignissiımum causa legitima non procedat... — ... Reddit ergo sibi  grates quia opus quod ipse inceperat debuit continuare, ultimo ad finem  debitum devenire et hec est finis lectionis et per consequens huius libri.  Deo gratias. Amen».  SCC. XIV  MS 127 (©6. >. 23)  AUGUSTINUS DE Ancona, O.S.A., Lectura super epistolas canonicas —  Sermo.  Membr., miscellaneo, mm. 315x215, cc. I, 88; numerazione recente a  matita; bianchi il foglio di guardia e la c. 88v. Fascicoli 8: 7 senioni + 1c.+ 1  duerno mancante della c. 3a; richiami alla fine dei fascicoli; segnature in rosso. A  2 coll., 11. 49, mm. 222; rigatura e incorniciatura dello specchio di scritto a  piombo. Lettera «rotunda» di unica mano e discontinua nel modulo (quasiReddıiıt CT SO 18)
grates quıa ODUS quod 1pse inceperat debuit continuare, ultımo ad finem
debıtum devenıre el hec est finıs lection1s ei PCTI CONSCYUCHNS hu1lus T1
Deo gratlas. Amen».

Sec XIVMs 27 (6 23)

ÄUGUSTINUS AÄNCONA, 0O.S5 Lectura epistolas CANONILCAS
Sermo.

em®brT., miıscellaneo, 15x 215, I’ 88 numerazıone ecentfe
matıta ; janchı 11 foglıo dı guardıa la XSV Fascıcoli1 Sen10nNn1
duerno ella 38° richlam ı alla fine de1 fascıcol1:; segnature In

coll., 49, 2225 rıgatura incornıc)]atura specch10 dı scrıtto
p1ombo. Lettera «rotunda» dı unıca I1N1AanNlO dıscontinua ne]l modulo (quası
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SCIMPDIC medi10): notazıon1ı margınalı 1n COTS1Iva Letterina inızıale Ira
ornata in OTO CO  — freg]l; letteriıne inızıalı segn1 dı paragrafo in NCTO

alternatıyamente. egatura conventuale del SCC XM in pelle INAarTONEC

assıcelle, COM tracce dı fılo dı rıquadratura SUl plattı; dorso COM Nervı sottolıneatı
da filettature ın OTO t1tolo ın OTO « Irıumphu. In Epistola. CanOn1C.»; sul

de]l 1oglıo dı guardıa, tavola del cContenutLoO

cod faceva de]l grupDO dı T1 legatı al Convento dal frate
CIEINONECSC «Johannes de Persico», COINEC da oftfa SSTrb Iste liber es[

Ffratris Johannıts de Persico de ( remona lectoris fratrum heremitarum
OFrdIinis sanct! Augustinl. Per l’appartenenza de]l cod ql Convento, cf.
anche: Possevıno, LIL, 138; Bıanchi

(CG l1ra-86va ÄUGUSTINUS AÄNCONA, OS Lectura episto-
Ias CANONICAS.

« Reverendissımo venerabiılı patrı. Frater Äugustimis de Ancona
fratrum heremıtarum ordınıs Augustin! vestre sanctıtatıs
exposiıtionem epıstolarum qJUC canonıce nuncupantur vestre sanctıtatı
presentaTie... Sapıencla edıficavıt Non est ıta rdo eic Istıs
epıstulıs beatus leronımus premittit quondam prologum In QUO
de e1us immensa auctoriıtate ante omn1ı1a secula preterıta ei UuncC In
presenti eil Oomn1ı1a secula seculorum in futuro de 1DS1US eternitate. Amen.
Explicıunt postille epistolıs CanoOonI1CISs edıte fratre Augustino de
Anchona ordınıs fratrum heremıtarum sanctı Augustin1». Indıce
( ra «Quomodo grecı1 salvantur.. ». CT, Ms 87; Zumkeller, 124,
124 (n) Stegmuller, VIIL, 1528-1534).
I1 fale 86va-88rb) Sermo.

« Verbum CaAaIiIO factum est el habıtavıt ıIn nobıs ei Vidimus glorıam
e1us... (Jo B 14) Sapıentia nNnOSIra Christus est l verıtatıs
Christı partıcıpes NOS facıat Dominus Ihesus Christus quı CUu

spırıtu SAancftioO est benedictus 1in secula. Amen». (CL Stegmüller,

IBL Stegmuller, 9063: VIIL, 815

Ms 128 1 /) Sec

AÄNTONIUS LUSCHUS ASCONIUS PEDIANUS QUINTUS SICCO POLEN-
Argumenta IN ( iceronLis oratıones Argumenta IN Senaecae

epistolas EUTROPIUS.
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Cart- mi1scellaneo, 285 215 1, 158; numerazıone ecente matı-
C janche le 1 /r-18v, 61v-62v, v-1  V7 vr Fascıcolı
quınterno senıone quıintern!] | fasc. dı quıintern]1
quaternione dı Cul le 4a 5a SOT1O capovolte duerno; fascıcoliı conness]
dal rıchıamo : gl]1 ultımı due fascıcol]ı pospost! DET GCIL1OLGC dal legatore. Numero dı
lIınee Varıo varıa mısura specchı0 dı scr1ıtto ne dıverse partı de! cod
(CC r-144r 40, 188 A 11 34, 180) rıgatura ed
Incornıclatura specchıio dı scr1ıtto pıombo. Lettera sem1gotica dı unıca

(6f. Ms 5); alcune notfe margınalı In umanıstıica COTSIva. riımasto bılanco
10 SpaZzlO destinato alle letteriıne inızlalı, tıtolı rubriche. Legatura moderna In
assı, dorso In CUO10 fermaglı; internamente al platto anterıiore, tavola del
cCoOontenuto

11 CO faceva de]l volumı legatı q ] Convento da]l CICINONECSC
«Johannes de Bosellıs». COIINC da ota Ir (margıne super10r6e): In
Orationes Tul. ('iceronis. De libris magıistrı Johannts de Bossellis
laudensis, precipul benefactoris Conventus sanctı Augustini Cremone, (CI.
anche Ms l’orıginale legatura conventuale, 0881 avulsa dal COd.. 61
T' In plattı apparentiı CUl DCT Cırca i S1 estende ı] CUO10 de]
dorso, COM tracce dı ire fermaglı

(CC 1r-Olr) ÄNTONIUS LUSCHUS, Argumenta IN ('iceronis oratıones.
«Magna ICS est eloquentla frater INS1gN1S optime...». In

PompeJ1anam (c 3r) «Argumentum oratıonıs pompeılane. Cicero
DFELOT... » In Mılonı1anam (© 1Or) «Argumentum oratıonıs mılonıj1a-

Tıtus Annıus Miılo C1IVIS LOTINAaNus  » In Plancıanam (C 24v)
«Argumentum oratıonıs plancıane. (neus Plancıus CIVIS LTLOMAaNUSs

equestrI ordıne. .. ». In ullanam {& 33r) «Sıilla el Antonıius romanı
C1ves am bo consulatum. ». Pro Archıa (c 37r)
«Argumentum. ulus Licınıus Archıas Anthıochie  » Pro
arcell0 (c 39r) «Argumentum. Marcellus C1IVIS OMMaNnNus amplıssımus

clarıssımus. . . ». Pro Ligarıo (C 41r) «Argumentum. Quintus
Ligarıus C1IVIS [OINAaNus  » Pro Deı1lotaro (© 45vV) «Argumentum.
De1lotarus [CX aM1C1SSIMUS D.I C1ıvılı. .. » Pro Cluentio (c 49v)
«Cluentius Abitus ei Statıus Albınus romanı CIves ambo...». Pro
Rumtıjano C S5V) «Argumentum. Quintus ei ICX Nevıus romanı C1ves
socletatem... » Pro Flacco (C 5 /T) «Argumentum. Quintus Flaccus
C1VIS romanıssımus de adıutorıbus...». (ET Mss Bıbl Vatıcana :
1g1 VI 181 Lat 2040; l’ed Orellı-Baıter-Halm,
( iceronis )perqa, IT Z Zürich-London-Amsterdam,

(CC 63r-/7/r) AÄSCONIUS PEDIANUS QUINTUS, Orationum Ciceronis
quinque enarratıo.
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In Senatu COnira Pısonem (© 63r) «Hec oratıo dıcta est
Cn Pompeı agno Crasso consulıbus ante DAauCOS 1e8s Q Uam
Cn Pompeı1us OS faceret...». Pro SCaUTOo ( 657) «Hanc
qQUOJUC oratıonem e1usdem consulıbus dıixıt  » Pro ılone (® 6/T)
«Hanc dıxıt Cn Pompeı10 111 CA}  S a.d VII ydus aprılıs. uod 1ud1-
1R D Pro Cornelıo0 de malestate (C /Ar) «Hanc oratıonem dıxıt

Cotta Orquato COSS DOSL annn Y Ua superlores...>». In
Senatu In LOga andıda C'ontra Antonıum et Catılınam competito-
F (cC F3T) «Hec oratıo dıcta est Cesare Fıgulo COSS DOSL
(QUaIn DTIO Cornelıo0 daxerat: . (C% l’ed Kıesslıng Scholl,
Berlın,
{I11 (SC 7r-96r) ÄSCONIUS PEDIANUS QUINTUS, Scholia Sangallensia IN
( icCeronLiS Orationes IN Verrem (opD spur

«(meo Pompeı10 prımum el CCrasso COSS Verres perfunctus.254  G: Dom  In /Senatus contra ; L.-Pisonem +(c: 63r): ‚«Hec. oratio: dieta. -est  Cn. Pompei Magno M. Crasso consulibus ante paucos dies quam  Cn. Pompeius ludos faceret...». — Pro M. Scauro (c. 65r): «Hanc  quoque orationem eiusdem consulibus dixit...». — Pro Milone (c. 67r):  «Hanc dixit Cn. Pompeio III cos. a.d. VII. ydus aprilis. Quod iudi-  cium...». — Pro Cornelio de maiestate (c. 71r): «Hanc orationem dixit  L. Cotta L. Torquato coss. post annum quam superiores...». — In  Senatu in toga candida. Contra C. Antonium et L. Catilinam competito-  res (c. 75r): «Hec oratio dicta est L. Cesare e Figulo coss. post annum  quam . pro Cornelio: dıxerat...». (C£. , V’ed. A Kiessling — R. Scholl,  Berlin; 1875):  IH  (cc. 77r-96r) ASConıus PEDIANUS QuinTus, Scholia Sangallensia in  Ciceronis Orationes in Verrem (op. spur.).  «Gneo Pompeio primum et M. Crasso coss. C. Verres perfunctus...  —... Hec est pars A. Asconii Pediani cura et difigentia Pogii florentini  viri literatissimi reperta in monasterio sancti Galli prope Constantam  viginti millibus passuum». (Cf. ed. T. Stangl, Ciceronis orationum scho-  liastae..., 2, Leipzig 1912, pp. 185-264).  IV  (cc. 96v-101r) Sıcco PoLENTONUs, Argumenta super aliquot orationi-  bus et invectivis Ciceronis.  «Siconis Polentoni Patavini Argumenta in orationes Ciceronis ad  Jacobum Alvarottum. Quoniam longitudo scripture... In eam orationem  Ciceronis que est pro Tullio ad senatum... — ... et ingrediantibus aditum  faciliorem ostendent. Patavii 1413. Siconis Polentoni argumenta in  orationes  Ciceronis  ad Jacobum Alvarotum  expliciunt».  (  A. Segarizzi, La Catinia, le orazioni e le epistole di Sicco Polenton,  Bergamo: 1899, p: LXXXI):  V  (cc. 101v-112r) Argumenta in Ciceronis Orationes.  In Milonianam (c. 101v): «Oratio contra Vatinium a Cicerone  conscripta que incipit. Si tua tamen modo...». — In Plancianam  (c. 106v): «Cum propter congregam etc. In principio istius orationis...>».  — In Sullanam (c. 108v): «Maxime vellem... In principio presentis  orationis sicut et aliarum...». — Pro Ligario (c. 109v): «Quintus  Ligarius in Africam missus a senatu...». — Pro Deiotaro (c. 110v):  «Deiotarus  rex amicissimus...».  E  In.... Clementianam „(e.1111):  «Animadvertit more consueto. In principio huius orationis...». — In  Quintianam (c. 111v): «Que res more consueto in huius orationis...>».  VI.  (cc. 117r-144r) Argumenta in Senaecae epistolas.  «Cum rerum cause a summis philosophis quatuor sint diffinite... —Hec est DaIs Asconıut Pedıanı CUTa el difigentia Pogii florentinı
VIT1 lıteratıssım1ı reperta 1n monaster10 sanctı Constantam
vigıntı mMl1ıDus P  U (CH ed Stangl, (/icerontis oratiıonum scho-
Hastdel Z Leipzıg 1912, 85-264)

(cc v-1 SICCO POLENTONUS, Argumenta aliquot OFrationl-
hus el INVEeCLIVLS C(’iceronis.

«Siconis Polenton1i Patavın]ı rgumenta 1n oratıones (iceronıs ad
acobum Alvarottum. Quonij1am longıtudo scriıpture. In Ca oratıonem
Ciceronıs quUC est DIO Tullıo ad enatum254  G: Dom  In /Senatus contra ; L.-Pisonem +(c: 63r): ‚«Hec. oratio: dieta. -est  Cn. Pompei Magno M. Crasso consulibus ante paucos dies quam  Cn. Pompeius ludos faceret...». — Pro M. Scauro (c. 65r): «Hanc  quoque orationem eiusdem consulibus dixit...». — Pro Milone (c. 67r):  «Hanc dixit Cn. Pompeio III cos. a.d. VII. ydus aprilis. Quod iudi-  cium...». — Pro Cornelio de maiestate (c. 71r): «Hanc orationem dixit  L. Cotta L. Torquato coss. post annum quam superiores...». — In  Senatu in toga candida. Contra C. Antonium et L. Catilinam competito-  res (c. 75r): «Hec oratio dicta est L. Cesare e Figulo coss. post annum  quam . pro Cornelio: dıxerat...». (C£. , V’ed. A Kiessling — R. Scholl,  Berlin; 1875):  IH  (cc. 77r-96r) ASConıus PEDIANUS QuinTus, Scholia Sangallensia in  Ciceronis Orationes in Verrem (op. spur.).  «Gneo Pompeio primum et M. Crasso coss. C. Verres perfunctus...  —... Hec est pars A. Asconii Pediani cura et difigentia Pogii florentini  viri literatissimi reperta in monasterio sancti Galli prope Constantam  viginti millibus passuum». (Cf. ed. T. Stangl, Ciceronis orationum scho-  liastae..., 2, Leipzig 1912, pp. 185-264).  IV  (cc. 96v-101r) Sıcco PoLENTONUs, Argumenta super aliquot orationi-  bus et invectivis Ciceronis.  «Siconis Polentoni Patavini Argumenta in orationes Ciceronis ad  Jacobum Alvarottum. Quoniam longitudo scripture... In eam orationem  Ciceronis que est pro Tullio ad senatum... — ... et ingrediantibus aditum  faciliorem ostendent. Patavii 1413. Siconis Polentoni argumenta in  orationes  Ciceronis  ad Jacobum Alvarotum  expliciunt».  (  A. Segarizzi, La Catinia, le orazioni e le epistole di Sicco Polenton,  Bergamo: 1899, p: LXXXI):  V  (cc. 101v-112r) Argumenta in Ciceronis Orationes.  In Milonianam (c. 101v): «Oratio contra Vatinium a Cicerone  conscripta que incipit. Si tua tamen modo...». — In Plancianam  (c. 106v): «Cum propter congregam etc. In principio istius orationis...>».  — In Sullanam (c. 108v): «Maxime vellem... In principio presentis  orationis sicut et aliarum...». — Pro Ligario (c. 109v): «Quintus  Ligarius in Africam missus a senatu...». — Pro Deiotaro (c. 110v):  «Deiotarus  rex amicissimus...».  E  In.... Clementianam „(e.1111):  «Animadvertit more consueto. In principio huius orationis...». — In  Quintianam (c. 111v): «Que res more consueto in huius orationis...>».  VI.  (cc. 117r-144r) Argumenta in Senaecae epistolas.  «Cum rerum cause a summis philosophis quatuor sint diffinite... —el ingrediantıbus adıtum
facılıorem Oostendent. Patavıı 413 S1CONIS Polenton1i argumenta ın
oratıones (iceronıs ad acobum Alvarotum explicıunt». (CI

Segarızzl, Catinla, le OFAaZIONL le epistole dı SICCO Polenton,
Bergamo 1899, LXXSXI):

(CC Vl l2T) Argumenta INn (iceronlis Orationes.
In Mılonı1anam (© V «Oratıo Contra Vatınıum ('icerone

conscr1ıpta JuUC IncC1pıt. 1 (ua modo...». In Plancıanam
(C V «Cum propter CONSICBAM eic In pPrinC1p10 1st1us oratıon1ıs...».

In ullanam (C «Maxıme vellem In PrIINC1IpPIO present1s
Oratıonıs sıcut ei alNarıum. .. ». Pro Ligarıo (© «Quintus
Ligarıus In Afrıcam M1ISSUS senatu Pro Deijotaro (C
< Deı1iotarus TGX aM1C1ISSIMUS. »} In Clementianam (c
«Anımadvertit INOTEC In PTINCIPIO hu1lus OTAai0NIS. ... In
Quintianam (C V «Que ICS INOTC In hulus oratıon1ıs... »

VI (GC 117/7r-1 Argumenta IN Senaecae epistolas.
«Cum summ1s phılosophıs quatuor sınt dıffinıte
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ef alıa nefanda JuUC ve] fuerunt ve] perpetraverun
eil Marı ei hec sufficl1ant»

VII (CC 14 /r-18 /r) EUTROPIUS Breviarium ab rbe condita
«Domiuno Valenti1ı Rotico INaXımo et augusto Eutropius

Romanum Imperiıum qUO ab exordı0 fere 11-
{1Ss UNIVEISAaMYUC talıam ad T1 publıce 1UTa reduxıt xplıcıt
Paulus Eutropius» (CfI ed Lıpsıa

IBL Segarızzı La C’atinia le le epistole di SICCO Polenton
Cır (1sOor10 I manoscritti greci e latini della Biblioteca20

di Cremona zal| LOrTaZZ0O » NOV 900 25 (breve CIt:)

Ms 19) SeC DE1N. (seconda meta)

FULGENTIUS PLANCIADES ÄLBERICUS JOHANNES VIRGILIO
FOLCHINUS BORFONIBUS.

art miıscellaneo 05D I1 membr.) 116 I1 membr.)
19808  NC antıca Jlanche le 41r 472 v 62r NFT 16v Fascıcoli1
] I | CNIONEC quınternı fasc dı quıntern] riıchı1am1ı alla fine del
fascıcoliı iracce dı segnature coll la sola 8() crıtta d Nn Dagına
UINCITIO dı lınee 1SUTa ello specchio dı GTILEO nelle dıverse
del cod (CE 13 43 1 1 D 30 210 63-
116 1 1 ed ıncornıcıatura specchı0o dı scerıitto

p1ombo Lettere «Trotunda» documentarıe dı uUsSso lıbrarıo dı almeno ire 190092508|
Ir 40v 43r 6lv 63r [ 15V) e dı modulo varıabıle Dac Ira

6lv letterine inızıalı dı paragrafo note margınalı rubriche
alcune parole sottolıneate dı DCTI 11 resStiO 1mMasto blanco 10 SDazZ1O
destinato alle rubriche tıtolı Legatura moderna A4Ssı1] dorso uo

ermaglı

cod faceva de]1 T1 legatı al Convento da Nicolıno da
Cremona COINC da ota 15M De Iibris AQUILSLELS ordinı Der
Reverendum Magistrum Nicolinum de ( remona (cf anche Mss X6 159)
?  eta de]l codıce confermata oltre che dall paleografico anche
da quello fılıgrana (cf Gihisalberti Mitografi latinı relorı
medievalı codice CYEMONeEesS: del e XLA «Archıyum
Romanıcum »} VII (1923) 1-2) Per l’appartenenza de] cod al
Convento cf anche I Bıanchiı n0 D
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(CC 1r-13v) FULGENTIUS PLANCIADES, Mythologiae.
<Fabıl Blancıadıs Fulgenti Miıthologiarum incıpıt er primus.

Quamvıs iınefficax peta studı1um ICS quC ffectu eft ubI emolumen-
u  =] deest negotl cesset SCHILDCI oblıyıonem ımportat.
11 Blancıadıs Fulgenti Mıthologiarum er erCIus explıcıt. Deo
gratlas. Amen». (Cf l’ed Teubner, 1898; Ghıisalberti. Mitografi latinıi

retor1ı medievali, CIt)
I1 (CC 14ra-40va) ÄLBERICUS, Poetarıum S7Ve Scintillarium.

«Incıpıt poetarium S1Ve scintillarıum Albricı uıt ıIn Eg1ipto VITr
doctissımus nomıne Syrophanes. Hıc habuıt fılıum uniıgenıtum...
DECTIUS el OTa lee caudam serpentI1s habebat xplıicıt poetarıum S1ve
scintillarıum Albricı de integumentis Fabularum Deo gratias. Amen».
( Ghıisalberti, Mitografi latinı retorı medievalıi..., CIt)
111 (CC 43ra-61vb) JOHANNES VIRGILIO, Aillegori_ae In Ovidü
Metamorphoses.

«Quon1am un]1usculusque est mentes homınum morıbus infor-
INaTe nde in princ1p10 hulus T1 alı diıctum quod ethice...256  G. Dotti  I  (cc. 1r-13v) FULGENTIUS PLANCIADES, Mythologiae.  «Fabii Blanciadis Fulgentii Mithologiarum incipit liber primus.  Quamwvis inefficax petat studium res que caret effectu et ubi emolumen-  tum: deest. hegotil "causat cesseL. .. —  semper oblivionem importat.  Fabii Blanciadis Fulgentii Mithologiarum liber tercius explicit. Deo  gratias. Amen». (cf. l’ed. Teubner, 1898 ; F. Ghisalberti, Mitografi latini  e retori medievali, op. Cit.).  H  (cc. 14ra-40va) ALBERICUS, Poetarium sive Scintillarium.  «Incipit poetarium sive scintillariuum Albrici. Fuit in Egipto vir  doctissimus nomine Syrophanes. Hic habuit filium unigenitum... —  pectus et ora lee caudam serpentis habebat. Explicit poetarium sive  scintillarium Albrici de integumentis Fabularum. Deo gratias. Amen».  (Cf. F. Ghisalberti, Mitografi latini e retori medievali..., 0p. Cit.).  III.  (cc. 43ra-6lvb) JoHANNES DE ViRGILIO, 4llegori_ae in Ovidii  Metamorphoses.  «Quoniam uniuscuiusque poete est mentes hominum moribus infor-  mare unde in principio huius libri alibi dictum quod ethice... — ... Tunc  Augustus prohibuit se a Romanis pro Deo adorari. Expliciunt Alegorie  libri  Deo gratias.  Amen».  (Cf.  quintidecimi  Methamorphoseos.  F. Ghisalberti, Giovanni del Virgilio, espositore delle « Metamorfosi»,  Firenze 1933 ; idem, Mitografi latini e retori medievali..., op. Cit.).  IN.  (cc. 63ra-86vb) FOLCHINUS DE BORFONIBUS, Divisiones super  Vergilium.  «Sicut in Bucolicis Virgilius est imitatus Theocritum, ita in  Georgicis imitatur Hesiodum ascreum. Qui de agricoltura edidit librum  quem distinxit in duas partes... —  Alie subdivisiones patent.  Expliciunt divisiones Virgili facte per Fulchinum de Borfonibus gramati-  ce professorem. Deo gratias. Amen». (Cf. F. Ghisalberti, Mitografi latini  e retori medievali..., op.cit.; idem, Per Folchino de Borfoni grammatico  cremonese del ’300, Milano 1932).  V  (cc  88ra-115va) FOLCHINUS DE BORFONIBUS, Divisiones super  Lucanum.  «Circa Lucanum quem habemus pre manibus est advertendum  quod Lucanus non edidit istud quod premittitur. Corduba me genuit.  Imo est quoddam epitaphium... — ... De qua parte dicit duo secundum  ibi Captus sorte loci. Expliciunt divisiones super Lucanum secundum  Fulchinum cremonensem. Deo gratias. Amen». (Cf. F. Ghisalberti,  Mitografi latini e retori medievali..., op. Cit.; idem, Per Folchino de  Borfoni..., Op. Cit.).Tunc
Augustus prohıbuit Romanıs PTO Deo adorarı. Explicıunt egorl1e

T1 Deo gratlas. Amen» (Cfquıintidecımı Methamorphoseos.
Ghıisalberti, (1L0OVvannı del irgilio, espositore delle « Metamorfosi»,

Firenze 1933:; ıdem, Mitografi latinı retorı medievali..., C
CC 63ra-86vb) FOLCHINUS BORFONIBUS, Divisıones

Vergilium.
«Sıcut ın Bucolıicıs Vırgilius est imıtatus Theocriıtum, ıta

Georgicı1s imıtatur Hesiodum ASCTITECUM Quı de agrıcoltura edıdıt lıbrum
QUCIHMN distinxıt ın uas partes... lhıe subdıvısıones patent.
Explicıiunt divisıones Vırgılı facte DCI Fulchinum de Borfonıbus gramatı-

professorem. Deo gratlias. Amen». (CE: Ghıiısalberti, Mitografi latini
retorı medievalıi..., OP.Cit.; iıdem. Per Folchino de Borfoni grammatıco

CYreMOones: del 300, ılano
(CO 88ra-115va) FOLCHINUS BORFONIBUS, Dıiıvisiones

Lucanum.
«(Cırca Lucanum qUuUCIM habemus DIC manıbus est advertendum

quod Lucanus NO  —; edıdıt istud quod premittitur. Corduba genult.
Imo est quoddam epıtaphıium...256  G. Dotti  I  (cc. 1r-13v) FULGENTIUS PLANCIADES, Mythologiae.  «Fabii Blanciadis Fulgentii Mithologiarum incipit liber primus.  Quamwvis inefficax petat studium res que caret effectu et ubi emolumen-  tum: deest. hegotil "causat cesseL. .. —  semper oblivionem importat.  Fabii Blanciadis Fulgentii Mithologiarum liber tercius explicit. Deo  gratias. Amen». (cf. l’ed. Teubner, 1898 ; F. Ghisalberti, Mitografi latini  e retori medievali, op. Cit.).  H  (cc. 14ra-40va) ALBERICUS, Poetarium sive Scintillarium.  «Incipit poetarium sive scintillariuum Albrici. Fuit in Egipto vir  doctissimus nomine Syrophanes. Hic habuit filium unigenitum... —  pectus et ora lee caudam serpentis habebat. Explicit poetarium sive  scintillarium Albrici de integumentis Fabularum. Deo gratias. Amen».  (Cf. F. Ghisalberti, Mitografi latini e retori medievali..., 0p. Cit.).  III.  (cc. 43ra-6lvb) JoHANNES DE ViRGILIO, 4llegori_ae in Ovidii  Metamorphoses.  «Quoniam uniuscuiusque poete est mentes hominum moribus infor-  mare unde in principio huius libri alibi dictum quod ethice... — ... Tunc  Augustus prohibuit se a Romanis pro Deo adorari. Expliciunt Alegorie  libri  Deo gratias.  Amen».  (Cf.  quintidecimi  Methamorphoseos.  F. Ghisalberti, Giovanni del Virgilio, espositore delle « Metamorfosi»,  Firenze 1933 ; idem, Mitografi latini e retori medievali..., op. Cit.).  IN.  (cc. 63ra-86vb) FOLCHINUS DE BORFONIBUS, Divisiones super  Vergilium.  «Sicut in Bucolicis Virgilius est imitatus Theocritum, ita in  Georgicis imitatur Hesiodum ascreum. Qui de agricoltura edidit librum  quem distinxit in duas partes... —  Alie subdivisiones patent.  Expliciunt divisiones Virgili facte per Fulchinum de Borfonibus gramati-  ce professorem. Deo gratias. Amen». (Cf. F. Ghisalberti, Mitografi latini  e retori medievali..., op.cit.; idem, Per Folchino de Borfoni grammatico  cremonese del ’300, Milano 1932).  V  (cc  88ra-115va) FOLCHINUS DE BORFONIBUS, Divisiones super  Lucanum.  «Circa Lucanum quem habemus pre manibus est advertendum  quod Lucanus non edidit istud quod premittitur. Corduba me genuit.  Imo est quoddam epitaphium... — ... De qua parte dicit duo secundum  ibi Captus sorte loci. Expliciunt divisiones super Lucanum secundum  Fulchinum cremonensem. Deo gratias. Amen». (Cf. F. Ghisalberti,  Mitografi latini e retori medievali..., op. Cit.; idem, Per Folchino de  Borfoni..., Op. Cit.).De qua dıcıt duo secundum
1Dı Captus OC1 Explicıunt divısıones Lucanum secundum
Fulchinum Te  SsSCIN Deo gratlas. Amen». (CT. Ghisalberti,
Mitografi latinı retorı medievali..., Cit: : iıdem. Per Folchino de
Borfoni Cit.)
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IBL Ghıisalberti, Mitografi latinı retorı medievalı. Git:: idem,
Per OLCAINO de Borfoni cıt ıdem. (110vannı del Virgilio. . cıt

Ms 131 Sec XIV

BIRGERUS, archıep., Vita Birgittae BIRGITTA (S.) SUECICA, Revela-
tonum librıi VIT

Membr., composıto (2 manosecriıtt!: 1-9; 10-237), 80 x 200,
(cart.), Z (cart.) numerazıone ecente matıta ; j1anche le /r-9v, WT
Legatura conventuale in CUO10 assıcelle. 10 INs da {ascC.,
quınterno, mMancante /a 11 195; rıgatura ed Incornıcı1atura
dello specchıo dı scr1ıtto ntie Lettera documentarıa dı uUso lıbrarıo dı unıca
INnNan dı modulo medio. Tıtolo Corrente sul margıne superlore
letterına inızıale I: mınıata in 6200 B le altre letterıne inızıalı in AZZUITIIO
alternatıyamente. 20 dı Z fascıcol1: 11 sen10n1, dı CUl ı] 50
mMancante ella 12a quıintern1 | ternıone manc. dell’ultıma Carta

duerno ternıone quınterno en10n1 ternıone
ultıme due richı1amı alla fine de1 fascıcoli: nel margıne superlore carte
» ıIn cıfre rTOMAanNnc, la numerazıone de1 T1 de1 capıtoli1. Le frequenti!
interruz1ıon1 del 61 rıflettono anche ne numerazıone de1 capıtolı: OS1 da

140-141, al ıl cap. 6 9 da 150-151, la numerazıone de1l capıtolı
dal al 91, da 60-161, dal 41 al LZIu da 165-166 INAaNnNcCcCanNlO arı
fascıcoli, S1 dal CaD 126 de]l TO imprec1sato de] TO V E}
Ia numerazıone de1 capıtolı' cessa C}  —_ la 166, po1 rıprende DCI breve tratto

del 90/200; rıgatura assente ed Incornıclatura ello
specchı10 dı scr1ıtto NN Lettere «bastarda» CC r-165v documentarıa dı
uUsSso ıbrarıo (cc 166r-236v) Letterine inızlalı segn] dı paragrafo ın
AdZZUITO alternatıyamente.

(CC 1r-6v BIRGERUS, Archiep., Vıta Birgittae.
«Incıpıt vita beate Bırgitte q Ua Composuılt beatus Bırgerus a_

chıep1scopus Upsalensıs. CCe descr1ps! Caln t1 bı tripliciter. Irıplicıter
so] CXUTCNS montes Beata ırgıtta in Swecı1e orıunda NO  —

solum 1uxta revelatıonem...I Codici Agostiniani della Biblioteca statale di Cremona  257  BısL.: F. Ghisalberti, Mitografi latini e retori medievali..., op. Cit. ; idem,  Per Folchino de Borfoni..., op. Cit.; idem, Giovanni del Virgilio..., op. Cit.  Me 431 (: 50  Sec. XIV  BiRGERUS, archiep., Vita Birgittae — BIirGITTA (S.) Suecıca, Revela-  tionum libri VII.  Membr., composito (2 manoseritti: cc. 1-9; 10-237), mm. 280 x 200, cc. I  (cart.), 237, I (cart.); numerazione recente a matita; bianche le cc. 7r-9v, 237r-v.  Legatura conventuale in cuoio su assicelle. Il 1° ms. € composto da un fasc.,  quinterno, mancante della c. 7a. 11. 40/50, mm. 195; rigatura ed incorniciatura  dello specchio di scritto assente. Lettera documentaria di uso librario di unica  mano e di modulo medio. Titolo corrente sul margine superiore delle carte;  letterina iniziale a c. 1r, miniata in oro; le altre letterine iniziali in rosso e azzurro  alternativamente. Il 2° ms. € composto di 22 fascicoli: 11 senioni, di cui il 5°  mancante della c. 12a + 2 quinterni + 1 ternione mancante dell’ultima carta +  1 duerno + 1 ternione + 1 quinterno + 4 senioni + 1 ternione mancante delle  ultime due carte; richiami alla fine dei fascicoli; nel margine superiore delle carte  segue, in cifre romane, la numerazione dei libri e dei capitoli. Le frequenti  interruzioni del testo si riflettono anche nella numerazione dei capitoli: cosi da  cc. 140-141, manca il cap. 62; da cc. 150-151, la numerazione dei capitoli passa  dal 74 al 91, e da cc. 60-161, dal 111 al 121; da cc. 165-166 mancano vari  fascicoli, e sı passa dal cap. 126 del libro IV a un punto imprecisato del libro VI;  la numerazione dei capitoli‘cessa con la c. 166, poi riprende per breve tratto e  cessa del tutto. 11. 39/47, mm. 190/200; rigatura assente ed incorniciatura dello  specchio di scritto a penna. Lettere «bastarda» (cc. 10r-165v) e documentaria di  uso librario (cc. 166r-236v). Letterine iniziali e segni di paragrafo in rosso e  azzurro alternativamente.  I  (cc. 1r-6v) BıirGeErus, Archiep., Vita Birgittae.  «Incipit vita beate Birgitte quam composuit beatus Birgerus ar-  chiepiscopus Upsalensis. Ecce descripsi eam tibi tripliciter. Tripliciter  sol exurens montes... Beata Birgitta in regno Swecie oriunda non  solum iuxta revelationem... — ... tu autem Domine miserere nostri.  Deo gratiäs». (Cf. B.7.Z.; 1335).  II  (cc. 10r-236v) BıraiTTA (S.) SQECICA‚ Revelationum libri VII, mutili  in principio e lacunos!i.  «  accedit et sic amissis eternis in temporali comoditate re-  munero eos qui boni fecerint pro me usque ad ultimum quadrantem et  usque ad novissimum punctum. Secundi sunt qui credunt me DeumDomine miserere nostrI1.
Deo gratias». (Gin B.H.
I1 (CC 10r-236v BIiIRGITTA (S.) SI_JECICA‚ Revelationum lihri VII. mutılı
in PrINC1pP10 lacunosı].

< accedıiıt el SIC aMI1SSIS etern1s in temporalı comodıtate
INUNCTO CcOsSs quı onı fecerıint DIO ad ultımum quadrantem et

ad nOov1ssımum punctum. Secundı SuUunt quı credunt Deum
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omnıpotentem et discretum iıudıcem el st1 servıiunt mıhı timore PCNC
19(0) celest1is S]OTIG: ..258  G: Dotn  omnipotentem et discretum iudicem et isti serviunt mihi ex timore pene  non autem ex amore celestis glorie... — ... Explicit septimus liber  revelacionum Dei beate Brigitte principisse nericie de.regno Svecie  divinitus revelatus. Cunctis igitur fidelibus pateat evidenter quod anno  ab incarnacione domini nostri Jhesu Christi MCCCLXXIJ decimo  kalendas augustas... Auctoritate apostolica in civitate romana canoniza-  ta fuit et sanctorum catalogo ascripta Deo gratias. Amen». (Cf.  E. Wessen, Revelationes S. Birgittae e codice membr. Fol. 21 Bibl. Univ.  Lundensis..., Copenhagen 1956).  Sec. XV  Ms. 133 (E. 8. 25)  HENRICUS DE ZOMEREN, Can. reg., Epitoma primae eartis dialogi Guilelmi  Ocham quae intitulatur De hereticis.  Cart., mm. 280 x 198, cc. 117; numerazione antica a penna che non compu-  ta la prima carta; bianche 16 cc. Irw, 115r-117y. Fascicoli 12: 1'senione 4 9  quinterni + 2 quaternioni di cui l’ultimo mancante della c. 8a; per un errore di  impaginazione il foglio comprendente le cc. 93 e 100 € stato rilegato tra le cc. 96 €  97. A 2 coll., 11. 40/43, mm. 180/190; rigatura assente e incorniciatura dello  specchio di scritto a penna. Lettera umanistica corsiva di unica mano e di modulo  medio. Letterine iniziali ornate a cc. 2r, 4r, 12r, 15r, 22r, 36r, 79v; le altre  letterine iniziali e i segni di paragrafo in rosso; € rimasto bianco lo spazio per i  titoli e rubriche. Sul margine superiore delle carte corre l’indicazione delle  partizioni del testo, in cifre arabe. Legatura conventuale originale in pelle di  capretto bianca con tracce di legacci; internamente al piatto anteriore, tavola del  contenuto.  Nota di possesso a c. Ir: Sancti Augustini Forlivii ad usum reverendi  patris magistri Nicole de Placentia. Fr. Aug. de Crema vicarius generalis.  Per l’appartenenza del cod. al Convento, cf. anche A. Possevino, III,  p. 139.  «Reverendissimo in Christo patri et domino d.B. episcopo  Tusculano sancte romane ecclesie cardinali vulgariter nuncupato per  Alamaniam atque Germaniam sancte sedis apostolice legato E. Rev.”®  tue devotissimus servulus et indignus capellanus Henricus de Zemeren in  theologia licentiatus cum humilissiıma commendatione se ipsum. Jussit  tua prudentissima benignitas ut ex dialogo Guilelmi Ocham quem  scripsit de hereticis epitoma efficerem... — ... Opus Ocham de heresi et  hereticis per Henricum Zemeren in theologia licentiatum, abreviatum etxplıicıt septimus GT
revelacıonum De]l beate Brigitte princıpısse nerıicıe de Svecı1e
dıivınıtus revelatus. Cunetis ıgıtur fidelıbus pateatl evidenter quod AN1NO

abh incarnacıone domıiını nostrı esu Christı MECCOCLX XJ decımo
alendas Auctoritate apostolıca in Cıvıtate LOINAaNd canon1za-

funt ei Sanctorum catalogo ascrıpta DDeo ogratias. Amen». (T
Wessen, Revelationes Birgittae codice membr. Fol Al Bihl Univ.

Tundenstis. Copenhagen

SecMs 133 Z2)

HENRICUS ZOMEREN, (San F: Epitoma prıimae 13artis dialogi Gutllelmi
Ocham GQUAE intitulatur De hereticis.

Cart.. 280 198, 7: numerazıone antıca HMN che NO IN  Uu-
la prıma janche le 1r-V, T1 Fascıcol1 enlıone

quintern] quaternion1 dı C ”’ultımo ella 8a PCI 611016 dı
impagınazıone 11 foglıo comprendente le 03 100 rılegato ira le 96
97 coll., 11 80/190; rıgatura assente iIncornıcıatura ello
specchıo0 dı scr1ıtto d Lettera umanıstıca COTrS1Iva dı unıca INanO dı modulo
medio. Letterine inızıalı ornate Z 4r, 21 15 Z2YT. 36r. 79v; le altre
letterine ınızıalı segn!1 dı paragrafo ın riımasto bıanco 10 Spazlıo DCI
tıtol1 rubriche. Sul margıne superlore elle Carte I’ındiıcazıone elle
partızıon] de] In cıfre arabe. egatura conventuale orıginale In pelle dı

bıanca CO  — LTacce dı legaccl; ıinternamente al platto anterlore, tavola de]l
CONtLeEeNuLO

Nota dı Ir Sanctı Augustinli Forlivi ad USUM reverendiı
patrıs magıstri Nicole de Placentia. Fr Aug de Crema VICAF1IUS generalis.
Per l’appartenenza de] cod a] Convento, cf. anche Possevıno, IL,

139
«Reverendissiımo 1n Chrısto patrı el domiıno ep1SCOPO

Tusculano sancte L[LOTINAaNC ecclesıe cardınalı vulgarıter nuncupato DCI
Alamanıam atque Germanı am sancte sedis apostolıce legato R ev IN<
tue devotissımus servulus eil indıgnus capellanus Henricus de Zemeren in
theologıa lıcentjatus CU) humıilıssıma commendatıone 1psum. Jussıt
tua prudentıssıma benignitas ut dıalogo uıLlelm1ı am quCM
scr1psıt de hereticı1s epıtoma efficerem...258  G: Dotn  omnipotentem et discretum iudicem et isti serviunt mihi ex timore pene  non autem ex amore celestis glorie... — ... Explicit septimus liber  revelacionum Dei beate Brigitte principisse nericie de.regno Svecie  divinitus revelatus. Cunctis igitur fidelibus pateat evidenter quod anno  ab incarnacione domini nostri Jhesu Christi MCCCLXXIJ decimo  kalendas augustas... Auctoritate apostolica in civitate romana canoniza-  ta fuit et sanctorum catalogo ascripta Deo gratias. Amen». (Cf.  E. Wessen, Revelationes S. Birgittae e codice membr. Fol. 21 Bibl. Univ.  Lundensis..., Copenhagen 1956).  Sec. XV  Ms. 133 (E. 8. 25)  HENRICUS DE ZOMEREN, Can. reg., Epitoma primae eartis dialogi Guilelmi  Ocham quae intitulatur De hereticis.  Cart., mm. 280 x 198, cc. 117; numerazione antica a penna che non compu-  ta la prima carta; bianche 16 cc. Irw, 115r-117y. Fascicoli 12: 1'senione 4 9  quinterni + 2 quaternioni di cui l’ultimo mancante della c. 8a; per un errore di  impaginazione il foglio comprendente le cc. 93 e 100 € stato rilegato tra le cc. 96 €  97. A 2 coll., 11. 40/43, mm. 180/190; rigatura assente e incorniciatura dello  specchio di scritto a penna. Lettera umanistica corsiva di unica mano e di modulo  medio. Letterine iniziali ornate a cc. 2r, 4r, 12r, 15r, 22r, 36r, 79v; le altre  letterine iniziali e i segni di paragrafo in rosso; € rimasto bianco lo spazio per i  titoli e rubriche. Sul margine superiore delle carte corre l’indicazione delle  partizioni del testo, in cifre arabe. Legatura conventuale originale in pelle di  capretto bianca con tracce di legacci; internamente al piatto anteriore, tavola del  contenuto.  Nota di possesso a c. Ir: Sancti Augustini Forlivii ad usum reverendi  patris magistri Nicole de Placentia. Fr. Aug. de Crema vicarius generalis.  Per l’appartenenza del cod. al Convento, cf. anche A. Possevino, III,  p. 139.  «Reverendissimo in Christo patri et domino d.B. episcopo  Tusculano sancte romane ecclesie cardinali vulgariter nuncupato per  Alamaniam atque Germaniam sancte sedis apostolice legato E. Rev.”®  tue devotissimus servulus et indignus capellanus Henricus de Zemeren in  theologia licentiatus cum humilissiıma commendatione se ipsum. Jussit  tua prudentissima benignitas ut ex dialogo Guilelmi Ocham quem  scripsit de hereticis epitoma efficerem... — ... Opus Ocham de heresi et  hereticis per Henricum Zemeren in theologia licentiatum, abreviatum etOpus am de heres1 et
hereticıs DCI Henricum Zemeren In theologıa lıcentiatum, abreviatum ef
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In 168 scerıptum finıt felıcıter. HS Deo » egue ’Indice. scr1tto
d’altra INAaNO, da 07v 13v

Ms 135 18) Sec E

ÄEGIDIUS ROMA, 0O.S EXpDOSILLLO IN Aristotelis !ibros Elenchorum.

embr.. Z7TÜ.Xx 183. I’ 714; numerazıone antıca An  n altra
numerazıone recente matıta ; Carite guaste smargınate ;: antıcamente
ricucıta em CONLTO em la Fascıcol)]ı en10n1 quaternıone
senı10ne duerno c E} richl1amı alla fine de1 fascıcol1; Lracce dı
segnature. COM l 205/215° rıgatura ed incornıclatura ello
specchı0o dı ser1ıtto p1ombo da Ir 48v, 10801 da 49r /4r Lettera
«rotunda» dı almeno Cinque manı ra-48vb; vb-5S1lva;:

va-60v ra-/3v Pal, d1 modulo quası SCINDIC medio. Sul
margıne superl0re delle carte ın In cıfre 1 OINAaNc I’ındicazıone
partı del letterine inızıalı segn1 d1 paragrafo iın 162  o Legatura moderna
In assı, dorso ıIn CUO10 fermaglı; esternamente q ] platto posterl10re, cartellıno
membr. CON dicıtura « Exposit1o Egıdıl de Roma ord rem fr 1Laıbr
Elencorum».

cod appartenne al forlınese C  UlduCIuUs de Sassıs», che
trascrisse probabılmente anche la finale In segulto acquısta-
C PCI 11 DICZZO dı due ducatı, dal sacerdote bolognese Rodolfo C, da
quest], dal frate Ugolino da Cremona che 10 lego a] Convento; /4rb
«Iste er est mel Mulducıl de Sassıs de Forlıvo Precıum 1PS1US 1] duc.»:

sul reCiOo del foglıo dı guardıa Ista e XDOSLLLO Elenchorum est Ffratris
Ugolini de Cremona Ordinis sanctı Augustini qUAM emıft Bononie domino
Rodolfo sacerdote hbononiense. Jegatura orıginale rımane fram-

dell’assıcella de] platto anterıore CON iracce dı due ermaglı.
«x ustrı prosapıa Orıundo domıno 1lıppo, phılıo preclarıs

venerabiılıis comiıtıs Flandrensıs frater Egıdıus Romanus ordınıs fratrum
herem. Augustin! salutem... Alpharabıus ıIn logıca SUa volens QqUan-
dam notıit1am tradere. .. De sophıstıcıs elenchıis eic er iste quı
dıcıtur elenchorum sicut alıı T1 phılosophı...I Codici Agostiniani della Biblioteca statale di Cremona  259  in 16 dies scriptum finit feliciter. Laus Deo». Segue 1’Indice, scritto  d’altra mano, da c. 107v a c. 113v.  Ms: 135 (E2948)  SeCXIV  AEGIDIUS DE Roma, O.S.A., Expositio in Aristotelis libros Elenchorum.  Membr., mm. 270 x 185, cc. I, 74; numerazione antica a penna; altra  numerazione recente a matita ; numerose carte guaste e smarginate; anticamente  ricucita lembo contro lembo la c. 6. Fascicoli 7: 4 senioni + 1 quaternione + I1  senione + 1 c. + 1 duerno + 1 c.; richiami alla fine dei fascicoli; tracce di  segnature. A 2 coll., 11. 45/51, mm. 205/215; rigatura ed incorniciatura dello  specchio di scritto a piombo da c. Ira c. 48v, a penna da c. 49r a c. 74r. Lettera  «rotunda» di almeno cinque mani (A: cc. l1ra-48vb; B: cc. 48vb-5l1va; C:  cc. 51va-60vb; D: cc. 61ra-73vb; E: c. 74ra), di modulo quasi sempre medio. Sul  margine superiore delle carte corre in rosso e in cifre romane l’indicazione delle  parti del testo; letterine iniziali e segni di paragrafo in rosso. Legatura moderna  in assi, dorso in cuoio e fermagli; esternamente al piatto posteriore, cartellino  membr. con dicitura coeva: «Expositio Egidii de Roma ord. Erem. fr. Libr.  Elencorum».  Il cod. appartenne al forlinese «Mulducius de Sassis», che ne  trascrisse probabilmente anche la parte finale. In seguito venne acquista-  to, per il prezzo di due ducati, dal sacerdote bolognese Rodolfo e, da  questi, dal frate Ugolino da Cremona che lo legö al Convento; c. 74rb:  «Iste liber est mei Mulducii de Sassis de Forlivo. Precium ipsius 1j. duc.»;  e sul recto del foglio di guardia: Zsta expositio Elenchorum est fratris  Ugolini de Cremona ordinis sancti Augustini quam emit Bononie a domino  Rodolfo sacerdote bononiense. Della legatura originale rimane un fram-  mento: parte dell’assicella del piatto anteriore con tracce di due fermagli.  «Ex illustrı prosapia oriundo domino Philippo, philio preclaris ac  venerabilis comitis Flandrensis frater Egidius Romanus ordinis fratrum  herem. s. Augustini salutem... Alpharabius in logica sua volens quan-  dam notitiam tradere... De sophisticis autem elenchis etc. Liber iste qui  dicitur elenchorum sicut alii libri philosophi... — ... obliqguum cognosci-  tur qui cum patre et spiritu sancto est unus Deus benedictus in secula  seculorum. Amen. Explicit summa super libro elencorum edita a fratre  Egidio de Roma ordinis fratrum heremitarum sancti Augustini». (Cf.  Zumkeller, 21, 21 (n); Bruni (1), 4).oblıquum COgNOSCI-
tur quı CUu el spiırıtu Sancto est 11US Deus benedictus In secula
seculorum. Amen. xplıicıt TO elencorum edıta fratre
Eg1d10 de Roma ordınıs fratrum heremıtarum sanctı Augustin1». (CT.
Zumkeller, 21% en (n) Bruniı (1)
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Ms 148 (15 32) 505 ottobre 29, antova

AEGIDIÜS ROMA, OS Theoremata de AAA e el essent1a.

Cartc 85 x 205, @ 22 Fascıcolı quaternli0on1
ternı0ne, conness1 dal richı1amo. coll., I 41, 219 rıgatura ed INCOrN1-
clatura specchı10 dı scr1ıtto assente Lettera umanıstıca COTrSIva dı unıca INanNlO

(«H1ieronymus de Mutina») dı modulo pluttosto pICcCOlo. Letterine inızıalı ın
rubriche. Legatura In cartapesta (seCc AI1X): sul del foglı0 dı guardıa

anterılore, tavola del contenuto

cod Coplato dal frate «Hıeronymus de Mutıiına» ne]
Convento dı Agnese dı antova nel 1 505 COIMNC da ota D
Expliciunt Theoremata de A ef essent1ia. scrıpta me fratre Hiıeroniımo
de Mutına IN Conventu Sancte Agnetis Mantue 1503 die octobris/finita,
dum ıhi studerem.

«Preclarıssım fondatıssım1ı VIT1 rel1g10s1, sachre theologıe docto-
r'1S fratrıs Egıdı1 romanı archıpresulıs Bıturicensıis, ordınıs fratrum ere-
mıtarum sanctı Augustinı, Theoremata de CSSC el essentıa felıcıter
incıpıunt ad laudem De1i Omne CSSC ve] est DCT Olentes de
CSSC tractatum COMPDONCIC.. .260  G: Dotti  Ms. 148 (15. 5. 32)  1505 ottobre 29, Mantova  AEGIDIÜS DE RomAa, O.S.A., Theoremata de esse et essentia.  Carti,, mm.285>x 205 cc.. 1, 22, Lnn. : Fascicolr 3:, 2 Quätermioni. + M  ternione, connessi dal richiamo. A 2 coll., 11. 41, mm. 215; rigatura ed incorni-  ciatura dello specchio di scritto assente. Lettera umanistica corsiva di unica mano  («Hieronymus de Mutina») e di modulo piuttosto piccolo. Letterine iniziali in  rosso; rubriche. Legatura in cartapesta (sec. XIX); sul verso del foglio di guardia  anteriore, tavola del contenuto.  Il cod. €& stato copiato dal frate «Hieronymus de Mutina» nel  Convento di S. Agnese di Mantova nel 1505, come da nota a c. 22v:  Expliciunt Theoremata de esse et essentia... scripta a me fratre Hieronimo  de Mutina in Conventu Sancte Agnetis Mantue 1505, die 29 octobris/finita,  -  dum ibi studerem.  «Preclarissimi ac fondatissimi viri religiosi, sachre theologie docto-  ris fratris Egidii romani archipresulis Bituricensis, ordinis fratrum here-  mitarum sancti Augustini, Theoremata de esse et essentia feliciter  incipiunt ad laudem Dei. Omne esse vel est purum per se... Volentes de  esse tractatum componere... — ... Expliciunt Theoremata de esse et  essentia edita a fondatissimo doctore domino Egidio Romano ordinis  eremitarum divi Augustini». (Cf. Zumkeller 23, 23 (n); Bruni (1) 11,  Bruni (2), Bruni (3)).  Ms. 159 (C. 6. 60)  Sec. XIV  RICHARDUS DE SANCTO VICTORE, Can. reg. — ARISTOTELES — JoHAN-  NES (S.) DAMASCENUS — BOETHIUS ANICIUS SEVERINUS — AUGUSTINUS (S.)  AURELIUS  K  ISıDORUS  HISPALENSIS  E  BERNARDUS  (S.)  (S.)  CLARAEVALLENSIS — ANSELMUS CANTUARIENSIS.  Membr., miscellaneo, mm. 236 x 180, cc. I, 387, I; numerazione antica (4-  392) che salta 290; altra numerazione recente a matita; pergamena sottile;  bianche le cc. 80r, 126v-128v, 229v, 251r-253v, 304v, 305r-v, 331r, 387v. Fascicoli  34: 1 senione + 1 otterno + 4 senioni + 1 duerno + 4senioni + 1 quinterno +  2 senioni + 1 quaternione + 11 senioni di cui il settimo mancante delle c. 7a + 1  duerno + 1 senione + 1 otterno + 4 senioni + 1 quinterno mancante delle  cc. 7a-10a; richiami alla fine dei fascicoli, a volte tagliati dal legatore; tracce di  segnature. A 2 coll., 11. 33/39, mm. 160/165; rigatura e€d incorniciatura delloExplicıiunt Theoremata de 6SSC et
essent1a edıta fondatıssımo doctore domıno Eg1di0 Romano ordınıs
eremıtarum 1V1 Augustin1». (Cf. Zumkeller 23 23 (n) Brun1i (1) 11,
Brun1ı (Z) Bruniı 3))

Ms 159 60) Sec XIV

RICHARDUS SANCTO VICTORE, Can ICg ÄRISTOTELES JOHAN-
NES (5.) DAMASCENUS BoOoETHIUS ANICIUS SEVERINUS ÄUGUSTINUS (S.)
ÄURELIUS ISIDORUS HISPALENSIS BERNARDUS (5.)(5.)
(LARAEVALLENSIS ÄNSELMUS (ANTUARIENSIS.

Membr., miscellaneo, 236 180, I’ 387, I9 numerazıone antıca (4
392) che salta 290; altra numerazıone recente matıta ; ergamcena sottıle:;
Jlanche le SÜr, 6v-1  V, 229v, 1r-253v, 304v, DT-V, 3317 387v Fascıicol1i1
34 senjı0ne Otitferno sen10n1 duerno en10n1 quınterno

en10n1 quaternione en10n1 dı CUul 11 settimo elle 7a
duerno senı10ne otterno sen10n1 quinterno elle

/a-10a; richlamı alla fine de]l fascıcol1, volte taglıatı dal Jegatore; tracce dı
segnature. coll., 60/165; rıgatura incorniclatura
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specchı10o0 dı secr1ıtto pıombo. Lettere «rotunda » documentarıa d1 USO lıbrarıo dı
almeno 13 manı Ir-  V9 1r°126r:; 129r-142r:;: 4)v-
1/70v; 1r-226r; 7/r-250v; 1-26/v; 8&r-2  r’

6v-298r; v-3  r’ 301v;: 8r 2r-304r ; 1306r-
V 5 dı modulo varıabiıle. Letterine in1ızıalı In AZZUTTO alternatıyamente
ornate COM freg]l; rubriche : letterine lumeggıate dı tıtolı correntiı sul
margıne superio0re elle cCarte CO ettere AZZUITC alternatıyvamente.
Legatura moderna in assı, dorso In CUO10 fermaglı; esternamente ql platto
posterl10re, due cartellını membr. (sec AIV) rıportano 1 ] tiıtolo: «Rıchardus de
Sancto Vıictore de TIrıinıtate el alıa quaedam », l’orıginale segnatura CONvenLua-
le «1»; internamente al platto anterılore, tavola de] cContenuto

An faceva de]l T1 legatı al Convento da Nıcolino da
Cremona, COTMNMNEC da otfa 38 /r Ex Iihris AQULSLELS Ordinı DEr
Reverendum magıstrum Nicolinum de Cremonda, (cf. anche Mss 56, 129)

(CC Ira-  r RICHARDUS SANCTO VICTORE, Can O, De ITI-
nıtate.

«Rıcardı De Irınıtate er uod nöticiam trıplıcı TC-
hendiımus modo: exper1endo, ratıocınando, credendo. 1 ad sublimıum
sc]1entiam menti1s sagacıtate ascendere volumus...I Codici Agostiniani della Biblioteca statale di Cremona  261  specchio di scritto a piombo. Lettere «rotunda» e documentaria di uso librario di  almeno.13.manı (A: cc. Ir-79v; B: cc. 81r-126r; C: cc. 129r-142r; D: cc. 142v.  170y Baccul71:-226r: F: CC 227r:250vV: G: c6..2547r-267v . H: cc: 2681296r : I:  6C 296V-2081; L: CC 298v-301r:. M c 301v: N: cc. 302r-:304r;: ©: Cc. 306r-  386v), e di modulo variabile. Letterine iniziali in rosso e azzurro alternativamente  ornate con fregi; rubriche; letterine lumeggiate di rosso; titoli correnti sul  margine superiore delle carte con lettere rosse e azzurre alternativamente.  Legatura moderna in assi, dorso in cuoio e fermagli; esternamente al piatto  posteriore, due cartellini membr. (sec. XIV) riportano il titolo: «Richardus de  Sancto Victore de Trinitate et alia quaedam», e l’originale segnatura conventua-  le: «I»; internamente al piatto anteriore, tavola del contenuto.  D  ‚Jl cod. faceva parte dei libri legati al Convento da Nicolino da  Cremöna; come da notd a c. 387/1: EXx Wbris Aquisitis ordini per  Reverendum magistrum Nicolinum de Cremona, (c£. anche Mss. 86, 129).  I  (cc. 1ra-33rb) RıcHARDUS DE SANCTO VicTorE, Can. reg., De Tri-  nitate,  «Ricardi De Trinitate liber I. Quod rerum nöticiam triplici appre-  hendimus modo: experiendo, ratiocinando, credendo. Si ad sublimium  scientiam mentis sagacitate ascendere volumus... — ... conveniat unitas  substantie cum personarum pluralitate. Explicit Ricardus de Sancto  Victore»: (ef. Migne, P.L.; CXEVI 891-992).  II  (cc. 33va-79vb) ARISTOTELES, Ethica ad Nicomachum.  «Aristotelis moralium ad Nicomachum liber primus. Omnis ars et  omnis doctrina similiter autem et actus... —  ordinata et quibus  legibus et consuetudinibus utens. Dicamus igitur incipientes politicam et  finientes moralem doctrinam. Explicit». (cf. Ed. Bologna, 1475).  II  (cc. 81ra-126rb) JoHANNEs (S.) DAMASCENUS, De fide orthodoxa.  «Liber primus Damasceni. Primum capitulum : quod incomprehen-  sibilis est Deus... Deum nemo seu nullus vidit unquam... Ineffabilis  igitur est Deus... — ... ab ipso est gaudium fructificantes. Amen. Finito  libro referamus gratias Christo. Amen». (cf. Migne, P.G., XCIV, 790-  1527)  IV.  (cc. 129ra-140vb) BoETHIUS ANICIUS MANLIUS SEVERINUS, De sancta  Trinitate.  «Boeti de Trinitate. Incipit prologus in librum Boetii ad Quintum  Avidium et Simacum... Christiane religionis reverentiam plures usur-  pant... —  omniumque bonorum causa perscribit. Explicit». (cf.  Migne, P.L., LXIV, 1247-1256, 1299-1302, 1311-1314, 1333-1354).Convenıat unıtas
substantıe G PCIrSONATUMI pluralıtate. xplıcıt Rıcardus de Sancto
Victore». (er. 1gne, E 91-992)
( 33va-/79vb) ÄRISTOTELES, Ethica ad Nicomachum.
« Arıstotelıs moralıum ad Nıcomachum er primus. Omnıs dAdISs el

OmMnı1s doectrina siımılıter au ei ordınata ei quıbus
egıbus et consuetudınıbus Dıcamus igiıtur incıplentes polıtıcam el
fiinıentes moralem doctrinam. Explıicıt». (ef: Bologna,
{I11 (CC 8 1ra-126rb) JOHANNES (S.) DAMASCENUS, De fide orthodoxa.

«L1uber Drımus Damascenıı. Primum capıtulum : quod incomprehen-
ıbılıs est Deus. .. Deum CINO SCUu nullus vidıt uUuNgqUamı... Ineffabiılıs
ıgıtur est Deus. ..I Codici Agostiniani della Biblioteca statale di Cremona  261  specchio di scritto a piombo. Lettere «rotunda» e documentaria di uso librario di  almeno.13.manı (A: cc. Ir-79v; B: cc. 81r-126r; C: cc. 129r-142r; D: cc. 142v.  170y Baccul71:-226r: F: CC 227r:250vV: G: c6..2547r-267v . H: cc: 2681296r : I:  6C 296V-2081; L: CC 298v-301r:. M c 301v: N: cc. 302r-:304r;: ©: Cc. 306r-  386v), e di modulo variabile. Letterine iniziali in rosso e azzurro alternativamente  ornate con fregi; rubriche; letterine lumeggiate di rosso; titoli correnti sul  margine superiore delle carte con lettere rosse e azzurre alternativamente.  Legatura moderna in assi, dorso in cuoio e fermagli; esternamente al piatto  posteriore, due cartellini membr. (sec. XIV) riportano il titolo: «Richardus de  Sancto Victore de Trinitate et alia quaedam», e l’originale segnatura conventua-  le: «I»; internamente al piatto anteriore, tavola del contenuto.  D  ‚Jl cod. faceva parte dei libri legati al Convento da Nicolino da  Cremöna; come da notd a c. 387/1: EXx Wbris Aquisitis ordini per  Reverendum magistrum Nicolinum de Cremona, (c£. anche Mss. 86, 129).  I  (cc. 1ra-33rb) RıcHARDUS DE SANCTO VicTorE, Can. reg., De Tri-  nitate,  «Ricardi De Trinitate liber I. Quod rerum nöticiam triplici appre-  hendimus modo: experiendo, ratiocinando, credendo. Si ad sublimium  scientiam mentis sagacitate ascendere volumus... — ... conveniat unitas  substantie cum personarum pluralitate. Explicit Ricardus de Sancto  Victore»: (ef. Migne, P.L.; CXEVI 891-992).  II  (cc. 33va-79vb) ARISTOTELES, Ethica ad Nicomachum.  «Aristotelis moralium ad Nicomachum liber primus. Omnis ars et  omnis doctrina similiter autem et actus... —  ordinata et quibus  legibus et consuetudinibus utens. Dicamus igitur incipientes politicam et  finientes moralem doctrinam. Explicit». (cf. Ed. Bologna, 1475).  II  (cc. 81ra-126rb) JoHANNEs (S.) DAMASCENUS, De fide orthodoxa.  «Liber primus Damasceni. Primum capitulum : quod incomprehen-  sibilis est Deus... Deum nemo seu nullus vidit unquam... Ineffabilis  igitur est Deus... — ... ab ipso est gaudium fructificantes. Amen. Finito  libro referamus gratias Christo. Amen». (cf. Migne, P.G., XCIV, 790-  1527)  IV.  (cc. 129ra-140vb) BoETHIUS ANICIUS MANLIUS SEVERINUS, De sancta  Trinitate.  «Boeti de Trinitate. Incipit prologus in librum Boetii ad Quintum  Avidium et Simacum... Christiane religionis reverentiam plures usur-  pant... —  omniumque bonorum causa perscribit. Explicit». (cf.  Migne, P.L., LXIV, 1247-1256, 1299-1302, 1311-1314, 1333-1354).a 1DSO est gaudıum fructificantes. Amen. Fınıto
TO referamus gratias Chrıisto Amen». (CT. 1gne, P XCIV, 790-

(cc 129ra-140v BOETHIUS ANICIUS ANLIUS SEVERINUS, De SAancCLIA
Irinitate.

« Boeti1 de Trıinıtate. Incıpıt prologus in lıbrum Boeti ad Quintum
Avıdıum el Simacum... Christiane rel1ıg10nN1s reverentiam plures SUT-

pant omnıumque bonorum perscrıbit. Explicıt». (CI
1gne, P LXIV, 7-1 9-13 1-13  9 1333-1354).



262 Daotti

(cc 140va-142ra BOETHIUS AÄNICIUS ANLIUS SEVERINUS, De unıtate
el un  S

«Unıiıtas est UUa uUuNAaQqUCYUC ICS dıcıtur un S1ve enım S1it sımplex...262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).[CS una est el ıd est quod » (GL 1gne, P 10753-1078).
\A (CC va-l1 AÄUGUSTINUS (5.) ÄURELIUS, De libero arbitrio.

«Augustinus de lıbero arbıtrıio. Incıpıt er PrIMUSE: Dic mıhı
Deus NON malı sıt AUCctiOTr262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).dısputatione requiscere

alıquando compellıt ». (cf. C S XAXIX, Dars 11, Z 11-321)
NIl (cc ] /lra-21lva ISIDORUS (S.) HISPALENSIS, Sententiae.

«Incıpıunt capıtula T1 Drım.1. uod Deus SUTLLIMNUS ef immutabiılıs
sıt Summum bonum Deus est quıa incommutabiılıs est ef COMUMPL:..262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).S1 qUOS celest1is aula > letificandos includıt. Explicıunt orıgınalıa».
(C£ 1gne, K LXXXIIL, 537-738).
I17 (CC ] va-226ra) ÄUGUSTINUS (S.) ÄURELIUS, De SII el anımdad,
(cap I-L), SDUr

«Querendum est quıd sıt anıma eit qu«® patrıa e1us. Quoni1am dıctum
est mıhı ut 1psum COZNOSCAM.262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).JUCIM GETNOFE finıs CM est glorıa
ıIn secula seculorum. Amen. xplıcı er iste». (cE 1gne, P X
79-816)

(CC ra-246v ÄUGUSTINUS (5.) ÄURELIUS, Enchiridion ad
Laurentium.

«Enchirıdion. er Enchirıdiıon Sanct1ı Augustıinı Laurenc10 SCTYTI1-
ens CU1US erudıtione delectatur cuplens um CSSC sapıentem secundum
scrıpturam dıyınam. Dıic1 NO  — potest, dılectissıme fılı Laurenti, quantium
(ua erudıtione...262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).de fıde et SDC ei carıtate Conscr1ps1. xplıcıt
Enchirıdion». (cH D XALNVJU: Dars AUUL, 2 49-114)

(CC ra-2  ra ISIDORUS (S.) HISPALENSIS, De ecclesiasticis
dogmatibus.

«Incıpıt er de eccles1astıcıs ogmatıbus quı dicıtur magıstro
CSSC Credimus NUum Deum CSSC patrem, el fılıum et spırıtum

anctum Patrem quod habeat fılıum262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).confıtemur ymagınatl1o-
He  = ıIn eternıtate < sımılıtudınem > ıIn mor1ıbus invenır1». (cE 1gne,
P  s LXXAIUIL, 1227-1244)
XI (ec ra- BERNARDUS (S.) (CLARAEVALLENSIS, De diligendo
Deo

«Vıro ustrı domıno Aymerı1co, eccles1ie LOMNAaNC dıacono cardınalı
ei cancellario... Vultıis CT ZO audıre, el quomodo Qili-
gendus sıt Deus?262  G. Dotti  V  (cc. 140va-142ra) BOETHIUS ANICIUS MANLIUS SEVERINUS, De unitate  et unoO.  «Unitas est qua unaqueque res dicitur una sive enim sit simplex...  — ... res una est et id est quod est». (cf. Migne, P.L., LXIII, 1073-1078).  VI  (cc. 142va-170vb) AucusTInus (S.) AurReLIUS, De libero arbitrio.  «Augustinus de libero arbitrio. Incipit liber primus... Dic mihi  queso te utrum Deus non mali sit auctor... — ... disputatione requiscere  ABGQUando compellit». (cE CC SL: NXIXN DarS H2 pp 20 20  IL  (cc. 171ra-211va) Isınorus (S.) HısrALEnsIs, Sententiae.  «Incipiunt capitula libri primi... Quod Deus summus et immutabilis  sit. Summum bonum Deus est quia incommutabilis est et corrumpi... —  ... Si quos celestis <aula> letificandos includit. Expliciunt originalia».  (cf. Migne, P.L., LXXXIIL, 537-738).  VII.  (cc. 211va-226ra) AUGUSTINUS (S.) AURELIUS, De spiritu et anima,  »  (cap. I-L), op. spur.  «Querendum est quid sit anima et que patria eius. Quoniam dictum  est mihi ut me ipsum cognoscam... — ... quem cernere finis cui est gloria  in secula seculorum. Amen. Explicit liber iste». (cf. Migne, P.L., XL,  779-816).  IX.  (cc. 227ra-246vb) AUuGusTINUS (S.) AUuREeLIUS, Enchiridion ad  Laurentium.  «Enchiridion. Liber Enchiridion Sancti Augustini Laurencio scri-  bens cuius eruditione delectatur cupiens illum esse sapientem secundum  scripturam divinam. Dici non potest, dilectissime fili Laurenti, quantum  tua eruditione... — ... de fide et spe et caritate conscripsi. Explicit  Enchiridien». (L, CCS L, XLV]:.pars XL .2 pp 49-:114);  X  (cE  247ra-250ra) Isınorus (S.) HiıspALENsIS, De ecclesiasticis  dogmatibus.  «Incipit liber de ecclesiasticis dogmatibus qui dicitur a magistro  summarum esse. Credimus unum Deum esse patrem, et filium et spiritum  sanctum. Patrem eo quod habeat filium... — ... confitemur ymaginatio-  nem in eternitate <similitudinem > in moribus inveniri». (cf. Migne,  P.L., LXXXII, 1227-1244).  XI  (cc. 254ra-261rb) BERNARDUS (S.) CLARAEVALLENSIS, De diligendo  Deo  «Viro illustri domino Aymerico, ecclesie romane diacono cardinali  et cancellario... Vultis ergo a me audire, quare et quomodo_ dıilı-  gendus sit Deus?... — ... poterit miserationis affectus». (cf. Migne,  P.L., CLXXXII, 975-1000).poterıt mıseration1ıs affectus» (ef; 1gne,
P CLXXXIL, 5-1



Codieci Agostiniani Biblioteca statale dı ( remona 263

XII (CC 261rb-269r BERNARDUS (S.) C LARAEVALLENSIS, De gratia 21

libero arbitrio.
«Domino ulı1ıelmo abbatı sanctı Theoderiıcı frater Bernardus...

oquente alıquando, el De1l gratiam inI Codici Agostiniani della Biblioteca statale di Cremona  263  XII  (cc. 261rb-269rb) BERNARDUS (S.) CLARAEVALLENSIS, De gratia et  libero arbitrio.  «Domino Gulielmo abbati sancti Theoderici frater Bernardus...  Loquente me coram aliquando, et Dei gratiam in me... — ... non quos  justos invenit hos et magnificavit». (cf. Migne, P.L., CLXXXII, 1001-  1030).  XIH.  (cc. 269rb-287rb) ANSELMUS CANTUARIENSIS, archiep., Cur Deus  homo.  «Opus subditum propter quosdam qui antequam perfectum et  exquisitum esset... Sepe et studiosissime a multis rogatus sum et verbis...  BA  attribuere debemus, qui est benedictus in secula seculorum.  Amen». (cf. Migne, P.L., CLVIII, 359-432).  XIV.  (cc. 287rb-296rb) ANSELMUS CANTUARIENSIS, archiep., De concor-  dia praescientiae Dei cum libero arbitrio.  «Incipit liber beati Anselmi de concordia prescientie et predestina-  tionis et gratie cum libero arbitrio. De tribus illis questionibus in quibus  Dei prescientie... — ... gratis volui petentibus impendere. Explicit liber  Anselmi cantuariensis archiepiscopi de concordia prescientie et predesti-  nationis et gratie Dei cum libero arbitrio». (cf. Migne, P.L., CLVIII, 507-  542).  XV.  (cc. 296ra-304ra) BERNARDUS (S.) CLARAEVALLENSIS, De praecepto  et dispensatione.  «Domino abbati Columbensi, frater Bernardus abbas dictus de  Claravalle, valere in domino semper... — ... quod est studui satisfacere  voluntati. Explicit liber de precepto et dispensatione». (cf. Migne, P.L.,  CLXXXII, 859-894).  XVI  (cc. 306ra-330va) ANSELMUS CANTUARIENSIS, archiep., De similitu-  dinibus (cap. I-CXCID).  «Incipit liber Anselmi de similitudinibus. Triplicer intellegitur vo-  luntas etenim dicitur illud anime... — ... ne noceant in quantum volunt.  Explicit liber Anselmi Cantuariensis archiepiscopi de similitudinibus».  (cf. Migne, P.L., CLIX, 605-702).  XVIL  (cc. 331ra-338va) ANSELMUS CANTUARIENSIS, archiep., De concep-  tu virginali et originali peccato.  «Incipiunt capitula libri de conceptu virginali et de originali pecca-  to... Cum in omnibus religiose tue voluntati velim... Ad vivendum igitur  qualiter hominem assumpsit... — ... Si cui vero aliter visum fuerit nullius  respuo sentenciam si vera probari poterit». (cf. Migne, P.L., CLVIII,  431-464).1O  — qUOS
1ustos invenıt hos el magnıfıcavıt». (cf. IeNe; E UCLXXXIIL, 00O1-

111 (CC rb-2 AÄANSELMUS CCANTUARIENSIS, archiep., C’ur Deus
homo.

«Opus SuUu  1Lum propter quosdam quı perfectum et

eXquısıtum Sepe el studiosissıme multıs rogatus Su et verbıs.
attrıbuere debemus, quı est benedictus In secula seculorum.

Amen». (Cf. 1gne, P CL VHL 359-432)
XIV (cc rb-296r ÄNSELMUS (CANTUARIENSIS, archlep., De CONCOY-

dia praescientiae Dei CUÜU: lihbero arbitrio.
«Incıpıt er beatı Anselm1ı de concordıa prescientie el predestina-

t10N1s el gratie Cu lıbero arbıtrıio. De trıbus illıs question1ıbus ın quıbus
Del prescıientie...I Codici Agostiniani della Biblioteca statale di Cremona  263  XII  (cc. 261rb-269rb) BERNARDUS (S.) CLARAEVALLENSIS, De gratia et  libero arbitrio.  «Domino Gulielmo abbati sancti Theoderici frater Bernardus...  Loquente me coram aliquando, et Dei gratiam in me... — ... non quos  justos invenit hos et magnificavit». (cf. Migne, P.L., CLXXXII, 1001-  1030).  XIH.  (cc. 269rb-287rb) ANSELMUS CANTUARIENSIS, archiep., Cur Deus  homo.  «Opus subditum propter quosdam qui antequam perfectum et  exquisitum esset... Sepe et studiosissime a multis rogatus sum et verbis...  BA  attribuere debemus, qui est benedictus in secula seculorum.  Amen». (cf. Migne, P.L., CLVIII, 359-432).  XIV.  (cc. 287rb-296rb) ANSELMUS CANTUARIENSIS, archiep., De concor-  dia praescientiae Dei cum libero arbitrio.  «Incipit liber beati Anselmi de concordia prescientie et predestina-  tionis et gratie cum libero arbitrio. De tribus illis questionibus in quibus  Dei prescientie... — ... gratis volui petentibus impendere. Explicit liber  Anselmi cantuariensis archiepiscopi de concordia prescientie et predesti-  nationis et gratie Dei cum libero arbitrio». (cf. Migne, P.L., CLVIII, 507-  542).  XV.  (cc. 296ra-304ra) BERNARDUS (S.) CLARAEVALLENSIS, De praecepto  et dispensatione.  «Domino abbati Columbensi, frater Bernardus abbas dictus de  Claravalle, valere in domino semper... — ... quod est studui satisfacere  voluntati. Explicit liber de precepto et dispensatione». (cf. Migne, P.L.,  CLXXXII, 859-894).  XVI  (cc. 306ra-330va) ANSELMUS CANTUARIENSIS, archiep., De similitu-  dinibus (cap. I-CXCID).  «Incipit liber Anselmi de similitudinibus. Triplicer intellegitur vo-  luntas etenim dicitur illud anime... — ... ne noceant in quantum volunt.  Explicit liber Anselmi Cantuariensis archiepiscopi de similitudinibus».  (cf. Migne, P.L., CLIX, 605-702).  XVIL  (cc. 331ra-338va) ANSELMUS CANTUARIENSIS, archiep., De concep-  tu virginali et originali peccato.  «Incipiunt capitula libri de conceptu virginali et de originali pecca-  to... Cum in omnibus religiose tue voluntati velim... Ad vivendum igitur  qualiter hominem assumpsit... — ... Si cui vero aliter visum fuerit nullius  respuo sentenciam si vera probari poterit». (cf. Migne, P.L., CLVIII,  431-464).gratıs voluı petentibus impendere. Xplicı ST
Anselmı cantuarıensıs archiepiscopIi de concordıa prescıentie eit predesti1-
natıon1is et gratie De!I Cu lıbero arbıtrı10». (cf. 1gne, E CLVIUIIL, 50) /
542)

CC ra-3  ra BERNARDUS (S.) CLA RAEVALLENSIS, De praecepto
el dispensatione.

«Domino abbatı olumbensı, frater Bernardus as dıictus de
Claravalle, valere in domiıno SCINPDCT...I Codici Agostiniani della Biblioteca statale di Cremona  263  XII  (cc. 261rb-269rb) BERNARDUS (S.) CLARAEVALLENSIS, De gratia et  libero arbitrio.  «Domino Gulielmo abbati sancti Theoderici frater Bernardus...  Loquente me coram aliquando, et Dei gratiam in me... — ... non quos  justos invenit hos et magnificavit». (cf. Migne, P.L., CLXXXII, 1001-  1030).  XIH.  (cc. 269rb-287rb) ANSELMUS CANTUARIENSIS, archiep., Cur Deus  homo.  «Opus subditum propter quosdam qui antequam perfectum et  exquisitum esset... Sepe et studiosissime a multis rogatus sum et verbis...  BA  attribuere debemus, qui est benedictus in secula seculorum.  Amen». (cf. Migne, P.L., CLVIII, 359-432).  XIV.  (cc. 287rb-296rb) ANSELMUS CANTUARIENSIS, archiep., De concor-  dia praescientiae Dei cum libero arbitrio.  «Incipit liber beati Anselmi de concordia prescientie et predestina-  tionis et gratie cum libero arbitrio. De tribus illis questionibus in quibus  Dei prescientie... — ... gratis volui petentibus impendere. Explicit liber  Anselmi cantuariensis archiepiscopi de concordia prescientie et predesti-  nationis et gratie Dei cum libero arbitrio». (cf. Migne, P.L., CLVIII, 507-  542).  XV.  (cc. 296ra-304ra) BERNARDUS (S.) CLARAEVALLENSIS, De praecepto  et dispensatione.  «Domino abbati Columbensi, frater Bernardus abbas dictus de  Claravalle, valere in domino semper... — ... quod est studui satisfacere  voluntati. Explicit liber de precepto et dispensatione». (cf. Migne, P.L.,  CLXXXII, 859-894).  XVI  (cc. 306ra-330va) ANSELMUS CANTUARIENSIS, archiep., De similitu-  dinibus (cap. I-CXCID).  «Incipit liber Anselmi de similitudinibus. Triplicer intellegitur vo-  luntas etenim dicitur illud anime... — ... ne noceant in quantum volunt.  Explicit liber Anselmi Cantuariensis archiepiscopi de similitudinibus».  (cf. Migne, P.L., CLIX, 605-702).  XVIL  (cc. 331ra-338va) ANSELMUS CANTUARIENSIS, archiep., De concep-  tu virginali et originali peccato.  «Incipiunt capitula libri de conceptu virginali et de originali pecca-  to... Cum in omnibus religiose tue voluntati velim... Ad vivendum igitur  qualiter hominem assumpsit... — ... Si cui vero aliter visum fuerit nullius  respuo sentenciam si vera probari poterit». (cf. Migne, P.L., CLVIII,  431-464).quod est studu1 satısfacere
voluntatı. xplıicıt er de ei dispensatione». (el. 1gne, E
CLXXAIIL, 59-894)
XVI (EC 306ra-330va ÄNSELMUS (CANTUARIENSIS, archiep., De Simiılitu-
dinibus (cap I-CAXCII)

«Incıpıt er Anselm1ı de siımılıtudıinıbus. Irıplicer ıntellegıtur
luntas etenım dıicıtur anıme...I Codici Agostiniani della Biblioteca statale di Cremona  263  XII  (cc. 261rb-269rb) BERNARDUS (S.) CLARAEVALLENSIS, De gratia et  libero arbitrio.  «Domino Gulielmo abbati sancti Theoderici frater Bernardus...  Loquente me coram aliquando, et Dei gratiam in me... — ... non quos  justos invenit hos et magnificavit». (cf. Migne, P.L., CLXXXII, 1001-  1030).  XIH.  (cc. 269rb-287rb) ANSELMUS CANTUARIENSIS, archiep., Cur Deus  homo.  «Opus subditum propter quosdam qui antequam perfectum et  exquisitum esset... Sepe et studiosissime a multis rogatus sum et verbis...  BA  attribuere debemus, qui est benedictus in secula seculorum.  Amen». (cf. Migne, P.L., CLVIII, 359-432).  XIV.  (cc. 287rb-296rb) ANSELMUS CANTUARIENSIS, archiep., De concor-  dia praescientiae Dei cum libero arbitrio.  «Incipit liber beati Anselmi de concordia prescientie et predestina-  tionis et gratie cum libero arbitrio. De tribus illis questionibus in quibus  Dei prescientie... — ... gratis volui petentibus impendere. Explicit liber  Anselmi cantuariensis archiepiscopi de concordia prescientie et predesti-  nationis et gratie Dei cum libero arbitrio». (cf. Migne, P.L., CLVIII, 507-  542).  XV.  (cc. 296ra-304ra) BERNARDUS (S.) CLARAEVALLENSIS, De praecepto  et dispensatione.  «Domino abbati Columbensi, frater Bernardus abbas dictus de  Claravalle, valere in domino semper... — ... quod est studui satisfacere  voluntati. Explicit liber de precepto et dispensatione». (cf. Migne, P.L.,  CLXXXII, 859-894).  XVI  (cc. 306ra-330va) ANSELMUS CANTUARIENSIS, archiep., De similitu-  dinibus (cap. I-CXCID).  «Incipit liber Anselmi de similitudinibus. Triplicer intellegitur vo-  luntas etenim dicitur illud anime... — ... ne noceant in quantum volunt.  Explicit liber Anselmi Cantuariensis archiepiscopi de similitudinibus».  (cf. Migne, P.L., CLIX, 605-702).  XVIL  (cc. 331ra-338va) ANSELMUS CANTUARIENSIS, archiep., De concep-  tu virginali et originali peccato.  «Incipiunt capitula libri de conceptu virginali et de originali pecca-  to... Cum in omnibus religiose tue voluntati velim... Ad vivendum igitur  qualiter hominem assumpsit... — ... Si cui vero aliter visum fuerit nullius  respuo sentenciam si vera probari poterit». (cf. Migne, P.L., CLVIII,  431-464).nOCceant ıIn quantum volunt.
xplıcıt er Anselm1 Cantuarıensıis archiepiscopl de simılıtudinıbus».
(cf. 1gne, P  9 CLIX. 605-702)
VII (6C 33lra-338va ÄNSELMUS (CANTUARIENSIS, archıiep., De CONCED-

virginali el originalı peCccalo.
«Incıpıunt capıtula T1 de CONCe vırgınalı ei de orıginalı Cad-
Cum ıIn omnıbus relıg10se tue voluntatı velım. vivendum igiıtur

qualıiter homınem assumpsıt.I Codici Agostiniani della Biblioteca statale di Cremona  263  XII  (cc. 261rb-269rb) BERNARDUS (S.) CLARAEVALLENSIS, De gratia et  libero arbitrio.  «Domino Gulielmo abbati sancti Theoderici frater Bernardus...  Loquente me coram aliquando, et Dei gratiam in me... — ... non quos  justos invenit hos et magnificavit». (cf. Migne, P.L., CLXXXII, 1001-  1030).  XIH.  (cc. 269rb-287rb) ANSELMUS CANTUARIENSIS, archiep., Cur Deus  homo.  «Opus subditum propter quosdam qui antequam perfectum et  exquisitum esset... Sepe et studiosissime a multis rogatus sum et verbis...  BA  attribuere debemus, qui est benedictus in secula seculorum.  Amen». (cf. Migne, P.L., CLVIII, 359-432).  XIV.  (cc. 287rb-296rb) ANSELMUS CANTUARIENSIS, archiep., De concor-  dia praescientiae Dei cum libero arbitrio.  «Incipit liber beati Anselmi de concordia prescientie et predestina-  tionis et gratie cum libero arbitrio. De tribus illis questionibus in quibus  Dei prescientie... — ... gratis volui petentibus impendere. Explicit liber  Anselmi cantuariensis archiepiscopi de concordia prescientie et predesti-  nationis et gratie Dei cum libero arbitrio». (cf. Migne, P.L., CLVIII, 507-  542).  XV.  (cc. 296ra-304ra) BERNARDUS (S.) CLARAEVALLENSIS, De praecepto  et dispensatione.  «Domino abbati Columbensi, frater Bernardus abbas dictus de  Claravalle, valere in domino semper... — ... quod est studui satisfacere  voluntati. Explicit liber de precepto et dispensatione». (cf. Migne, P.L.,  CLXXXII, 859-894).  XVI  (cc. 306ra-330va) ANSELMUS CANTUARIENSIS, archiep., De similitu-  dinibus (cap. I-CXCID).  «Incipit liber Anselmi de similitudinibus. Triplicer intellegitur vo-  luntas etenim dicitur illud anime... — ... ne noceant in quantum volunt.  Explicit liber Anselmi Cantuariensis archiepiscopi de similitudinibus».  (cf. Migne, P.L., CLIX, 605-702).  XVIL  (cc. 331ra-338va) ANSELMUS CANTUARIENSIS, archiep., De concep-  tu virginali et originali peccato.  «Incipiunt capitula libri de conceptu virginali et de originali pecca-  to... Cum in omnibus religiose tue voluntati velim... Ad vivendum igitur  qualiter hominem assumpsit... — ... Si cui vero aliter visum fuerit nullius  respuo sentenciam si vera probari poterit». (cf. Migne, P.L., CLVIII,  431-464).1 CUul VeTO alıter V1sum fuerıt nullıus
FrESDUO sentenc1am S1 VeTa probarı poterıt». (cL 1gne, P CLVHL
431-464)
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(CG 338va-340va ÄNSELMUS (CANTUARIENSIS, archliep., De aAZV-
el fermentato.
«Anselmus SCI VUS ecclesıe cantuarıens1s Waleranno Newenburgensı

ep1SCOpPO. ut hoc hıc desıderamus 19) inven1amus. Amen». (GE
1gne, E CLVIUIL, 541-548)
XIX CC 340va-349ra ÄNSELMUS CCANTUARIENSIS, archıiep., De DFOCES-
SIONE SPIFLEUS sanct!ı CONIFra Z2T74AECOS.

« Negatur grECIS quod spirıtus Aanctus de 1110 procedat. Credunt
1U et solum perfectum... S1 quıd protulIı quod
alıquantenus corıgendum sıt mıh1 imputetur NO  — Ssensul latınıtatıs». (OF.
1gne, P CLVIM: 285-326)

(CC S  ra-353r ÄNSELMUS (CCANTUARIENSIS, archiep., Proslogion.
«Postquam opusculum quoddam velut exemplum... Fıa uUuncC hoO-

MUNCIO fuge paululum el 11US Deus benedictus In secula.
Amen». (ef: 1gne, P CLVEL 223-242)
y 6! (CC rb-369r ÄNSELMUS CC ANTUARIENSIS, archiep., De divinita-
FLS essent1ia monologium.

«Reverendo eft amando SÜu  ® ei patrı ei doctorı Cantuarıe archiepi1s-
CODO Anglorum primatı... 1 quıs Nam naturam omnıum qu«C sunt
solam sıbl.264  G. Dotti  XVI.  (cc. 338va-340va) ANSELMUS CANTUARIENSIS, archiep., De azy-  mo et fermentato.  «Anselmus servus ecclesie cantuariensis Waleranno Newenburgensi  episcopo... —  ut hoc hic desideramus ibi inveniamus. Amen». (cf.  Migne, P.L., CLVIII, 541-548).  XIX.  (cc. 340va-349ra) ANSELMUS CANTUARIENSIS, archiep., De proces-  sione spiritus sancti contra graecos.  «Negatur a grecis quod spiritus sanctus de filio procedat... Credunt  unum et solum ac perfectum... —  si autem quid protuli quod  aliquantenus corigendum sit mihi imputetur non sensui latinitatis». (cf.  Migne, P.L., CLVIII, 285-326).  XX.  (cc. 349ra-353rb) ANSELMUS CANTUARIENSIS, archiep., Proslogion.  «Postquam opusculum quoddam velut exemplum... Eia nunc ho-  muncio fuge paululum... —  et unus Deus- benedictus in secula.  »  Amen». (cf. Migne, P.L., CLVIII, 223-242).  XXI  (cc. 353rb-369rb) ANSELMUS CANTUARIENSIS, archiep., De divinita-  tis essentia monologium.  «Reverendo et amando suo et patrı et doctori Cantuarie archiepis-  copo Anglorum primati... Si quis unam naturam omnium que sunt  solam sibi... — ... sed solus Deus inefabiliter trinus et unus». (cf. Migne,  P.L., CLVIII, 141-224).  XXIL.  (cc. 369rb-374va) ANSELMUS CANTUARIENSIS, archiep., Dialogus  de veritate.  «Tres tractatus pertinentes ad studium sacre seripture... Quoniam  Deum veritatem esse credimus... —  tunc eius dicitur veritas vel  rectitudo sive iustitia». (cf. Migne, P.L., CLVIII, 467-486).  XX  (cc. 374vb-378va) ANSELMUS CANTUARIENSIS, archiep., De libero  arbitrio.  «Quoniam liberum arbitrium videtur repugnare gratie... —  necesse habeam de illis interrogare». (cf. Migne, P.L., CLVIII, 489-506).  XXIV.  (cc. 378va-386vb) ANSELMUS CANTUARIENSIS, archiep., De casu  diaboli.  «Illud Apostoli: Quid habes, quod non accepisti? dicitur homini-  bus  — ... etuti potestate loquendi. Explicit liber Anselmi archiepiscopi  Cantuariensis de Casu dyaboli». (cf. Migne, P.L., CLVIII, 323-360).sed solus Deus inefabiılıter trınus eit uUuNnNus>» (cf. 1gne,

CL, 41-224)
XI} (cC 369rb-374va ÄNSELMUS (CANTUARIENSIS,; archiep., 1Alogus
de verıtate.

« Ires tractatus pertinentes ad studıum serıpture... Quoni1am
Deum verıtatem CSSC credimus... {uncC elus dıcıtur verıtas vel
rectitudo S1Ve iustit1a». (CL. 1gne, P CLVIUIL, 46 7-486).

3/4vb-378va ÄNSELMUS (CANTUARIENSIS, archiep., De libero
arbitrio.

«Quon1am 1berum arbıtrıum videtur TCDUZNATIC gratlie...
NECCSSC habeam de 18 interrogare». (cf: 1gne, P CLVIIL, 489-506)
XIV 378va-386v ÄNSELMUS (CANTUARIENSIS, archıiep., De CASUÜU

diabaoli
«Illud postolil: u1d abes, quod NO  ; accepist1? dıicıtur homıinı-

bus264  G. Dotti  XVI.  (cc. 338va-340va) ANSELMUS CANTUARIENSIS, archiep., De azy-  mo et fermentato.  «Anselmus servus ecclesie cantuariensis Waleranno Newenburgensi  episcopo... —  ut hoc hic desideramus ibi inveniamus. Amen». (cf.  Migne, P.L., CLVIII, 541-548).  XIX.  (cc. 340va-349ra) ANSELMUS CANTUARIENSIS, archiep., De proces-  sione spiritus sancti contra graecos.  «Negatur a grecis quod spiritus sanctus de filio procedat... Credunt  unum et solum ac perfectum... —  si autem quid protuli quod  aliquantenus corigendum sit mihi imputetur non sensui latinitatis». (cf.  Migne, P.L., CLVIII, 285-326).  XX.  (cc. 349ra-353rb) ANSELMUS CANTUARIENSIS, archiep., Proslogion.  «Postquam opusculum quoddam velut exemplum... Eia nunc ho-  muncio fuge paululum... —  et unus Deus- benedictus in secula.  »  Amen». (cf. Migne, P.L., CLVIII, 223-242).  XXI  (cc. 353rb-369rb) ANSELMUS CANTUARIENSIS, archiep., De divinita-  tis essentia monologium.  «Reverendo et amando suo et patrı et doctori Cantuarie archiepis-  copo Anglorum primati... Si quis unam naturam omnium que sunt  solam sibi... — ... sed solus Deus inefabiliter trinus et unus». (cf. Migne,  P.L., CLVIII, 141-224).  XXIL.  (cc. 369rb-374va) ANSELMUS CANTUARIENSIS, archiep., Dialogus  de veritate.  «Tres tractatus pertinentes ad studium sacre seripture... Quoniam  Deum veritatem esse credimus... —  tunc eius dicitur veritas vel  rectitudo sive iustitia». (cf. Migne, P.L., CLVIII, 467-486).  XX  (cc. 374vb-378va) ANSELMUS CANTUARIENSIS, archiep., De libero  arbitrio.  «Quoniam liberum arbitrium videtur repugnare gratie... —  necesse habeam de illis interrogare». (cf. Migne, P.L., CLVIII, 489-506).  XXIV.  (cc. 378va-386vb) ANSELMUS CANTUARIENSIS, archiep., De casu  diaboli.  «Illud Apostoli: Quid habes, quod non accepisti? dicitur homini-  bus  — ... etuti potestate loquendi. Explicit liber Anselmi archiepiscopi  Cantuariensis de Casu dyaboli». (cf. Migne, P.L., CLVIII, 323-360).el ut1ı pDOotestate loquend.. xplıicıt lıber Anselmı archiepiscop1l
Cantuarıensiıs de Casu dyabolı». (et 1gne, R CLVIIL, 23-360)
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Ms 162 26) Sec

AÄNTONIUS RAMPEGOLUS JANUA, 035 ompendium morale.

em  u ST 190, I’ 19 numerazıone antıca inızıale
NNa, In in cıfre arabe In ıIn cıfre FrOMAAanNdc , altra numerazıone
ecente d matıta ; j1anche le LL 7119 11 foglıo dı guardıa. Fascıcoliı 15,
quatern10n1, dı CUul ”’ultimo mancante 5a richıamı alla fiıne de1 fascıcol1;
IraCcCe dı segnalture In Tıtolı correntiı In sul margıne superlore elle
Carte coll., | ] Y L65 rıgatura ed Incornıclatura specchıo
dı scrıtto Nn Lettera «rotunda» dı unıca INanO dıscontinua ne] modulo
(quası SCINDIC medi10) [ etteriıne inızıalı segn1 dı paragrafo In UT O

alternatıyvamente:;: rubriche: letterine rılevate dı Legatura moderna In assı,
dorso iın CUO10 fermaglı; sul del Loglı0 dı guardıa, tavola del cCoOonNntenuto

L’originale legatura conventuale, 02821 avulsa dal COd.. S1 In
assıcelle apparenti! CUul PCI CIrca S1 estende 11 CUO10 de] dorso;
plattı CON tracce dı due fermaglı; sul de] foglıo dı guardıa anterl1ore,
61 egge, capovolta, la dıicıtura vergata da COeVva : « Fıgure fratrıs
Anton1] Rampegollı».

«Astınencıa. Incıpıt compendıum f1gurarum. Et prımo de abstiınen-
C Castıgo COTDUS INCUMmM COr 9, 27) Non est anımal adeo indomı1-
tum&  I Codici Agostiniani della Biblioteca statale di Cremona  265  Ms. 162 (L. 8. 26)  Sec; XV  ANTONIUS RAMPEGOLUS DE JANuA, O.S.A., Compendium morale.  Membr., mm. 257 x 190, cc. I, 119; numerazione antica iniziale (1-16) a  penna, in parte in cifre arabe e in parte in cifre romane; altra numerazione  recente a matita; bianche le cc. 117-119 e il foglio di guardia. Fascicoli 15,  quaternioni, di cui l’ultimo mancante della c. 5a; richiami alla fine dei fascicoli;  tracce di segnature in rosso. Titoli correnti in rosso sul margine superiore delle  carte. A 2 coll., 11. 40/44, mm. 175/185; rigatura ed incorniciatura dello specchio  di scritto a penna. Lettera «rotunda» di unica mano e discontinua nel modulo  (quasi sempre medio). Letterine iniziali e segni di paragrafo in rosso e azzurro  alternativamente; rubriche; letterine rilevate di rosso. Legatura moderna in assi,  dorso in cuoio e fermagli; sul verso del foglio di guardia, tavola del contenuto.  L’originale legatura conventuale, oggi avulsa dal cod., si presenta in  assicelle apparenti su cui per circa un terzo si estende il cuoio del dorso;  piatti con tracce di due fermagli; sul verso del foglio di guardia anteriore,  si legge, capovolta, la dicitura vergata da mano coeva: «Figure fratris  Antonij Rampegolli».  «Astinencia. Incipit compendium figurarum. Et primo de abstinen-  cia. Castigo corpus meum... 1 Cor. 9, (27). Non est animal adeo indomi-  tum... — ... qui Cum patre et spiritu sancto vivit et. regnat in secula  seculorum. Amen. Explicit opus figurarum veteris et novi testamenti  compositum per fratrem A.januensem ordinis fratrum heremitarum  S. Augustini». (cf. Zumkeller, n. 117; Stegmüller, VIII, 1420).  BısL.: Stegmüller, VII, 1420.  Sec. XV  MS T7/6 (1. 8:. 15)  NiıcoLAus DE-Lyra, O.F.M., Postillae super Psalterium.  Cart., mm. 350 x 245, cc. I (membr.), 164, I (membr.) ; numerazione vecchia  a penna che non computa le cc. bianche 161r-164v. Fascicoli 14: 13 senioni + 1  quaternione, connessi dal richiamo; segnature in gran parte tagliate dal legatore.  11. 51/53, mm. 235/240; rigatura ed incorniciatura dello specchio di scritto a  piombo. Lettera semigotica di unica mano, di modulo piccolo (parole del testo) e  medio (parole delle citazioni). Grandi lettere iniziali a cc. Ir e 4r rimaste tracciate  a penna, da colorire e da ornare; letterine iniziali in rosso e azzurro alternativa-quı Ün el spırıtu SANCTLO V1vıt et regnat In secula
seculorum. Amen. xplicıt ODUS {1gurarum veterI1s el OVI testament1
composıtum DCI fratrem jJanuensem ordınıs fratrum heremıtarum

Augustin1». (CI. Zumkeller, 117° Stegmüller, VIIL,

IBL Stegmüller, VIIL, 420

SecMs 178 (I 13)

NICOLAUS DE-LYRA, O.F Postillae Psalterium.

Cart., 35() 245, membr.) 164, membr.); numerazıone vecchıa
Nn che NO  — computa le janche I1r-164v Fascıcol] 13 en10n1

quaternıi0one, conness1 dal richıamo ; segnature 1n gran taglıate dal legatore.
35/240; rıgatura ed incornıcı1atura specchı10 dı scr1ıtto

pı1Oombo. Lettera sem1gotıca dı unıca INAaNO, dı modulo 1ccolo parole de]l testo)
medıo parole Citazıon1). (Cirandı ettere inızıalı vrr Ar riımaste traccıate
, da colorire da OTNaIl, letterıne inızıalı In AZZUITO alternatıva-
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segn] dı paragrafo ın Legatura moderna In assı, dorso In CUO10
fermaglı ; internamente q] platto anterılore, tavola de]l CONteNuLO

cod appartenne, orıgınarıamente, al Convento dı Marıa
(Grazıe dı sola MN), GUHIC da otfa Ir, del Iste liber es[
COMNVENTUS Sancte Marıe Gratiarum Sule ad USUM fratris Marcı
Perticharij L’orıginale Jegatura conventuale, 0gg] avulsa da]l COd., 61

in assıcelle apparentı, mancantı partı eSLreEME, CUul DCT
CIrca S1 estende 1] CUO10O de] dorso. Per l’appartenenza de] cod ql
Convento, ci. anche Bıanchıu, 36

«Propheta MAaAgNuUus surrexıt ıIn nobıs. L / 16) Quamvıs er
psalmorum apud Hebreos Beatus VITr Quamvıs beatus Augustinus
dıcat avı fulsse OomNnNıum psalmorum...266  G: Dotii  mente; segni di paragrafo in rosso. Legatura moderna in assi, dorso in cuoio e  fermagli; internamente al piatto anteriore, tavola del contenuto.  Il cod. appartenne, originariamente, al Convento di S. Maria delle  Grazie di Asola (MN), come da nota a c. Ir, coeva del testo: Zste liber est  conventus Sancte Marie Gratiarum Asule ad usum fratris Marci  Perticharij. L’originale legatura conventuale, oggi avulsa dal cod., si  presenta in assicelle apparenti, mancanti delle parti estreme, su cui per  circa un terzo si estende il cuoio del dorso. Per l’appartenenza del cod. al  Convento, cf. anche I. Bianchi, n. 36.  «Propheta magnus surrexit in nobis. Lc. 7, (16). Quamvis liber  psalmorum apud Hebreos... Beatus vir. Quamvis beatus Augustinus  dicat David fuisse auctorem omnium psalmorum... — ... Beati qui  habitant in domo tua Domine in secula seculorum laudabunt te. Ad  quam laudem nos perducat qui cum patre et spiritırsancto vivit et regnat  in secula seculorum. Amen. Etc.». (cf. ed. Mantova, 1480; Stegmüller,  IX, 5853).  BısL.: Stegmüller, IX, 5853.  Ms. 182 (Q. 10. 26)  1471 ottobre 25, Cremona  ANTONINUS (S.) FLORENTINUS, O.P., Summa theologica (IIl* pars).  Cart., mm. 334 x 235, cc. I, 260; numerazione moderna a penna con errori;  altra numerazione recente a matita, carta compatta e lucida ; bianche le cc. 199v,  200, 259-260 e il recto del foglio di guardia. Fascicoli 26, quinterni, connessi dal  richiamo; segnature in parte tagliate del legatore. A 2 coll., 11. 48, mm. 210;  rigatura ad inchiostro ed incorniciatura dello specchio di scritto a piombo.  Lettera semigotica di una sola mano (Apolinares de Vercellis) e di modulo  piccolo. Letterine iniziali miniate, con fregi a lato, a cc. 1ra, 22rb, 31rb, 42vb,  44va, 56va, 58ra, 111va, 122va, 146va, 158rb;, 167rb, 201ra, 233ra, 235vb;, 242ra,  254va; altre letterine iniziali in azzurro e rosso alternativamente, ornati con fregi  i margini della c. 1r; rubriche; segni di paragrafo in rosso e azzurro alternativa-  mente. Legatura moderna in assi, dorso in cuoio e fermagli; internamente al  piatto anteriore, tavola del contenuto; sui fermagli dell’antica legatura ©  impressg l’agnello con l1o stendardo.  Il cod. fu trascritto nel Convento di S. Agostino di Cremona; a  c. 258va nota di origine, datazione e copista: Expletum est hoc opus perBeatı quı
habıtant In OMO (ua Domine 1ın secula seculorum laudabunt
qUam laudem NOS perducat quı Cu el spirıtu”sancto Vivıt el regnat
in secula seculorum. Amen. Etic.» (CI. ed Mantova, 1480:; Stegmuller,
I

IBL Stegmuller, 1  ‚ 5853

Ms 182 26) 747 ottobre 25, Cremona

ÄNTONINUS (S.) FLORENTINUS, Summa theologica pars

Cart.. 334 235 E 260; numerazıone moderna COIMN error1;
altra numerazıone recentie matıta, lucıda ; Jlanche le 199v,
200, 259-260 1} reCio de]l foglıo dı guardıa. Fascıcoli 26, quıntern1, conness1 dal
richiamo ; segnalture In taglıate de] legatore. COll., 11 48, ZIU:
rıgatura ad inchıostro ed incornıcl]latura dello specchıo0 dı ser1tto p1ombo.
Lettera sem1gotica dı una sola INanO (Apolınares de Vercellıs) dı modulo
pıccolo. Letterine inızıalı mını1ate, CO  — freg] lato, ira, 2Z27D, 3150 42vb,
44va, 56va, 58ra, va, va, Vva, Trra, Ta, 235vb, Ta
Va; altre letterine inızıalı in AZZUITO alternatıyamente, ornatı 8}  —_ freg]l

margını ella In rubriche; segn1 dı paragrafo 1in AZZUITO alternatıva-
mente Legatura moderna ın assı, dorso In CUO10 fermaglıi; internamente ql
platto anterıore, tavola de]l Contenuto; SUl termaglı dell’antıca legatura
impressg l’agnello CO  — 10 stendardo.

cod fu trascrıtto ne] Convento dı Agostino dı Cremona ;
Va OTa dı Or1g1ne, datazıone copiısta : xpletum est hoc ODUS DCT



Codici Agostinianı della Biblioteca statale di ( remona 267

fratrem Apolinarem de Vercellis SaCrL OFdinLis heremitarum sancti
Augustini ecclesie doctoris hora quartadecima IN mMmonaster10 sanctı
Augustinl Cremone fratrum heremitarum predicti Sacrı OFrdinis exıstentem.
Millesimo quatringentessimo septuagessimoO DFrImMO. Deo gratias. Amen;
(ef. anche Colophons de MANUSCFKILES occidentaux des orıigines XI
SICCICL reıburg, 1965, E 60) Nota dı dı provenlenza sul

de]l foglıo dı guardıa «S Augustinı Cremone ad SUI fratrıs
Apolınarıs de Vercelles IT:D.d.1V:2.»; DCI l’appartenenza del 6O q]
Convento H anche Bıanchıi, n0

(CC 1ra-199rb) De statibus hominum (Summa theologıca, DaIs IIIla,
tit 1} 3, S$ E 9-10, 12=13; 17-1

«Incıpıt tercıa DaIs presentis oper1s in qUuUd agıtur de quıbusdam
statıbus homınum. Rubrica Post tractatum de siıngulıs VIC1HS sequıtur
tercıa DaIrs de quıibusdam statıbus homınum. Et prımo agetur de
conı1ugatıs SCH de matrımon10. Incıpıt tıtulus prımus de conlugatıs SCU de
matrımon10. Capıtulum prımum. Relinquet OM© patrem ei matrem el

adherebit UuXOT1 SUC eft erun duo in unl  «& Gen Hec verba refferens
Christus.T Codici Agostiniani della Biblioteca statale di Cremona  267  me fratrem Apolinarem de Vercellis sacri ordinis heremitarum Sancti  Augustini ecclesie doctoris hora quartadecima in monasterio sancti  Augustini Cremone fratrum heremitarum predicti sacri ordinis existentem.  Millesimo quatringentessimo septuagessimo primo. Deo gratias. Amen;  (cf. anche Colophons de manuscrits occidentaux des origines au XVI  siecle..., Freiburg, 1965, I, p. 160). Nota di possesso e di provenienza sul  verso del foglio di guardia: «S. Augustini Cremone ad usum fratris  Apolinaris de Vercelles fr.b.d.f.v.g.»; per l’appartenenza del cod. al  Convento cf. anche I. Bianchi, n° 6.  I  (cc. 1ra-199rb) De statibus hominum (Summa theologica, pars IIla,  üt/1; 3, 577, 940; 12-13; 1749}  «Incipit tercia pars presentis operis in qua agitur de quibusdam  statibus hominum. Rubrica. Post tractatum de singulis viclis sequitur  tercia pars de quibusdam statibus hominum. Et primo agetur de  coniugatis seu de matrimonio. Incipit titulus primus de coniugatis seu de  matrimonio. Capitulum primum. Relinquet homo patrem et matrem et  adherebit uxori sue et erunt duo in carne una. Gen 2. Hec verba refferens  Christus... — ... De reliquiis per plenariam iurisdictionem sicut superius  est monstratum. Ad honorem domini nostri Yhesu Christi. Explicit  tercia pars Summe de statibus hominum edita per reverendum fratrem  Antoninum ordinis predicatorum archiepiscopum florentinum». (cf. ed.  Venezia, 1571).  H  (cc. 201ra-256vb) De censuris ecclesiasticis (Summa theologica, pars  IHa;it. 24:2729):  «Incipit tractatus de censuris editus per reverendissimum fratrem  Antoninum archiepiscopum. Excomunicatio dicitur exclusio a comunio-  ne. Sicut autem triplex est comunio fidelium... —  et talis magis  puniendum est quam qui commisit ut ibi dicitur. Hec in glossa, ubi supra.  Rims>»: (f. ed. Veneda, 1571).  MSs. 186 (E: 10: 12)  Sec. XV  Psalterium et Hymnarium.  Membr., mm. 362 x 275, cc. 180; numerazione antica a penna (1-197),  saltuaria, che non computa le prime due cc. ; altra numerazione recente a matita ;  bianca la c. 2v. Il cod. €& mutilo in fine, e manca delle cc. 42, 72, 78, 85, 93, 98,De rel1quns DCI plenarıam lurısdıctiıonem sıcut super1us
est mMoOoNnstratum honorem domıiını nostrı1 esu Christ1ı xplıicıt
tercıa Dars Summe de statıbus homınum edıta DCI reverendum fratrem
Antonınum ordınıs predicatorum archiıepiscopum florentinum». (CL. ed
Venezıa,
11 (CC ra-256v De CEeNSUFLS ecclesiasticLs (Summa theologica, Dars
IIla, tıt 24-2/J, 29)

«Incıpıt tractatus de censurIs edıtus DCI reverendissımum fratrem
Antonınum archiıepiscopum. Fxcomunicatıo dicıtur exclusıo COMUNI10O-

Sıcut au rıplex est COmMUnN10 1del1um ei talıs magıs
punıendum est QUamı quı commisıt ut 10)! dıicıtur. Hec ın glossa, ubı]
Fınıs». (T, ed Venezıa,

Ms 186 12) Sec

Psalterium el Hymnarıum.

em®D&r., 6227{35 180; numerazıone antıca (1-197)
saltuarıa, che NO  —; Computa le prıme due C' altra numerazıone ecente matıta :
bıianca la 2v cod mutılo in fine, delle 4 E Z /8, 85, 93, 98,
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0413 163, 176 La CTrgamenNa tracce dı Jungo uso In pIu partı
onsumata neglı angolı, recentemente restaurata Fascıcolı 20 1folıo0

quintern!] quıinterno ella 2a quintern! quınterno
mancante 29 8a quınterno mancante 5a quınterno
MAanC. 39 ] sen10n1 quıintern! quinterno mMaAancante

Ja quinterno quinterno 2a 8a
quıinterno ıfolıo0 c 9 quınterno da 101-110 11 20,

260; rıgatura ed incornıcjlatura dello specchı10 dı scrıtto O’ coll la
8&0v Numerosı tetragramm1ı intercalatı ne] Lettera «rotunda» dı una

sola INAanNnO dı modulo 2882A1 grande. ınıate le ettere inızıalı K 3r
(mm 40 x 93), D, 69v, 96vV, 113r HEON, 1 18r, IZU. 164r:; LTACcC®E dı inızıale
mınıata 28V; letterine inızıalı AZZUITIC alternatıyamente ; rubriche :
lIınee de1 tetragramm1ı in CO  —_ notazıone musıcale in NeTO egatura ecente
In CUO10 tavole &6} CINque orchıe fermaglıo.

L’antıca legatura portava sul dorso cartellıno CO  — la dicıtura :
« Psalterıum Davıdıcum». Per le mınıature cf. coralı del Duomo dı
Cremona la minılatura CYeMOOnes. nel OQuattrocento, iın «Annalı
Bıblıoteca Governatıva Librerıia C1ivıca dı Cremona», 111 (1955)
fasc. 1-3

(C ır) YmMmnNus
«Priımo dıerum Oomnıum, qUO mundus condıtus...», (CL.

Chevalıer 15450)
11 (CC 21 3r-145v) Psalterium Davidicum.

«Psalmus primus. avı Beatus VITr quı 19(8)  — abıut In consılıo
impı1orum et In vıa peccatorum NO  —_ stetit...268  G: Dotti  101-110, 163, 176. La pergamena porta tracce di un lungo uso: rotta in piü parti e  consumata negli angoli, € stata recentemente restaurata. Fascicoli 20: 1 bifolio +  4 quinterni + 1 quinterno mancante della c. 2a + 2 quinterni + 1 quinterno  mancante delle cc. 2a e 8a + 1 quinterno mancante della c. 5a + 1 quinterno  mancante delle cc. 3a e 8a + 2 senioni + 2 quinterni + 1 quinterno mancante  della c. 9a + 1 quinterno + 1 quinterno mancante delle cc. 2a e 8a + 1  quinterno + 1 bifolio + 1'c.; manca un quinterno da cc. 101-110. 11. 20,  mm. 260; rigatura ed incorniciatura dello specchio di scritto a secco; a 2 coll. la  c. 180v. Numerosi i tetragrammi intercalati nel testo. Lettera «rotunda» di una  sola mano e di modulo assai grande. Miniate le lettere iniziali a cc. Ir, 3r  (mm. 140 x 93), 57r, 69v, 96v, 113r, 115v, 118r, 121r, 164r; tracce di iniziale  miniata a c. 28v; letterine iniziali rosse e azzurre alternativamente; rubriche;  linee dei tetragrammi in rosso con notazione musicale in nero. Legatura recente  in cuoio su tavole con cinque borchie e fermaglio.  L’antica legatura portava sul dorso un cartellino con la dicitura:  «Psalterium Davidicum». Per le miniature cf. Z corali del Duomo di  Cremona e la miniatura cremonese nel Quattrocento, in: «Annali della  Biblioteca Governativa e Libreria Civica di Cremona», VIIL (1955),  fasc.1-3.  i}  (c. 1r) Hymnus.  «Primo dierum omnium, quo mundus extat conditus...», (cf.  Chevalier 15450).  II  (cc. 2r, 3r-145v) Psalterium Davidicum.  «Psalmus primus. David. Beatus vir qui non abiit in consilio  impiöorum et in via peccatorum non stetit... — ... Non fecit taliter omni  nationi, et iudicia sua manifestabit eis. Lauda Jerusalem dominum.  Alleluia. Alleluia. Alleluia».  IH  (cc. 145v-180r) Hymnarium.  (c. 145v) «O Ilux beata Trinitas et principalis unitas, iam sol  recedit...», (cf. Chevalier, 13150). — (c. 147v) «Te lucis ante terminum,  rerum creator poscimus ut solita...», (cf. Chevalier, 20138). — (c. 148r)  «Te Deum laudamus, te dominum confitemur, te eternum...», (cf.  Chevalier, 20086). — (c. 149r) «Verbum supernum prodiens, a Patre  olim exiens qui...», (cf. Chevalier, 21391). — (c. 149v) «Vox clara ecce  intonat, obscura queque increpat...», (cf. Chevalier, 22199). — (ibid.)  «Christe, redemptor omnium, ex Patre Patris unice, solus...», (cf.  Chevalier, 2960). — (c. 150v) «A solis ortus cardine ad usque terre  limitem...», (cf. Chevalier, 26).. — (c. 151r). «Hostis Herodes impie,  Christum venire quid times...», (cf. Chevalier, 8073). — (c. 151v)Non fecıt talıter OMnı
natıon]1, et iudicia Sua manıfestabıt e1s au Jerusalem domınum.
eiu1la eiu1la Allelu1a»
111 (CC 145v-180r) Hymnarıum.

IC «O Iux beata Irınıtas eit princıpalıs unıtas, 1amM so]
recedit. .. » (cL. Chevalıer, 13150) (c CR lucıs ante termınum,

creator pOSCIMUS ut solta. .. » (ef. Chevalıer, 20138) (c
«'Te Deum laudamus, domınum confitemur, eternum (GI.
Chevalıer, 20086) (C « Verbum prodiens, Patre
olım exiens quı  » (T, Chevalıer. 21391) C « VOxX clara BUE

intonat, obscura QUCYQUC increpat...)», (CT. Chevalıer, 22199) (1bıd.)
«Christe, redemptor Oomn1um, Patre Patrıs unice, solus...», (cf.
Chevalıer, (c «A solıs cardıne ad
lımıtem...», (: Chevalıer, 26) (c «Hostıs Herodes impı1e,
T1Stum veniıre quıd t1mesS..\ . (cf. Chevalıer, (c



Codici Agostinianı della Bihlioteca statale dı ( remona 269

«Quodcumque vinclıs terram StrnXeHt. u (cf. Chevalher. 16918)
C «lam one pastor Petre, clemens accıpe votla  », (CE.

Chevalier. (C «Audı. benıgne, Condıtor nNnOstras DIECCS
C fletibus » (C£. Chevalıer. (€ «X LHNOTC docti mist1co

hoc jeiunı1um...». (ef. Chevalıer, C «Jam,
CChrIStE: so] Justitle, menti1s dıescant...>». (ei. Chevalıer, (c
«Aures ad nOsIras Deitatıs PICCOCS, Deus inclına pietate. M, (er
Chevalıer, (c « Vexılla reg1s prodeunt, fulget CrucIıs
mısteriıum qua (eT. Chevalıer, 21477) (c «O CIUA, AVC, SDCS
unıca, hoc passıon1s tempore...», (cf. Chevalıer, 12842) (1ıbıd.)
«Pange, lıngua, glor10s1 prelıum certamınıs ei », (er: Chevalıer,
44 (c « Lustrıis SCX quı 1am peractis tempus implens 24 (cf.
Chevalıer, 10763) (6 <(‚Ad agnı provıdı el stolıs 15
candıdı, pOost transıtum...», (cE Chevalıer, 10) (© V «Rex eterne

Domuine, creator Oomnıum, quı eti 2R (cf. Chevalıer, 1 73983)
(c «Aurora IuCI1s rutılat, celum aud1ıDus intonat, mundus.7.»: (C£.
Chevalıer, (1bıd.) «'TIrıstes :apostoli1 de B SU]1
Domin1...», (cf. Chevalıer, 20589) (cC «Jhesu, nOostra redemp-
t10, aINOT eft desideri1um : Deum creator  » (ef: Chevalıer,
(c « Eterne 1CX altıssıme, redemptor ei fidel1ıum JUO INOTS solu-
» (eT Chevalıer, 654) (c « Ven]1 Creatior Spirıtus mentes
tuOTUumM visıta. \ » (CE, Chevalıer, 21204) (€ «Adesto, sancta

Irınıtas, DaIr splendor, una deıtas...», (cf. Chevalıer, 48 7/) (1bıd.) «O
Irınıtas laudabiılıs el Unitas mirabiılıis ın sSıimplıC1...», (cf. Chevalıer,
13829) ( «Pange, lıngua, glor10s1 COrporIs mısteriıum sangul-
N1S  »  E (cf. Chevalıer, (C «Sacrıs solemn11s i1uncta sınt
gaudıa el »  E (ef. Chevalıer, 173} (c « Verbum
prodıens HSU Patrıs lınquens dexteram...») (cf. Chevalıer, 21398)
© «Exultet celum audıDus resultet gaudıls...», (cf
Chevalıer, (1bıd.) « Eterna Christı INUNCIA, Helıseique glorı1am,
laudes...». ( <(‚Ad Patrem elyseum elevamus COT S1INCEe-
LU (© Yei‚hn queant SR fibrıs mıra
(Amüll. , (CT. Chevalıer, 21039) (c «Antra desert1 enerI1s sub
aNnıs C1Iv1um » (cf. Chevalıer, (e «O nımıs felıx
merıt1que cels]1 nescıens labem  »  9 (cf. Chevaher“ 135312): (6
«Aurea uCce ef decore lux lucıs INNC perfudistı. » (cf. Chevaher,

(C « Petrus beatus catenarum aqueos Chriısto...», (cf.
Chevalıer, 14885) (c { «Ave, marıs stella, Del alma,
SCHMLDCTI VIrg20. , (cf. Chevalıer, (c «Quem pONTLuUS,
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ethera colunt, adorant predicant.: }, (eT. Chevalıer, 1634 7) (C
«O glorı10sa Domina, excelsa »  9 (CT. Chevalıer, 13042) (1bıd.)
«Magne Augustine, DTICECCS nOSsSIras suscıpe 5t  » (CE. Chevalıer,
10968) e «Cel]l1 C1ves applaudıte el VOS fratres concınıte patrıs
nostrı. . (cf. Chevalıer, C «1DI: CChrıste, splendor
Patrıs, vıta virtus cordium.. . (CT. Chevalıer, 20453) (cC
«Chriıste, SANCLOTUM decus angelorum, reCLOTr humanı genensS. , (eE
Chevalıer, (c V «Chriıste, redemptor Oomnıum,
[UOS amulos beate  »  , (cf. Chevalıer, (e «Jhesu,
salvator seculı, redemptis ODC subven1ı et  » (GL Chevalıer.
(c «Urbs beata Jherusalem, dıcta paCıs VIS1O. JUC CONStFUN D
(SiE Chevalıer, 20918) (cC «Angularıs fundamentum apıs
T1SLUS M1SSUS est qu1  », (cl: Chevalıer, CC «FExultet
celum audıbus, resultet gaud1s apostolorum...>», (CT: Chevalıer,

(c «FEterna Christı MUNCIA, apostolorum glorı1am, laudes
canen  >9 (B Chevalıer, 590) (C «Deus, LUOTUM mılıtum.,
SOTS ei COTONA, premı1um...», (cE Chevalıer, ( «Martır
Del, quı unıcum Patrıs sequendo Filium, vict1s. .. (cf. Chevalıer,
11228) (e «Sanctorum meriıt1s inclıta gaudıa
CHS .3 (el. Chevalıer, 18607) (c « Eterna Chriıstı INUNECTA et
martırum Vvictorlas laudes...». (ef. Chevalıer, 598) (& « Rex
glorı0se martırum, COTOMNNA confitentium quı1  », (Cf. Chevalıer, 17453)

(cC «Iste confessor Domuinı festa plebs CU1US cele-
brat  », (CT. Chevalıer (C «Jhesu, redemptor OmMN1uUm,
ID COTONa presulem...», (r Chevalıer, (C «Jhesu,
COTONA celsi0r el verıtas sublımıor quı1  »  , (er. Chevalıer,
(C «Jhesu, COTONA virgınum, QUCIMN ]la concepıt quC » (e£
Chevalıer, (c « Vırginis proles Oopıfexque matrıs, VIrgO
QUCHI  » (cf. Chevalıer, 21705)

Ms 197 (56 484 CIrca. Cremona?

JOHANNES ÄNDREAE, Glossa IN SCeXIuUmM librum Decretalium ; Apparatus
arbore COonNsangulnitatis el affinitatis.

Membr., 15:>x 290; 146; tracce dı numerazıone antıca ıIn cıfre
rTOMMAaANC, altra numerazıone ecente matıta ; janche le 1v-4r, 146-14 /
Fascıicol1i1 19 duerno 16 quatern10on1 quınterno duerno; richlamı
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taglıatı dal Jegatore; iracce dı segnalture. COIL.: NUMMECTO dı 11 Varıo varıa
misura specchıo dı scr1ıtto : 1./1/76; 32/2695: la secrıttura da är

42v Incornıc1a un’altra dısposta anch’essa in due colonnette dı varıa
misura ; rıgatura ed incorniıclatura specch10 dı scr1ıtto CMNNa. Tıtol]ı
correntı sul margıne super10re elle CAarie Lettera «rotunda» dı uUunNna sola INanlO

(Laura de Bossı1), dı modulo medio grande ıIn Corp1l dıfferenti secondo le partı
de]l DDue grandı mınıature Av (mm 5r (mm
Letterine inızlalı, S12a de] che de]l Commen(tOo, mınıate ıIn OTO sfondo verde
AZZUTITO VVCIO In verde sfondo OTO, 4v-5V, TE ÖT, 14r, 15v-16r, Ir
18r, 42v, 43v, 45r, 46v-48r, SI 52v-53r., 56r-5/r, 59v-6lr., 62r-65V, 66v-/0r, /4r,
78r-79v, 8S8ST-V, 93r-98r, Or-101v, 3r-1  r’ v-1  r’ F AST. IVDE, 1 16r-v,
9v-1  r, 121 v, 8v-129r, 130v, ISMm, 43v Altre letterine inızıalı In
AZZUITO alternatıyamente finemente ornate; rubriche; segn1 d1 paragrafo In

AZZUITO alternatıyamente. Legatura recente in pelle rOSSICC1IA ; internamen-
ql platto anterılore, tavola de] contenuto.

cod coplato INONaCa CICEINONECS! «Laura de Bossıs»
presumıbılmente ıntorno ql 1484, 4NN O dı magg10r attıvıta INONACa

Cremona; xplicit apparaltus arbore ConNsangZuinitatis
el affinitatis compilatus Domino Andrea Johanne decretorum doctore, el

SCr1ptus DEr SOFTOrem Lauram de BossI1s, (ef. Andres, I 45 :
Zanı, Enciclopedia metodico-critica-ragionata artt arma

1819-1822, 225 Bradley, dictionar y of mMIinlaturıists, ıllumina-
[OFS, calligraphers and CODYSLS, New York, I 56) Internamente al
platto anterılore, d1 INanO pIu tarda Biblioteca Dıvı Augustini
Cremone;: DCT l’appartenenza del cod al Convento, cf. anche Andres,
I

(cE 4va-143rb) Glossa IN sextum librum Decretalium.
«Quia prep  S est rdo prıus humana subsıdıa petere ut 15

Bonifatıus ePISCOPUS ratıone qua ıIn PTINCIPIO secundı actıl
quartı vel quintı T1 decretalıum qQUECITCIC 19(0)  — solemus... 19028 S1
Deus dederıt malores el utıles e1s in posteru abores 1L11COS

offeram, 1lam lıcet novıter inchoantes. xplicıt apparatus domıiın1ı
Johannıs Andree TO decretalıum. Deo gratlias. Amen». (cf.
Stellıng-Mıchaud, Catalogue des MANUSCFKILELS juridiques, (jeneve 1954,

36)
I1 (cc va-145v Apparatus arbore CONSANZUMILALLS el

affinitatis.
«(Cıirca lecturam arborıs dıversıs olım dıversum modum... el

precıpue studentes COontInuo perseverent DCI gratiam e1us quı est benedic-
{us ın secula seculorum. Amen». (eT. C.LC.. L, coll 1427-1430).
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Ms 198 (6 ZT) Sec (seconda metä)

Manuale chorale.

embr., 290 210, L, 239 B numerazıone recente matıta ; blan-
che le 188, 239v Fascıcolı ternıone 1/ quıintern!ı senı10ne
quıintern] c % riıchıamı taglıatı dal legatore; iracce dı segnature. Da i

6V, 11 65/1./5: da /r 239r, a COM 33 LE
rıgatura 30001 ed incorniciatura specchıo dı scrıtto pıombo. Lettera
«rotunda » dı unıca INAaNO, dı modulo grande medi0o, in Corp1l dıfferenti1 secondo
le partı de]l Numerose le Carte CO  —; tetragramm1. Letterine inızıalı mınıate A

4 24r, 315 338 SOv, YOr, 93r 118r, Z 132V. 143r, 14 7r, 153r, 162r, 164r,
166v, 1 70v, 172v, 89r La Ir ha rıquadro mını]ato. TE letteriıne inızıalı ın

AZZUI10 alternatıyvamente;: partı del in [0}  07 rubriche; segn1 dı
paragrafo 1ın dZZUITO , letterine rılevate dı gjallo; lınee de] tetragrammı In
CO notazıone musıcale In NeTO Legatura reCcente In pelle, ecante sul dorso
tassello antıca legatura COM la dicıtura in OTO «Manuale Chorale»: la
medesıma dıcıtura rıpetuta, da INanO pIu tarda, sul del foglıo dı guardıa
anterlore.

cod fü espressamente trascrıtto PCI ı] Convento, COMME da ota sul
de] {oglıo0 dı guardıa anterıore: ST manuale es!t Conventus el

fratrum sanctı Augustinı CLIVILtAtLS Cremone Oordinis fratrum observantium
eremitarum sanctı Augustinı congregationis Lombardıie. Auius coenobi
USÜ| 9 PCI l’appartenenza del cod al Convento, cf.
anche Bıanchıiu, n0 noltre 10 stile mıinılature induce rıtenere ı]
cod coplato la iıne del A z O (CI. coralı del Duomo dı Cremona
la mMinlatura CYTEMONESE nel Quattrocento, in «Annalı Bıbliıoteca
governatıva Libreria C1viIca dı Cremona», 111 (1955), fasc. 1-3;

Carını Dainotti, Coralı Cattedrale dı Cremona, ıIn «Accademıe
Bıblıoteche d’Italıa», 111 (1939) idem, La biblioteca governatıva

nella StOor1a cultura CFEMONESE, Cremona 194 7, 95)
«Incıpıt rdo manualıs fratrum eremıtarum sanctı Augustinı COIN-

ventus Cremone secundum consuetudınem LOINAaNEC Curite. Sabbato de
adventu Domuinı. apıtulum Fratres sclentes. ..
quıa Jesus venıret Jerosolymam exierunt obvıam el Cum  »  9 mutiılo in
iıne
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Sec 1{11Ms 199 (6 45)

HUuGoO FOLIETO, Can LUS., De hestiLs el aliis rebus: Rota Verae

religionis ef simulationis; De NUDTILS ; De medicina anımae ; De
DaStoribus e1 OVIDUS.

embr., miscellaneo, DA 180, I’ FA I, numerazıone recente
matıta ; bıanca la 29v; DECTSAMCHA pesante; le smargınate.
Fascıcoliı 9’ quatern10n1, dı CUul glı ultımı due mancantı dell’ultıma carta; richl1amı
In taglıatı dal legatore. coll., ‚8 29, 207 rıgatura ed Incornıclatu-
I specch10 dı scr1ıtto pıOombbo. Lettera «rotunda » dı unıca INanO dı
modulo abbastanza ampI10. Girandı ettere mınıate d lra, 2va, 30va, 36ra,
42rb, 52vb, 65ra; tavole mınıate Zr (mm 230 LU 30r (mm 240 1 60),
35V (mm 250) 160), /70v (mm 245 165); mınıature 1V (mm / 145),
3rb, 5SVb, 7vb, Yra, 9v (mm 135 1335), 11vb, 1218. 12vb, 14rb, 15vb, 18rb, 19ra,
19vb, 20ra, 20vb, ZII®). Z278. 22vb, 2315 23vb, 24ra, 24va, Z51ä, ra-b, 26vb,
28ra ; letterine inızıalı In A7Z7ZUITO alternatıyamente; rubriche; letterine
rılevate dı Legatura ecente in pelle; internamqnte ql platto anterliore,
tavola de]l CONtLEeNuLO

ota dı provenıenza sul del foglıo d1 guardıa anteriore: Iste
liber est CONVeENTUS fratrum heremitarum Ordinis sanct!ı Augustini de
Cremonda; DCTI l’appartenenza del cod ql Convento, cf. anche Bıanchi
n0 13 La legatura conventuale de]l SCC XVII, 0gg1 perduta, in pelle
assıcelle, TECaVa sul dorso, in “rD; la dicıtura : «Ugonıis Vıctoris Hıstoria
natural. »

CcE ra-29ra De bestitis el aliis rebus.
«Incıpıt prologus. Desıder1i1 (UuL karıssıme, peticıon1ıbus satısfacere

cupıiens, columbanm... Cum ser1ıbere iıllıtterato debeam., 1O  — miretur
ılıgens lector... Incıpıt ıbellus culusdam ad Raınerium CONVETSUM

cognomıne corde benıgnum de trıbus columbiıs. O] dormiatıs inter
medı10o0s cleros. ..I Codici Agostiniani della Biblioteca statale di Cremona  273  Sec. XII  Ms. 199 (6. 4.45)  HuGco DE FOoLIETO,  Can. reg., De bestiüs et allis rebus; Rota verae  religionis et rota simulationis; De nuptiis; De medicina animae; De  pastoribus et ovibus.  Membr., miscellaneo, mm. 273 x 180, cc. I, 70, I; numerazione recente a  matita; bianca la c. 29v; pergamena pesante; numerose le cc. smarginate.  Fascicoli 9, quaternioni, di cui gli ultimi due mancanti dell’ultima carta; richiami  in parte tagliati dal legatore. A 2 coll., 11. 29, mm. 207; rigatura ed incorniciatu-  ra dello specchio di scritto a piombo. Lettera «rotunda» di unica mano e di  modulo abbastanza ampio. Grandi lettere miniate a cc. 1ra, 2va, 30va, 36ra,  42rb, 52vb, 65ra; tavole miniate a cc. 2r (mm. 230 x 150), 30r (mm. 240 x 160),  35v (mm. 250 x 160), 70v (mm. 245 x 165); miniature a cc. 1v (mm. 155 x 145),  3rb, 5vb, 7vb, 9ra, 9v (mm. 135 x 155), 11vb, 12ra, 12vb,.14rb, 15vb, 18rb, 19ra,  19vb; 20ra, 20vb: 21rb5, 22ra, 22vb, 23rb, 23vb, 24ra, 24va, 25ra, 26rä-b, 26v5;  28ra; letterine iniziali in rosso e azzurro alternativamente; rubriche; letterine  rilevate di rosso. Legatura recente in pelle; intemamgnte al piatto anteriore,  tavola del contenuto.  Nota di provenienza sul verso del foglio di guardia anteriore: Zste  liber est conventus fratrum heremitarum ordinis sancti Augustini de  Cremona; per l’appartenenza del cod. al Convento, cf. anche I. Bianchi  n° 13. La legatura conventuale del sec. XVII, oggi perduta, in pelle su  assicelle, recava sul dorso, in oro, la dicitura: «Ugonis Victoris Historia  natural.».  I  (cc. 1ra-29ra) De bestiüis et aliis rebus.  «Incipit prologus. Desiderii tui, karissime, peticionibus satisfacere  cupiens, columbam... Cum scribere illitterato debeam, non miretur  diligens lector... Incipit libellus cuiusdam ad Rainerium conversum  cognomine corde benignum de tribus columbis. Si dormiatis inter  medios cleros... — ... dum se ipsum Christo per bonam operationem  conformem reddit. Explicit liber primus». (cf. Migne, P.L., CLXXVII,  14-55; per l’attribuzione della paternitä dell’opera cf., perö, 1o studio di  R. Baron, Hugues de Saint Victor : contribution ä un nouvel examen de son  ezuvre, in: «Traditio», XV (1959), pp. 223-297).  H  (cc. 29ra-b, 30r-42ra) Rota verae religionis et rota simulationis.  «Incipit prologus. Sicut comperi non tibi frater honerosum diu  et hoc  fuisse discipulum... Viri religiosi sicut rota volvitur... —dum 1psum Christo DCI bonam operatıonem
conformem reddıt xplıcıt er prıimus». (ef: 1gne, P CLAXXVIIL,
14-55; DCT l’attrıbuzıone paterniıta dell’opera Cr perO, 10 studıo dı

Baron, ugZzues de Saint Victor contribution nouvel CXUMeEeN de SonNn

9 1n « Iradıt10», (1959) 223-297).
I1 (CC ra-Db, r-42ra Rota religionis el rola simulationis.

«Incıpıt prologus. Sıcut comperI NO  e} t1bı frater honerosum dıu
et hocfulsse discıpulum... Vırı relıg10s1 sıcut rota volvıtur...
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interım de predict1s rot1ıs sufıiclat donec de hıs alıquıs potiora dicat
Explicıt». (CT. Baron, O, Cit.)
111 (CO 42rb-52rb) De NUptLS.

«Incıpıt 1DeNus ad sotium volentem nubere. Dum te, karıssıme.,
mundı hu1lus agıtarı fluctibus CONSPICIO, t1imeo aut pondere dıvıtıia-
IU Incıpıt secundum phılosophos. Fertur aureolus Theophrastı er
de nuptus, In qQUO Quermt.:.274  G. Dotti  interim de predictis rotis suficiat donec de his aliquis potiora dicat.  Explicit». (ef. R. Baron, op. cit)).  IH  (cc. 42rb-52rb) De nuptüs.  «Incipit libellus ad sotium volentem nubere. Dum te, karissime,  mundi huius agitari fluctibus conspicio, timeo ne aut pondere divitia-  rum... Incipit secundum philosophos. Fertur aureolus Theophrasti liber  de nuptiis, in quo querit... — ... Qui cum Patre et Spiritu sancto vivit et  regnat per eterna secula seculorum. Amen». (cf. Migne, P.L., CLXXVI,  1201-1218; R. Baron, op. cit.).  IV  (cc. 52rb-64ra) De medicina animae.  «Incipiunt capitula libri de medicina anime... Incipit prologus.  Rogas me, frater, ut ea, que de medicina anime ad Johannem... Homo  microcosmus, id est minor mundus, ab antiquis appellari solet, quia  similitudinem maioris mundi... —  necesse est ut implaustrum vere-  condie fonti superponat. Explicit de medicina anime». (cf. Migne, P.L.,  CLXXVI; 1183-1202; R. Baron, op. eit.).  V  (cc. 64ra-70rb) De pastoribus et ovibus.  «Prologus super libro pastorum. Tibi frater qui in gregem summi  pastoris enutritus habitas qui agnum sequeris... Incipit liber pastorum.  Volunt quidam Virgilium sicut Sibillam et Barlaam inter prophetas esse  numerandum... — ... hec de pastoribus veteris et novi testamenti dicta  sufficiant. Explicit liber». (cf. R. Baron, op. cit.).  INDICE DEGLI AUTORI E DELLE OPERE*  AEGIDIUS DE RoMA, O.S.A.  Capitula fidei christianae: 85  Continuationes super librum Canticorum: 122  De causis: 121  De laudibus divinae sapientiae: 84  Expositio in Aristotelis libros Elenchorum: 135  Expositio super Prologis Bibliae: 122  In epistolam B. Pauli apostoli ad Romanos: 122  Liber Hexaemeron: 84  Sententiae super Lucam: 122  Theoremata de esse et essentia: 148  Tractatus de charactere: 84  Tractatus d<\a cognitione angelorum : 80 .  * Si rimanda al numero d’ordine dei codici nel catalogoQuı CUu Patre ei Spırıtu SAnCTIO Vivıt el

regnat DCI eterna secula seculorum. Amen». (ef. 1gne, P CLAXXVI,
1-1  , Baron, O, CIt.)

(CC 52rb-64ra) De medicina AaAnNımaEe.
«Incıpıunt capıtula T1 de medicına anıme... Incıpıt prologus.

ogas 1981 irater, ut C  5 quC de medicına anıme ad Johannem... Homo
MICFOCOSMUS, ıd est mınor mundus, a antıquıs appelları solet, quıla
simılıtudınem alOrI1s mundı... NECCSSC est ut implaustrum VETC-

condıe fontı superponat. xplıcıt de medicına anıme». (cf. 1gne, P  ,
CLAXAANVL: 1183-1202; Baron, 0 Cit.)

(C6 64ra-/70rb) De pastoribus el 0Vibus.
«Prologus TO Tıbı1 frater quı 1n SICSCH summ1

pastorıs enutrıtus habıtas quı sequerIs... Incıpıt eru
Volunt quıdam Vırgiılıum sıcut 1D1ıllam ei Barlaam inter prophetas OSSC

numerandum...274  G. Dotti  interim de predictis rotis suficiat donec de his aliquis potiora dicat.  Explicit». (ef. R. Baron, op. cit)).  IH  (cc. 42rb-52rb) De nuptüs.  «Incipit libellus ad sotium volentem nubere. Dum te, karissime,  mundi huius agitari fluctibus conspicio, timeo ne aut pondere divitia-  rum... Incipit secundum philosophos. Fertur aureolus Theophrasti liber  de nuptiis, in quo querit... — ... Qui cum Patre et Spiritu sancto vivit et  regnat per eterna secula seculorum. Amen». (cf. Migne, P.L., CLXXVI,  1201-1218; R. Baron, op. cit.).  IV  (cc. 52rb-64ra) De medicina animae.  «Incipiunt capitula libri de medicina anime... Incipit prologus.  Rogas me, frater, ut ea, que de medicina anime ad Johannem... Homo  microcosmus, id est minor mundus, ab antiquis appellari solet, quia  similitudinem maioris mundi... —  necesse est ut implaustrum vere-  condie fonti superponat. Explicit de medicina anime». (cf. Migne, P.L.,  CLXXVI; 1183-1202; R. Baron, op. eit.).  V  (cc. 64ra-70rb) De pastoribus et ovibus.  «Prologus super libro pastorum. Tibi frater qui in gregem summi  pastoris enutritus habitas qui agnum sequeris... Incipit liber pastorum.  Volunt quidam Virgilium sicut Sibillam et Barlaam inter prophetas esse  numerandum... — ... hec de pastoribus veteris et novi testamenti dicta  sufficiant. Explicit liber». (cf. R. Baron, op. cit.).  INDICE DEGLI AUTORI E DELLE OPERE*  AEGIDIUS DE RoMA, O.S.A.  Capitula fidei christianae: 85  Continuationes super librum Canticorum: 122  De causis: 121  De laudibus divinae sapientiae: 84  Expositio in Aristotelis libros Elenchorum: 135  Expositio super Prologis Bibliae: 122  In epistolam B. Pauli apostoli ad Romanos: 122  Liber Hexaemeron: 84  Sententiae super Lucam: 122  Theoremata de esse et essentia: 148  Tractatus de charactere: 84  Tractatus d<\a cognitione angelorum : 80 .  * Si rimanda al numero d’ordine dei codici nel catalogohec de pastorıbus veterı1s et OVI testament!ı dıcta
sufficıant. xplıicıt ıber» (ef. Baron, 0 CH.)

INDICE AUTORI OPERE*

GIDIUS ROMA, OS
apıtula fıde1 chrıistianae: X
Continuationes lıbrum Cantıcorum : 1272
De CausIls: 121
De audıbus dıvyvınae sapıentiae:
Exposıit1o In Arıstotelıs lıbros Flenchorum 1 35
Expositio u Prologıs Bıblıae 1229
In epıstolam Paulı apostolIı ad OMAanOs: 1272
Lıber Hexaemeron:
Sententiae D' LuCam : 179
Theoremata de SS5C ei essent1a : 14®%
Iractatus de charactere:
Iractatus de cognıtione angelorum :

S] rımanda q] NUMCIO d’ordıne de1 codıcı nel catalogo
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Iractatus de defectu ei deviatıone malorum culpae peccatorum er
Iractatus de dıvına ınfluentia In beatos
Iractatus de eccles1astıca potestate:
Iractatus de formatıone humanı COrporI1s In TO
Iractatus de mixtione elementorum (0 spur
Iractatus de plurıfıcatıone intellectus possıbılıs:
Iractatus de praedestinatione ei praescientla, de paradıso inferno :
Iractatus de subılecto theologıae:
Ires de trıbus quUaC sunt In mundo:

ALANUS INSULIS, 1st
Commentarıus in Rhetoricam ad Herennium : 125

ALBERICUS
Poetarıum SIVe Scintillarıum : 129

ÄLBERTINUS CREMONA, OS
Sermones domiıniıcales: 29
Sermones DTO mortuls: 29

ALBERTINUS MANTUA, (}:S
Pars tertia T1 quı dıicıtur Egredimin:
Pars quarta T1 quı dıcıtur Egredimin1:

AÄALBERTUS SAXONIA
Logica:

AÄLEXANDER ELPIDIO  P (}
Iractatus de eccles1astıca paupertate:
Iractatus de eccles1astıca potestate:
Iractatus de eccles1astıca unıtate

ALFONSUS VARGAS JTOLEDO OS
Quaestiones subtılıssımae D' 111 lıbrıs Arıstotelis De anıma : 113

ÄLIGHIERI, DANTE
Dıvına Commedıa (Inferno, XIV, 16-27

ANSELMUS (S.) CANTUARIENSIS.
Cur Deus OMO 159
De fermentato : 159
De Casu dıaboli1: 159
Deuvırgınalı ei orıgınalı DeCCaLlo 159
De concordıa praescıentiae De1 CU) lıbero arbıtrıo : 159
De dıvıinıtatıs essentıa monologıum : 159
De lıbero arbıtrıo : 159
De processione spiırıtus sanctı Conira TAaEeCOS : 159
De simılıtudinıbus: 159
Dıalogus de verıtate : 159
Proslogion: 159

ANTONINUS (S.) FLORENTINUS,
Chronica ;: 903
Confessjionale «Defecerunt » pars 11-111): B
Confessionale « Defecerunt » pars 1-111, extract.): 4 /
Summa theologica : 182

ANTONIUS LUSCHUS
Argumenta In Ciceronis oratıones: 128
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ANTONIUS MELIUS, OS
De auctoritate VicarTIıı ei visıtatorum noOostrae Congregatıionis:
Iractatus de gabellıs:

ANTONIUS K AMPEGOLUS JANUA, OS
Compendium morale: 162

Argumenta In Ciceronis orationes: 128

Argumenta In Senecae epistolas: 128
ARISTOTELES.

Ethiıca ad Nıcomachum Leonardo Aretino BTAaCCO In atınum Taductia 89: 159
ASCONIUS PEDIANUS QUINTUS

Oratıonum ('iceronıs quınque enarratio : 128
Scholıa Sangallensıa In ( iceronıs oratıones In Verrem (op Spur. 128

Auctoritates D consolationibus, adversitatibus e1 tribulationibus:
AUGUSTINUS (3.)

De eleemosyna (op spur
De lıbero arbıtrıo : 159
e morte avarıtla (Op spur
De spırıtu eit anıma (OD spur 159
De ecTa falsa poenıtentıa (op spur e
De ıta ei morıbus clerıcorum SUOTUM (Op spur
Enchirıdion ad Laurentium : 159
In prıma domiınıca quadragesımae (op spur
Oratıo ad 1Deum patrem (op spur 38
Regula ad De1i 03
Regula secunda (op spur 03
Regulae clerıicıs (op spur. 03

AÄUGUSTINUS AÄESCULO, OS
Exposıitio evangelıorum dominıcalıum : 30;

AÄUGUSTINUS ANCONA, (35
Lectura epıstolas Canon1Cas: ST 127
Lectura D' Evangelıum Matthae1
Iractatus de spırıtus sanctı:

AUGUSTINUS D (CREMONA, OS
Sermones praedıicabıiles:

AURELIUS RANDOLULINI (Lıppus) FLORENTINUS, OS
In SdCI alll hebraeorum hıstorı1am T1 XX 111

BARTHOLOMAEUS SANCTO CONCORDIO,
Summa de casıbus conscıentiae: 119

Benedictiones:
BENEDICTUS ENETIIS, O.F

Sermones: 28
BENEVENUTUS I[MOLENSIS.

Commentarıus in ergılıl Bucolıca : 109
Commentarıus In ergılın Georgica: 109

BERNARDUS (5.) ('LARAEVALLENSIS.
De dılıgendo Deo 159
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DDe gratia ef lıbero arbıitrıo : 159
De praecepito dıspensatıone: 159
Rhythmica Oratıo ad NUM quodlıbet membrorum Christı patıentıs el

pendentis: 15
BIANCINI SANDRO

Confessionı iın rma ‘
BIRGERUS, archıep.

ıta Birgittas: 31

IRGITTA (5.) SUECICA
Revelatıonum lıbrı VII ] 31

BOETHIUS NICIUS MANLIUS SEVERINUS.
e sancta Irınıtate 159
De unıtate el uno 159

BONUS STUPANUS UMI OS
Fabulae mistıce declaratae D

('AESARIUS (S ARELATENSIS
Sermo : 48

(ALLIXTUS 111 PAPA
fragm.) 105

Carmina de concordia inter Alexandrum IIT el A  Federicum Barbarossa imperatorem:
105

CASSIODORUS FLAVIUS URELIU
Hıstoria Tripartıta : 4: VE

LEMENS PAPA
Constitutiones:

Collationes
Commentarıus IN Alexandrıi de Villadei Doctrinalem: 126
Commentarius INn Apocalypsim:
Commentarius In Cantıcum Canticorum:
Commentarıus IN « Eclogam » Theoduli epIsCOop!: 106
( ommentarıus INn Institutiones grammatıcae Prisciani: 200
Commentarius In librum « De Columba » Aureln Prudentil: 106

Commentarius IN librum « De vırtute contemplativa 217 actıva » Juliani Pomerı 106
Commentarius IN « Physiologum » Theobaldıi epISCOPI: 106
Commentarıius IN pSsalmos:
Coniuratio malignorum spirıtuum INn corporibus hominum existentium : Yl

CONRADUS SAXONIA, Or
Sermones de COMMUnN] sanctorum ] 3

C onstitutiones Congregationits observantiae Lombardiae Ordinis fratrum Eremitarum
Augustinl: 03

Constitutiones Ordinis ugustinl: 03
Contra Judeos: 105
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( YPRIANUS (S.) CABCH_IUS IUS
Coena (OD spur 104
Epistolae opuscula : 104

DANIEL RAITHENUS.
ıta sanctı Johannıs Climacı | 8

De arbore cConsanguinitatis: 119

Decalogus: 104
De doctrina Vivendl: Z 38
DEFENSOR LOCOCIAGENSIS.

Scintillarum lıber 48

Definitiones:
Definitiones Congregationis OFrdinis fratrum Eremitarum Augustinl: 93
Del lerremoto del 1456 105
De orationibus dicendis quando qULS MOFItUur :
Distinctiones:
FEPHRAEM S

ermo
UGENIUS PAPA

Bulla PTO concordıa Ecclesiae BIACCAC atınae 105
FEUSEBIUS CAESARIENSIS.

Hıstoria ecclesi1astica (lıb X, CapD
Hıstoria ecclesiastıca :

FEUTROBPIUS.
Breviarıum ab rbe Ondıta 128

FANTINUS VALLARESSIUS, archıep Cretensıs.
Iractatus de Concılus ad Eugenium 105

FOLCHINUS BORFONIBUS.
Dıvısıones Lucanum : 129
Diıivısıones Vergıilıum : 129

Fragmenta CAFrMINUM }

Fragmenta SECEHINONUM 9; 28
FRANCISCUS CRUCE.

JIractatus de fest1s : 4 /
FULGENTIUS PLANCIADES.

Mythologıae: 129
GREGORIUS CREMONA, OS

Sermones est1IV1 :
(JUARINUS VERONENSIS.

De dıphthongo:
CGGJUILELMUS CREMQNA, OS

Sermones: 96
Iractatus de auctoriıtate apostolica :

GUILELMUS LOMBARDUS,
De orthographıia :
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HAYMO HALBERSTATENSIS
In dıvı Paulı epıstolas CeXPOSIL10 (Op SDUur 115

HENRICUS TISBONA
Exposıiıt1o Poetriam Novam Gaufrıid1 de Vınosalvo 8

ENRICUS ZOMEREN, Can cg
Epıtoma PTMImMaCc partıs dıalogı Guulelm1 am qUaAC intıtulatur De heretic1s: | 33

HIERONYMUS (S
De CONSOTLIO INaTr1l1um uglendo (Op spur 33
De ordıne servando PCI SOTOTCS CIa ei specılalıter oquendo (Oop spur 33
er de SIfu ei nomınıbus OCOTrUum hebraıcorum 103
er ınterpretationıs hebraıcorum LOTHNINUMM 103

HONORIUS AUGUSTODUNENSIS
FElucıdarıum

HU FOLIETO Can rcR
De best1i1s ei alııs rebus 199
De claustro 4NMa lıbrı quatuor 2
De medıicına AMN1MMNaAac 199
De nupl11s 199
De pastorıbus ei Oovıbus 199
ota VeTrTaAaC relıg10Nn1s rota simulatıonıs 199

HUuGO SANCTO ICTORE Can ICg
ExXxposıt10 Regulam beatı Augustıin! 93

HUGOLINUS URBEVETERI
Iractatus de Deo 1nNO Ul  ® 118

Hymnarium 186

ymnı
Interrogationes de confessione 33 4 / R5

Interrogationes de MALIFrLUMONLO e| confessione 33 4 /

Interrogationes D decem praecepta 4 /

SIDORUS (D) HISPALENSIS
De eccles1jastıcıs dogmatıbus 159
Sententiae 159

JACOBUS EAPOLI
Summa de virtutibus ei VIC1S de sacramentIıs 16

JACOBUS ITERBO
De chrıstiano 102

JACOBUS VORAGINE
er Marıalıs 124

HANNES NDREAE
Addıtiones ad peculum iudıcıale Guuillelm1] Durantı
Apparatus u arbore consangumıtatıs et affınıtatıs 197
(lossa SEeXTUmM lıbrum Decretalıum 197

HANNES CHRISTOPHORUS {URRI
Sermones
Epistolae
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ANNES (5.) CHRYSOSTOMUS
Epistola ad Cyriacum ep1scCopum :
Homiulıa in Matthaeum

ANNES (5.) LIMACUS
Cala Paradısı: 18

HANNES (S.) DAMASCENUS.
DDe fiıde orthodoxa : 159

HANNES CAMERINO.
Commentarıus In Valeritum : 109

HANNES PERSICO, OS
Exposıtiones Bıblıa 102
In dıalecticam e{rı Hıspanı J
In lıbrum 1V1 Ihomae De Fallacııs: Z
Postıillae Evangelıa domıiınıcalıa totıus nnı 0’7

JOHANNES VIRGILIO.
Allegorıae In Ovıdıl Metamorphoses: 129

HANNES FISCANNENSIS, abbas
Lıber supputatıonum beatı Augustini:

JOHANNES SA LISBERIENSIS

Polycraticus S1Ve de nugıs curl1alıum ei vest1g11s phılosophorum : 116
HANNES K& d PAPA.

Sermones:
JOHANNES AI PAPA

Constitutiones:
Extravagantes decretales:

LACTANTIUS LUCIUS (CCAFCILIUS FIRMIANUS.
Dıvyvinarum instıtutionum er SEXIUS 15

LAURENTIUS VITELLIUS
Tetrasticon. De ıta Salvatorıs 55

Lectiones evangeliorum dominicarum :
Lectiones evangeliorum SancLorum

LEO AGNUS PAPA
In domiınıca Palmarum :

Liber TECUM
Litaniae CONILra pestem: \}
Lodi dı Venezia: 105
anuale chorale: 198

Martyrologium:
Missa CONILFra estem DYO vitanda mortalitate 9
Mi1issa DFO UNOG demoniaco:
Modus observandus In Capitulo generali fratrum Eremitarum ugustinl: 17
MONETI FRANCESCO, OF

La Cortona convertita :
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LAU YARD,
Distinctiones: 95

NICOLAUS LYRA, OF
Postillae Psalterium : 178

IC ORESME.
Iractatus de communiıcatıone iıdıomatum in Chrısto 118

ICOLAUS 111 PAPA
ulla de excommunıcatıone malorum SIACCOTUM . 105

ICOLAUS I REVET,
Argumenta ın Senecae tragoedias:
Exposıit1o in Boetium 106

otıtıa hrevis historiae Pisanae 79
Orationes: 15
()razınone al Papa Eugento 105
Orazıionl: 47
rdo ad celebhrandum Capitulum generale Congregationts observantiae Ombardiae Ordinis

Augustinl:
rdo recipiendi mulieres ad ordinem Augustinl:
'AULUS PERUSINUS

Commentarıus In Persium ; 109
TRUS MESTOR

Hıstoria scholastıca : 108
PETRUS ALVERNIA.

Quaestiones Iıbrum de coelo ei mundo: 8()
PETRUS (CREMONA, OS

Sermones praedıcabıles: 28
TRUS PADUA, OF

Sermones:
PETRUS ILARETUS (Alexander antıpapa).

119
uper prımum sententiarum :

PHILIPPUS ONTE (CCALERIO, OF
Sermones: 28

Postillae D: Evangelia dominicalia tOLT1IUS NNı AF

Privilegia ordinis fratrum Eremitarum Augustinl: 3: 03
Psalterium Dayidicum.: 186
PTOLEMAEUS LUCENSIS,

Hıstoria ecclesi1astıca OVa

IMUNDUS LUELUS
pera latına

RAPHAEL PORNASIO,
Iractatus de pOTtestale concılıl : 49

RICHARDUS SANCTO VICTORE, Can cg
De trinıtate: 159
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Rituale 53
UFINUS AQUILEIENSIS

Hıstoria monachorum : 107
Sententiae:
Sermones ANONYMI: 43; 79; 127
Sermones dominicales:
Sermones IN laudem Beatae Mariae Virginis:
SERVIUS MAURUS HONORATUS.

Commentarı] In Vergiliıum:
ICCO POLENTONUS.

Argumenta alıquot oratıonıbus e INnvecCt1vIis Ciceronıs: 128
IM CREMONA, OS

Dısputationes de indulgentils: 28; 118
Lectura textum Sententiarum : 118
Lectura D' quatuor lıbrıs Sententiarum : 14
Opus praedıicabıle de Evangelı1s domınıcarum totıus nnı 120
Opus praedıicabıle epıstolas Paulı domınıcarum totıus nnı 110
Prıiımum ODUS quadragesimale : 26
Secundum ODUS quadragesimale: 25
Sermones est1IvV1 : 83
Tertium ODUS quadragesimale :

SIXTUS PAPA
Bulla de confessione: 33

STEPHANUS ALIANUS, UO.5.A.[?]
Sermones :

Tabula decretorum 47
Tabulae ad Inveniendum ubr renovabitur Iuna 47
Themata 28
IHOMAS ANGLICUS,

EXposıt10 D' Augustıin]ı Civitatem De1i
IHOMAS (5.) AQUINO,

|Je emptione vendıtione ad tempus est absque 10 33
Iractatus de YrIie moriendi :a
USUARDUS.

Martyrologium : 123
Verba Seniorum, interprete Johanne subdiacono FOMano 107
Verba Seniorum, interprete Pelagio diacono FOMano 107
VIGILIUS TAPSENSIS.

Contra T1anoOos dıalogus:
Volgarizzamento della Regola di Z0SstINO: 93
Volgarizzamento del « Modus confitendi» dı Andreas Hispanus 373

(GJOFFREDO DDOTTI



Les fatuts
pOour le couvent des Augustins de Parıs

promulgues au  A siecle *

Des SO  —_ orıgıne, immediatement apres la CGrande Union de 1256, le
couvent des Augustins Parıs OCcCupe un place de premier rang pDar Ia
fonction qu'’’ıl devaıt remplır. Les autorıtes de | Ordre avalent er1ge
Couvent cCenire d’etudes DOUI eberger les freres eNvoyes
I’Universıte de Parıs, ou ıls devalılent preparer A ectorat dUuX

grades unıversıtalres.
Toute la vIe de Couvent etaıt Oorjıentee VCOTS les etudes ei Jusqu a

certaın egre 16€e l’actıvıte de la aculte de theologıe. La communaute
parısıenne avaıt ONC caractere DCU specılal, d’autant plus qucC
cC’etaıt COuUuvent internatıional, abrıtant des confreres VEeNUS de 1Tieren-
tes provıinces de ’Ordre AU 11 avalt urtout des Italıens: plus tard
la populatıon du cCouvent etant de plus plus melee Plus l’organisation
des etudes developpait chez les Augustins, plus le role du COuvent de
Parıs devenaıt ımportant. Dans la formatıon des professeurs COuUvent

Occupaılt une posıtion privılegiee.
Les COUV xford ei de Cambrıdge Joualent role semblable

celuı du cCouvent de Parıs, ma1ls urtout DOUTI les Augustıins d’Angleterre,
d’Ecosse el d’Irlande Plus tard, VOIS la fın du XIV® sıecle, ils avalent une
grande importance DOUT les conf{freres du Continent QuUsSsI. Maı1s durant la
deuxiıeme moıitıe du siecle el pendant DICSYUC LOUuTL le XMIV® siecle
l’ımportance du «Studıium » de Parıs etaıt preponderante *).

La sıtuatiıon partiıculıere du Couvent parısıen demandaıt des dısposı1-

Ce travaıl avaıt ete prepare d’abord DOUT les Analecta Augustinliand, Jusqu’en 950
publıes atın, qu!ı desormaıs devraıjent apparailtre dıtıon polyglotte. Seulement apres
un«c interruption de quelques annees les nalecta apparurent de NOU 961
Entretemps, CI 1958, NOTrT: ete imprıme DOUT le Comte des Analecta

Ce petit fascıcule, Inapercu ei reste INCONNU, na pas rendu les tatiuts du cConvent de
Parıs X V“ sıecle plus accessıibles AU  > historiens. NOus remerCIOns les Augustinianad
d’avoır voulu les reedıter. Nous modiıfıe l’ınt  *.  1  oduction dUu X documents ef complete les
noO

Ypma La formatıon des professeurs chez les Ermites de Saınt-Augustın de
256 354 Parıs 956
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t10NSs specılales, el du ei XIV® sıecles plusieurs chapıtres
generauxX SONnt OCCUDES des problemes le CONCernant Vers 1354, le
priıeur general Ihomas de Strasbourg redige code DOUI COuUVvenLi,

utiılısant ei adaptant les Status elabores Dar SCS predecesseurs el les
dec1isions prises Dar les chapıtres generaux. Ce code, SOUS le NO
de «Mare Magnum», reglementait PICSYUC la vIie de la unau-
te parısıenne

Vers la fın du XIVS s1iecle I' ımportance du Convent de Parıs d
dımınue consıderablement. OS epoque | Universıte de Parıs, el Dar
vole de consequence le COuvent etablı V1 unıversitaire, perdu
beaucoup de SO interet DOUTL l’Ordre, DOUT eCunxX ralsons: d’abord,
L’erection de nouvelles facultes de theologie ans d’autres unıversıtes,
Toulouse, Bologne, Padoue e G ensuılte, le Schisme d’Occıdent.

Comme la chretiente de l’Occıdent, l’ordre des ermites de Saılnt-
Augustın etaıt dıivıse euxX obediences. La plus grande partıe de
l’Ordre obeıissaıt Pape de Rome. Le chapıtre general de |’ Ordre
d’obedience romaıne, tenu 3091 Wurtzbourg, DrIS unec decısıon,
interdisant dUuX freres d’aller «studium » d’obedience aviıgnonnaıIse,
nommement Parıs, d’y obtenir grade, SdIls QaVOIFr obtenu unec
autorisation specılale el ecrıte. du prieur general du chapıtre general

Cette decısıon faıt perdre definıtiıvement COuvent de Parıs
priorıte cenire international d’etudes. OUr de ongues annees

priorıite passe COuvent de Bologne. Depuı1s l’erection de la
aculte de theologie ’ Universıite de viılle, le COUVeEenT bolonaıs
remplıssalt de plus plus fonction. Le COUVentT de Parıs Jouaıt
toujJours role important «studı1um », mals. depuıls la fın du
XIV® sıecle, urtout DOUT les Drovınces de France, ei cet egar 1]
Occupaıt CINCOITIC unec place d’honneur.

Aınsı quc le «Mare Magnum», redige VOeISs 1354, les tatults,
promulgues envıron s1iecle plus tard Dar les prieurs generaux Julıen de

Ypma Le « Mare Magnum». Un code medieval du COuvent augustinıen de
Parıs. Augustiniana (1956), 27803021

Analecta Augustiniana (1  - 99 cta Cap Gen 391 C< tem dıffinımus ei
present! dıffinıtione mandamus Su PCNa CarcerIiıs el privationis Omnı1s Status et gradus
ordınıs eXcCommunICcatıon1sque sententia, uL nullus frater antedıct!ı ordınıs Parısıius ve]l In
lı0 UOCUMYUC studıo In l0C1s scCIsmatıs ut tudens resıdentiam facere vel gradum
lectorIs, bıblıcı, baccalarıı, aut magıster11 acceplare, vel, ut alıquod predictorumd-
[{uUr ad quodcumgque tale studıum accedere absque patrıs generalıs ve]l dıffinıtoriı generalıs
capıtulı in scr1ptis habıtıs lıcentia specıalı de hulusmodi prohıbıitione facıente explicıtam
mentionem».

Voır Anatl. Aug 42 (1979) I5 Ofe
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Salem1*) ei Gunllaume Becchi°), refletent I9a VIE de la communaute
parısıenne. Ces documents font connaıitre la transformatıon de VvIie

des s1ecles.
Nous edıtons 1C1 SucCCessivement les tatuts de Julıen de Salem1. de

144 7, DUI1S les modifications operees 1451 ei enfin les diırectives
redigees Dar Guillaume Becchi 463

Presque sıecle s’etaıt ecoule depu1l1s la promulgatıon du « Mare
Magnum», lorsque, 144 7, le priıeur general Julıen de Salem1 redige de

tTatuts DOUT le COuvent de Parıs. Au chapıtre general, reunı
annee Bourges, les capıtulaıires avalent charge le prieur general de

renouveler l’organısatiıon du «studium » de Parıs. Tout examınant
l’ancıenne reglementatıon du «Mare Magnum», 11 devaıt donner de
nouvelles dırectives, adaptees la sıtuation COuvent parısien, ei a1nsı
prudemment reorganıser la vie®).

pres le chapıtre Juhen de Salem1ı Sv’est rendu Parıs. Nous 12NOroNs
Al quelle ate 1] est arrıye '): est reste LOUTL Cd>S Jusqu’a la deuxieme
moıitie du MO1S d’aout. Pendant se]Jour 11 PrI1S cConnalssance de la
sıtuatiıon COUuUVenNLT, des condıtions, des ırregularıtes ei des dıfficultes
CONCernant la VvIe de la communaute. deduıit JUC les anclens tatuts
du «Mare Magnum» devalent etre modıifies ei adaptes.

La redaction des nouvelles directives lu1 donne Deaucoup de
SOUCIS. Prudent, 1] consulte plusieurs membres de la cCcCommunaute el
tenu cCcompte de leurs conseıls el suggest10ns. Le aout Juhen de Salem1

promulgue SCS status®).
Le de ON dırectives 1NOUS est CONserve ans manuserit,

provenant de ”’ancıen COuvent des Augustins Parıs, quı tI'OUYC
nal. Aug 4°) (1979) 104 Oofe @1
Anal Aug 47 (1979) 03-1 cta Cap Gen Bıturicensıis. Maıl 28 44 /

noO «Item consıderata quadam penurl1a ei mendicıtate studı] nostrı CONvVvenNLUuUSs
ParısıensIis, deo quod leges antıque dedıte PCI Generalem, qUC «Mare Magnum» [appellan-
tur], mınıme servarı DOSSuUnNL, exhortamur ei deprecamur patrem Generalem ut ad
CONventum ıllud transferat ei « Mare Magnum» dılıgenter examınet el secundum
dısposıtionem locı ei qualıtatem orum Occurentium ıllud modiıficet et| amplıet
secundum quUC SUC prudentie ei dıscretion1ı videbıtur ; SIC quod alıqualıs reformatıo ın
predıicto studıo videatur, el quı1dquı DCI CU reformatum ei factum fuerit, UNC PTO [UNC

ei fırmum habere volumus».
Le registre des Archıves Generales de l’ordre des Augustıns Rome

contlient la correspondance de Cierard de Rımıin1 de 431 438 Le registre
Par la correspondance de Julıen de Salemı1ı partır de 451 Manque ONC la

correspondance des Prieurs (jeneraux depuıls 438 Jusqu’en 451
Voır plus loın | ıntroduction 4dUX Status de 1447, 291 °VOITF QUsSs] la fın el la ofe

margınale debut. 318, 291
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actuellement la Bıblıotheque de l’Arsenal?). Ce manusecriıt contient
autres documents unec cCopIe, du @ sıecle., des tatuts de Julıen de

Salemı Ceux-cC1VT 16 fol10s, numerotes SdamIls interruption de
Le numerotatıon ete faıte pDar unec maın du X VAELI® s1ecle. Cependant,

copıe est incomplete ; bas du Oll1l0 LO qJUC le chapıtre
est inacheve. Au Oll10 15 le continue chapıtre quı ermiıne

Oll10 15V0 Dans copıe ONC Ia fın du chapıtre 9, tOut le
chapıtre 10, eft le du chapıtre

Le copiste 1en attıre l’attention SUT l’ınterruption inattendue du
la sıgnalant de euxX traıts d’encre apres le dernier MmMoOL du

Oll0 KAYO L’exemplaıre transcriıt etaıt ONC deja incomplet *°).
Cependant, l’exemplaıre ont dısposaılt le copıste, etaıt Salmls doute
l’original, ecrıt par le secretaıre du prieur general. Deux fO1s le copiıste faıt
SaVOIr quUC le prieur general ajoute de SC DIODIC maın quelques
PreCIS1IONS L’absence regrettable de PICSYUC eux chapıtres est donc
DaS due I’ınattention du copiıste AdNONYINC.

On peut 1PE qUC les tatuts de Julien de Salem1 Ont ete CONCUS
d’apres le modele du «Mare Magnum». Ils CONCernant DCU pres les
memes suJets, ma1ls ans les detaıls ressemblent qu«C DCU CCGUuX de
code.

DDans Ia preface Julıen de Salem1 rappelaıt AdUuX membres de la
communaute parısıenne AVCC quelle applıcatıon les Augustıins d’autre-
fO1s s’etajent efforces d Y creer |I’ambıance necessaıre : les beaux et
grands bäatıments de leur COuvent temolgnalent touJjours. (CYetaıt la

epOoque, elas depassee.
[Donner la communaute parısıenne, OUu pendant unc trentaıne

d’annees la dıscıplıne S’etalt relächee. de tatuts eft directives
DOUT retablır la VvIe communautaıre et donner nouvel elan
|’observance monast1ıque, C’est qu«® le prieur general proposaılt
d’accomplır. (Yetaıt une tache delıcate el dıfficıle

Groupes 12 chapıtres, les tatuts traıtent SsucCCessivement du culte
dıvın. de la clöture, de Ia vIie COMMUN, des finances ei de l’economıe,
du SO1IN des malades ei des hötes, de I’ınventaıre des bıens, des
AVECC les lalcs, des etudes el de la bıblıotheque, ei de quelques DOUVOIFS

Bıbl de ’ Arsenal — Parıs, FE
10) Fol 14'°, 316
ll) Fol «Generalıs INanu propria hOcC ammovıt»; ei fol «Manu propria

Greneralıs». 295 el 318
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SPECIaUX du prieur. En redigeant les tatuls, Julıen de Salem1 certaıne-
ment tenu Compte du « Mare Magnum>». Iro1s fO1s d’aılleurs. 11 refere
explicıtement code: d’abord chapıtre I, DIODOS des depenses
OCcaslıonnees Dar les diverses promotions des etudıants, DU1S chapıtre

Ou 11 est question de I1a Jurisdıction du provıncıal de France «n le
Couvent de Parıs, enfın chapıtre 12 qu1 les DOUVOIFS du prieur
du COuUvent En E} ans unec lettre de 1453 Julien de Salem1
unNnc INESUTC prıse COnfire maıitre Jean Marcılle, quC INCSUTIC

allaıt l’encontre d’un statut qUC ul-meme 11 avaıt redige conformement
Au X reglements du «Mare Magnum» '*).

semble referer egalement «Mare Magnum» du
chapıtre Ou 11 renvole AduX anclennes du COuvent de Parıs el
declare u’elles estent toujJours vigueur. Sans doute Autu] promulgue
de L1OUVCAaAU les reglements eft directives de code CONCEeE

l’organısatiıon des etudes «studium » de Parıs. uelques
reglements CONCernent le bachelier, le maitre-regent el le bıbliıothecaıire
ont ıls precıisent les harges Dans le meme cadre le prieur general A faıt
ressortir “hnteret et l’ımportance de la promotion des etudıants grade
de «lector» el donne des instructions detaıllees SUT la ceremonı1e de
promotıon

Ces nouvelles directives redigees ei promulguees Dal le prieur
general Julıen de Salem1 alssent entrevoır Jusqu ä quel poıint la desıinte-
gration de la vie communautaıre, provoquee Dar les SUCITCS el autres
Circonstances DCU favorables l’observance monastique, faısaıt sentir.
es etitent umıiere Qauss1ı qUC le COuvent de Parıs, autrefo1s le gran
centre d’etudes DOUT ”’Ordre entier, avaıt perdu beaucoup de SONMN

importance SUT le plan international 14) es temo1gnent egalement des
fforts erl1euxX du priıeur general eit des membres de la communaute,
DOUT retablır CoOouvent de Parıs la dıscıplıne ei l’observance.

12) AGA, fol 1453, Mrt K «Concessimus lıcentiam magıstro ohannı
Marcılle [0} revert] ad CONvVvenNLUumM parısıensem ıbıdemque morarı NO  — obstantıbus
quıbuscumque alııs ıtter1ıs nostrIıs In contrarıum factis, C inde vigore nOostrarum
ordınatıonum qUas «Marı Magno» CONventLus parısı]l ordınaveramus, lıcıte
110  — pOtLeramus, CU sen10T magıster esset»

13) sujet OI1r Ypma La promotıon A lectora he7 les Augustıns el le De
lectorıe gradu d’Ambroise de Cora. Augustiniana 13 1963) 301-417/

l4) Voiır plus loın 306 Cap « Volumusque quod In ıst1s electiıonıbus
SCINPDCI sınt quatuor antıqulores studentes vel graviores qUOTUM 1NUus sıt de provıncıa ei tres

extranel, 61 fuerint; SIN autem 1UINCTUS suppleatur de 18 de proviıncıa, quamVıs
Addıtiones dıcant quod de qualıibet provıncıla Sit NUus antıquıior, sed utata SUnNntT temporTa,
ut SACPDCNUMCI O dıctum SÜ>»
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Ces fforts SONT Das restes Samls resultat. La reforme H:a DAaS ete
introduıte d’un seul COUD et l’amelıoratiıon s’est etablıe quUC DCU DCU
OUur elımıner les dıfficultes quı perturbaıjent Ia DalX, Juhen de
Salem1 modıfıe quelques tatuts Cependant, 11 insıste aupres de la
communaute de conformer SCS directives 15) voyaıt meme oblıge
de prendre des contre quelques membres de la communaute,
afın d’ecarter les perturbateurs: a1nsı 11 renvoye du COUVventT de Parıs,
mMO1Ns tıtre DProvIsSO1rEe, maıitre Nıcolas Emeri1Ccy Plus tard maiıtre Jean
Marcille ete envoye provınce egalement, ma1s celu1-c1 pouvaıt
rentrer biıentot, Car INESUTC allaıt l’encontre d’un statut 17)

En 1453, le prieur general cede desır de la communaute de
NOIMNMET priıeur Parıs «f1ıls du Couvent», de preference talıen

eman: el meme Francaıs etranger la communaute. Et 11
charge maitre Etienne Morellı de föncton“).

algre les dıfficultes la reforme reussı. Se1ize Adalls plus tard,
1463, orsque le prieur general Guillaume Becchi rendu visıte

15) Voıir plus oın 318 Les modifications.
16) AGA, fol T5° 457 Aug « Mi1sımus lıtteras legendas [0118

CONvVeENLu ad CONvenLium parısıensem ei propter quasdam insurrectas ı1tes mandavımus
magıstro Roberto de orta, magıstro Nıcolao Emeric1, magıstro ohannı Marcaıiile el fratrı
Miıchael]ı Ruaollı (:2) bachalarıo. In merıtum sancte obedientie ei sub D privatıonıs
omnıum gratiarum288  £. Ypma  Ces efforts ne sont pas restes sans resultat. La reforme n’a pas ete  introduite d’un seul coup et l’amelioration ne s’est etablie que peu ä peu.  Pour eliminer les difficultes qui perturbaient au debut la paix, Julien de  Salemi a modifie quelques statuts. Cependant, il a insiste aupres de la  communaute de se conformer ä ses directives !°). Il se voyait meme oblige  de prendre des messures contre quelques membres de la communaute,  afın d’ecarter les perturbateurs; ainsi il a renvoye du couvent de Paris, au  moins ä titre provisoire, maitre Nicolas Emericy!°). Plus tard maitre Jean  Marcille a ete€ envoye en province egalement, mais celui-ci pouvait  rentrer bientöt, car cette mesure allait ä l’encontre d’un statut!”).  En 1453, le prieur general a cede au desir de la communaute de  nommer prieur ä Parıis un «fils du couvent», de preference äa un Italien  ou Allemand et meme ä un Francais etranger ä la communaute. Et il  a charge maitre Etienne Morelli de cette fonction!®).  Malgre les difficultes la reforme a reussi. Seize ans plus tard, en  1463, lorsque le prieur general Guillaume Becchi a rendu visite au  15) Voir plus loin p. 318. — Les modifications.  16) AGA, Dd 6 fol. 76°. 1452 - Aug. 20. «Misimus litteras legendas coram toto  conventu ad conventum parisiensem et propter quasdam insurrectas lites mandavimus  magistro Roberto de Porta, magistro Nicolao Emerici, magistro Johanni Marcille et fratri  Michaeli Ruolli (?) bachalario, in meritum sancte obedientie et sub pena privationis  omnium gratiarum ... quod a notitia presentium ad 15 dies de conventu et civitate parisiensi  deberent recedere et ad nos venire cum omnibus informationibus, probationibus et ecorum  rationibus ut eos audire sententiamque iustam dare valeremus. ... Volumus tamen quod si  magister Robertus occupatus fuisset in consilio regis aut in aliquibus occupationibus  domini legati, ita quod non commode ad nos venire potuisset, quod alium fratrem 10co suo  suis rationibus informatum micteret. Et hoc etiam volumus de magistro Nicolao Emerici  quod si propter infirmitatem venire non potuisset quod alium fratrem simili modo 10co suo  micteret ; tamen volumus quod interim predictus magister Nicolaus non staret in conventu  et civitate parisiensi, sed in alio provincie conventu, ubi expectaret quousque nostram  micteremus sententiam».  17) AGA, —Dd 6 fol. 76°°—, 1453 - feb. 7. — «Insuper cum nonnulli antequam  alique nostre littere legerentur, quas etiam ad dictum conventum misimus, appellaverint,  inter quos principaliorem invenimus magistrum Johannem Marcille et semper perturbato-  rem pacis conventus, ideo presentium in tenore  priori mandamus quod ipsum  magistrum Johannem in conventu non teneret nec in civitate parisiensi sed ipsum extra  licentiaret haberet et teneret usquequo per nos aliud fuisset ordinatum ...». Voir aussi  note 12.  18) AGA, Dd 6 fol. 76, 1453 - Jan. 21. — «Insuper cum propter litteras quasdam  quas a conventu reciperamus et compromissum nobis de priore per saniorem partem fuisse  factum cognosceremus, tamen non italum aut alemanum vel gallicum extraneum priorem  faceremus sed ipsius conventus filium, et magistrum Stephanum Morelli quem inter ceteros  non minus dignum ad officia et ordinis honores reputaremus, voluimus eodem tenore ipsum  magistrum Stephanum in dicto prioratus officio confirmare, ratificare et approbare».quod notıtıa presentium ad 1€es de CONventTtu ei Cıvıtate parisiens]
deberent recedere ei ad 1NOS venıre G omnıbus informatıon1ıbus. probatıonıbus et
ratiıonıbus ut COS audıre sententiamque lustam are valeremus.288  £. Ypma  Ces efforts ne sont pas restes sans resultat. La reforme n’a pas ete  introduite d’un seul coup et l’amelioration ne s’est etablie que peu ä peu.  Pour eliminer les difficultes qui perturbaient au debut la paix, Julien de  Salemi a modifie quelques statuts. Cependant, il a insiste aupres de la  communaute de se conformer ä ses directives !°). Il se voyait meme oblige  de prendre des messures contre quelques membres de la communaute,  afın d’ecarter les perturbateurs; ainsi il a renvoye du couvent de Paris, au  moins ä titre provisoire, maitre Nicolas Emericy!°). Plus tard maitre Jean  Marcille a ete€ envoye en province egalement, mais celui-ci pouvait  rentrer bientöt, car cette mesure allait ä l’encontre d’un statut!”).  En 1453, le prieur general a cede au desir de la communaute de  nommer prieur ä Parıis un «fils du couvent», de preference äa un Italien  ou Allemand et meme ä un Francais etranger ä la communaute. Et il  a charge maitre Etienne Morelli de cette fonction!®).  Malgre les difficultes la reforme a reussi. Seize ans plus tard, en  1463, lorsque le prieur general Guillaume Becchi a rendu visite au  15) Voir plus loin p. 318. — Les modifications.  16) AGA, Dd 6 fol. 76°. 1452 - Aug. 20. «Misimus litteras legendas coram toto  conventu ad conventum parisiensem et propter quasdam insurrectas lites mandavimus  magistro Roberto de Porta, magistro Nicolao Emerici, magistro Johanni Marcille et fratri  Michaeli Ruolli (?) bachalario, in meritum sancte obedientie et sub pena privationis  omnium gratiarum ... quod a notitia presentium ad 15 dies de conventu et civitate parisiensi  deberent recedere et ad nos venire cum omnibus informationibus, probationibus et ecorum  rationibus ut eos audire sententiamque iustam dare valeremus. ... Volumus tamen quod si  magister Robertus occupatus fuisset in consilio regis aut in aliquibus occupationibus  domini legati, ita quod non commode ad nos venire potuisset, quod alium fratrem 10co suo  suis rationibus informatum micteret. Et hoc etiam volumus de magistro Nicolao Emerici  quod si propter infirmitatem venire non potuisset quod alium fratrem simili modo 10co suo  micteret ; tamen volumus quod interim predictus magister Nicolaus non staret in conventu  et civitate parisiensi, sed in alio provincie conventu, ubi expectaret quousque nostram  micteremus sententiam».  17) AGA, —Dd 6 fol. 76°°—, 1453 - feb. 7. — «Insuper cum nonnulli antequam  alique nostre littere legerentur, quas etiam ad dictum conventum misimus, appellaverint,  inter quos principaliorem invenimus magistrum Johannem Marcille et semper perturbato-  rem pacis conventus, ideo presentium in tenore  priori mandamus quod ipsum  magistrum Johannem in conventu non teneret nec in civitate parisiensi sed ipsum extra  licentiaret haberet et teneret usquequo per nos aliud fuisset ordinatum ...». Voir aussi  note 12.  18) AGA, Dd 6 fol. 76, 1453 - Jan. 21. — «Insuper cum propter litteras quasdam  quas a conventu reciperamus et compromissum nobis de priore per saniorem partem fuisse  factum cognosceremus, tamen non italum aut alemanum vel gallicum extraneum priorem  faceremus sed ipsius conventus filium, et magistrum Stephanum Morelli quem inter ceteros  non minus dignum ad officia et ordinis honores reputaremus, voluimus eodem tenore ipsum  magistrum Stephanum in dicto prioratus officio confirmare, ratificare et approbare».Volumus amen quod 1
magıster ODertus OCCuUpPaLlus ulsset in consılıo reg1s aut In alıquıbus occupatıon1ıbus
dominı legatı, ıta quod 19(18)  — commode ad 1105 veniıre potuisset, quod alıum ratrem 10C0 SUÜ:  ®

SUl1S rationıbus informatum micteret. hOcC et1am volumus de magıstro Nıcolao Emericı
quod S] propter infırmıtatem venıre 19(0)  — potulsset quod alıum ratrem sımılı modo 10CO SUÜl  ®)

micteret ; amen volumus quod ınterım predictus magıster Nıcolaus 1O  ; staret in CONVeENTLIUu
cıvıtate parısiıensi, sed ın lıo provincıie CONV!  u, ubı expeclaret NnOstram

micteremus sententiam».
l7) AGA, fol FO®- 453 feb «Insuper CUu nonnullı antequam

alıque nostre ıttere legerentur, qua>s et1am ad diıctum cConNventum M1SIMUS, appellaverınt,
inter qU OS princıpalıorem invenımus magıstrum Johannem Marzciılle el SCHMDCI perturbato-
16  - pacCıs Conven(t[us, 1ıdeo presentium iın tenore pri0T1 mandamus quod 1Ipsum
magıstrum Johannem ın CONV! 1O  — eneret HIC ın cCıvıtate parısıensı sed 1psum extira
lIıcentiare haberet ei eneret DCI 1105 alıud ulsset ordınatum ...». Voıir QUSS]
oftfe |

18) AGA, fol 76, 453 Jan «Insuper C propter ıtteras quasdam
quas CONventu recıperamus ei Compromı1ssum nobıs de priore PCT sanıorem partem fulsse
factum CORNOSCCTICIMMUS, tamen 1O  x ıtalum aut alemanum vel gallıcum extraneum priıorem
faceremus sed 1DSIUS CONVENTU: iılıum, ei magıstrum Stephanum Morellı:ı qUCIM inter C€!.CI'O_S
NO mMInNus dıgnum ad offıcıa el ordınıs honores reputaremus, voluımus eodem tenore 1psum
magıstrum Stephanum In dıicto prioratus officı0 confiırmare., ratıfıcare ei approbare».
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COUVventT de Parıs. la sıtuation s’etalt bıen amelıo0ree. La vIie COININUN

etaıt retablıe eft |’observance monastıque regnaıt de 1N1OUVCAaAaUuU

OUur corrıger les imperfections er DOUT stimuler la ferveur de la VIe
relıgieuse Guiullaume Becchi donne de tatuts la u..

naute parısıenne. Ces instruct10ns, plus COurtes qu«C celles de Julıen de
Salem1. refletent vraıment la nouvelle ambıance ei le nouvel esprıt quı
regnalent COuvent

Elu prieur general chapıtre de Siıenne. 1460, Guilaume Becchı
visıte plusieurs pProvınces de ”’Ordre Venant d’Angleterre, OUu 11

trouvaıt printemps 1463, 11 s’est rendu Parıs, OUu 1] est arr_ivé VeISs le B
Juın. est reste Jusques apres le aocüt:).

Comme Julıen de Salem1 |’avaıt conseılle SCS Su  S’ Becchi
&’est rendu COompte personnellement de la sıtuatiıon COuvent de
Parıs*9). Pendant euxX moO1s DCU pres 11 observe la vVvIe de la
communaute, SCS imperfect10ons el defaıllances Son impression generale
etaıt plus favorable quC celle de SOM predecesseur. D’ailleurs, C’est SUT la
demande ‘ de la communaute qucC (uilllaume Becchi redige SCS

tatuts
ensemble de SCS dırectives correspond t1ers des tatuts de Julıen

de Salem1, auxquels es empruntent DeauCcOoup. En S, les PDa-
rant quc plusieurs tatuts Ont ete reprıs el Ouvent transcrıts
mol mo  —

Ces ont ete faıts de PDIODOS eiDbere ei une acon
systematıque. Les texties Ont ete cho1sıs el rassembles de quc les

tatutfts reprodulsent les grandes lıgnes des chapıtres COTTICSDON-
ants SOus uUunc forme plus serree Becchi essaye de renforcer ei

d’approfondır le renouvellement de la dıscıplıne el de |’observance
monastıque. est plus SOUCIEUX de donner des directives generales qucC de
donner des instructions detaıllees.

Les tatuts de Guillaume Becchiı OUuS OnTt ete CONserves ans UunNnc

transcrıption de Mathıas Madgquarellı (ou Macharellı)“*), faıte SUT le
orıgınal sıgne du prieur general ul-meme el de s0)  —_ secretaıre. elu1-

CL sıgnant SO  —; DITODIC travaıl, note qu/’ıl enregistre le meme ans

l9) Voir AGA, fol 86v01 147
20) Voıir plus haut ote
21) E puderet NOS plurımum NON reformare el re6SUuGTE in VEeESITO quC

reformanda ei resuenda COgNOver1mus, el maxıme CUu VOS 1PS1S zelatores el MmMafores
rel1ıg10n1s amquam erl fılıı 105 ıd facere C instantıa poposcerıt1s » Voıir plus loın

3700
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le registre DAfol 254 En ©  Cr ans le registre qu1 contient la
correspondance de Becchi, actuellement le regıistre des Archıives
(jenerales de “Ordre: LTOUVEe la transcrıption, malheureusement
ınachevee., Oll0 mentionne. Le S’arrete bas du folıo Au
U11lc grande partıe de la Dagc est restee anc

Y PMA

22) Celu1-cı1 copıe aussı le «Mare Magnum».
23) Arsenal T7T4 (C) fol SSAD 329
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LES STA JULIEN SA LEMI AL

[F ]rater Julıanus de Salem de Sıcılıa pagıne professor prior
generalıs immerıtus ordınıs fratrum heremıtarum sanctı Augustinıt,
dılectis nobıis in Chrıisto venerabılıbus VIrS prior1 ceter1sque patrıbus

fratrıbus CONVENTIUS parısıensıs, presentibus et futurıs, eiusdem ordınis
salutem 1n domıno sempiternam *.

Quanta fuerıit quondam priscorum patrum nostr1 ordınıs dılıgentia,
uantumve studı1um apposıtum fuerıt Crga gubernationem nostr1 PDIC-
fatı CoNnventus parısıens1s satıs gu  O est iıntuentibus et mıram
molem hedificiıorum et vestigıum 1pSsum 91 quıdem pertenue quod
remansıt ceremon1arum et optımorum instıtutorum, Ta  3 ad
ad studı1ıum edıtorum, presertim 08 qu1s tam ampla Oportuna qu«c
in marı | ınstituta continentur inspicıat.

Que nımırum propensiorum 1psorum tunc degencıum COIN-

sılıo et auctorıtate instıtuta sunt et tempore onservata

Quo facere, salva ordınıs et CONventus fama, 110  - lıcut; etas

quıdem illa, quc fterme 1C1 potuıit, ıta ner1 exigebat hu1lus patrıe
tunc ordınata vivendı condıcıo0 ıd pacıebatur.

Nunc CIO mundum YUCITIS varıısque allııs dıseriımınıbus colapsum
PC3HNC 1n ex1itum dedıtum, alıos alıosque eges X plane

Cern1ımus.
nde ODUS est ut 1psa antıqua instıtuta, PTO cConservacıone sStatus

et honestatıs CONventu: parisıens1s edıta, mitiıgentur accommodentur
condıctione ıte presentis, iıta ut et salus anımarum conservarı possıt,
decus ordınıs reintegrar1 et COMMUNIS ıta fratrum haberı1.

Que omnıa QUaMYUAIN hoc tempore dıfhcillıma sınt, CUu propter
ut prediximus indispositiones temporum, Cu ob longam et dıuturnam

Au laısse CSPACC lıbre DOUTF | ınıtıale, a1nsı qu au debut des chapıtres
sulvants. Nous mM1Ss entre les ettres les MOS inseres.

Dans la 1° superijeure 088el maın posterieure, dıfferente de celle qu! faıt
les margınales et plusieurs corrections, marque: Statuta PTro Augustiniuanıs
NNO 1447
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consuetudınem vivendi, Cu ferme sınt annnı trıgınta quıbus modus
vıvendı ordınıs 1in 1DSO Conventu neglectus sıt, nullo a PTC-
termıtenda, presertim Gu anımo ıd SCMDECI um habuerimus,
81 umdquam9 et solliıcıtudinem in reformatıiıone
prefat! CONventus addıtus lustrare qUO desiderium
NOStrum flagrans quandoque perficı (£. I vo) pOSSEL.

Qua ın conficıunda Cu longa mediıtatione fret1 fuerimus SCDEQUC
NumeTO Cu patrıbus collocucıones habuerimus, nta fuıt re1ı dıfh-
cultas ut crebro noctes insomnes duceremus tamque dıiıfhcille erat in
invenıre princıpıum sıcut exıtum.

Tamdem CUu de1 adıutori0, CU1US cultu; 1psa deservıunt,
nonnulla oblata SUnNt qu«C SE ut intendimus, servabuntur profecto ad
MAgNum relıg10n1s decus cedent et modum vivendi: 1n 1PSO Conventu
instiıtutum fu1sse Magyna r monstrabunt.

Que vobıs omnıbus carıora 6SSC debent et accepclora qUO ,

1pS1Ss vobiıs plura commoda obveniıre cognoscetis et apud utrıusque
populum reddent commendatıores.

Tenore igıtur presentium hec infra(scripta) volumus iınviolabilıter
ab omnıbus vobıs observarı.

PRIMUM CAPITULUM

DE OFFICIO DIVINO W TU VERO DEO EXHIBENDO OMNIBUS

RELIGIONE VOCATIS *

Et prımo quon1am ante omn1a debemus quererec TCgNUumM) de1 iust1-
Cc1am e1us, quc princıpalıter est deo reddere persolvere quod tenemur,
ıdeo volumus, ordınamus et 1n merıtum sancte obedientie precipımus

mandamus ut divinum oficıum, tam de dıe Q Ua de n  9 modeste,
devote distincte dicatur et intelligıbilıter.

Et CUu OMnı reverencla CorporIis incliınacıone fratres nostriı
chorum ingrediantur, sıgnum ma10r1s expectantes, saltem non-graduat!
ve] ectores quı NO  - SIN NC fuerint a“ legentes studı1 generalis vel
triennalıs Cu debito eXCerCcic10 ad hoc ofhicıum deputatı.

2 Les entetes des chapıtres ont ete 6criıts V’encre 19 1°4—E
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Sı qu1s eTrO MAal0r1s sıgnum expectare contempserit, precıpımus
prior1 quod ıllum retrocedere ftacıat ante altare morarı PCI spatıum
prou discrecıonı pri0r1s videbitur.

S] retrocedere et eXpectare contempner et, ıpsum in refectorio0
fratrıbus dıscıplinare debeat et ad terram sedere dum fratres

commedent.
Sımilıter intelliıgımus de tarde ad chorum venjentibus, quod COS

PCTr spatıum ante altare (f. 27) facıat S1 legıtıma impediti NO  >

fuerint, videlicet, in eccles1ı1a celebrando vel ın factıs CONventus essent

ocupatı vel onventum venırent Cu pri0r1s lıcencıa
Causam legıtımam NO  - iıntellıgımus S1 1n lıbrarıa vel 1n CamerTra

proprıa alıquid private facıens quıa um tale privatum bonum volumus
1la ora dımıtti, saltem finıto secundo S1gN0 quod pTro horıs pulsatur.

Cum er° fratres ingrediuntur chorum) 88 iınclınatiıone capıtıs
VETSUS altare ma1lus reverenci1am facıant CUM reddeunt ad loca ecı1am
reverencıa facıant prior1.

loca talı ordıne accedant, videlıcet, quod prior vadat ad
secundum sedıile vel ercıum chor1ı dextrı et magistrı solıt1ı 1n
choro priorem iımmedıate sequantur, S1C quod aspectu altare Malus
respiclant. Presentatı eIO bachalarıı et alıı secundum gradus SU OS

ordınate SeEquantur, ıta quod fratres in choro continu1 sı[n.Jt 1n sedıilibus
priorem VCISUS,) QqUCIN ordınem volumus simılıter servarı 1n choro sub-
priorı1s, ubı primus magıster sıt in secundo vel 1n tercı10 sedılı alıı

modo UNC predicto.
Cantores CIO SCINDCI volumus ar 1in prim1s sedılıbus chor1ı iınfe-

rOor1ıs tam prior1s QquUam subprioris.
Intelliıgımus hoc (observandum) fore ubı 110  . obstaret multitudo

nobıilıiıum venerabıiliıum virorum siıcut 1n quıbusdam sollempnitatibus
SCDC contingıt.

Puer:1 ( 8O, 1n COTUIN consuetis locıs.
Et fratres 1n choro existentes Cu Oomn1ı modestıa, sılencı0, (devo-

tıone) vuultus et habıtus ın persistant, 1uxta priımum capıtulum
NOstrarum Consti:tutionum precıpijentes et mandantes omnıbus COIMN-

plusıieurs reprıses le copıste M1S des MOTS, volıre tOout PAasSsapcl, SOuUvent 11
corrıge les OM1SS10NS ans la Nous mettons les corrections entre les correcthons
une autre maın posterieure Ont ete M1Ss entire L Des nOotes margipales marquen |’ınteret
de certajns5 urtout AdUX chapıtres

4 Dans la g! Quando legıtıma ınterest
5 Constitutiones, ed Venise 1508, Cap d Audıto prıimo S1gN0 acl matutınum

festinent SUTNZEIC INNES fratres nmnunıentes S18NO Crucıs et honeste u commposıte
eccles1iam adeuntes antequanı ingrediantur aQqua benedicta aspergandi(; et ingress!
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ventualıbus ut interesse debent omnıbus et siıngulıs horis CanoniCI1S,
saltem diurnis.

Et S1 prıma ViCce defecerint, onentfur priore Cu ammon1iıcıone
[S1 non ] obtemperaverint 6. VvIce priventur ad vıllam
PCI 1€68 prior1 videbitur:; tercıa CTITO Vvice priventur et ad
vıllam et VINO; quarta VICe, S1 graduatı NO  - fuerint
quinquagenarı!, sedeant ad terram in medıo refectoril; graduatı CcCTITO

quiınquagenarıl ad INENSam nudam.
UÜbı obstinatı fuerint, quod absıt, punıantur modo inferıus

Sı ero alıqua legıtıma et ardua Causa obcurreret ob quam fratres
tales NOostrum hoc preceptum SCTVAaTEe NON possent, ıllam prior1 manıiıfe-
S  9 quı Cu eisdem ut videbitur dıspensare poterit, sed Nnon f1at SCDE

hoc Siqu1dem eX1pPIMUS fratres conventuales OCCUDPaLOS
pTro negotis conventus, videlicet rocCuratorem, sacrıstam COS qu1ıbus
pCr priorem alıquod oficıum S1ve negotium ONventftfus inıunctum esset,
et fratres antıquos seXagenarl10S; QqUOS sub eadem PpCNHa volumus
interesse primı1s, misse conventualı vesperI1Ss, 181 forte decrepıit! essent
et jubileatı, qUOS saltem mısse conventualı iınteresse volumus.

Patres ecTO studi1, scıilıcet magıstrI1, lıcentiatı, presentatı, bachaları1
et bıblıcı aCTtu, in EXEerCICIO scholastico exercentes volumus ut
iıntersint mi1sse conventualı et vesperI1Ss.

Magıstros CIO deficıentes preceptumque NOStrum NO  >

C omn1ı mansuetudıne et reverencıia priıor exortarı debeat, primo SIC
Cu alloquens: Magıster VOS scC1it1s generalı VOS accepisse in
mandatıs ut OMN1ıNO hec vOSqu«c exemplo Vestro CcCeteros ad
ene agendum excıtare decet idcırco videatıs. LEt hoc 1cat prior, prima
1C€E qua delinquerit, inter 1psum et deliınquentem; secunda vice
in presencıa duorum vel trı.m patrum; tercıa eTITO vice 1in refectori0

omnıbus eft privetur VINO. UÜbı CIO ostinatus fuerıt, f1at cContra
CcOSs ut inferıus contıinetur.

ınclınent ntfe mMaılus altare profunde et reverenter pDpostea vadant locıs
SU1S ordınate. Et ıdem modus intrandı ad INNECS alıas horas in omnıbus est an-

dus Pulsato ıtaque ultımo S18N0, ad sıgnum al0rı1s dıicto sub sılentio0 Pater Noster,
Tratres dıicant matutıiınum de beata Virgine.

e  e Note margınale: « Nota quomodo Tratres punıjend1 SuUunt S1 I}  — vıisıtent
eccles1iam

Un MOtTt gratte.
Note margınale: « Nota quomodo ratres possunt eXcCcusarı O1 manıfestent

prıor1 Causarm
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De alıs patrıbus, preter magıstros, prıma 1Cce ammoneantur,
secunda VICe priventur ACCESSU ad (tercıa vice priventur ACCESSU

ad vıllam) parıter eft v1InNnoO. UÜbı obstinatus fuerit modo inferıus
NO corrigentur.

Studentes AU!' allıgamus supradıctis penı1s, conventualıbus delın-
quentibus assıgnatıs, 81 NON fuerint in prim1s, mi1sse conventualı,
vesperı1s completori0; vel ad MINUS in completor10 sıt studentium
Pars (f 3) 1uxta capitulum 36 Constitutionum 1 181 essent

alıquo publıco AaCTu impediti in Universıtate.
Bachaları: ero et biblicı communiıter talı ora Jegant, diıyınum

ofiıcı.m NOoOnN impediatur, N1s1ı rıtus Universıtatıs impediret.
Volentes omn1ıno, sub pCNHha nOstre rebellionıs, unıversalıter fore

observandum ut nullus frater, CuUluSsCumMque gradus condicionıs fuerit,
sıt exemptus m1sSsa conventualı Generalıs INManu proprıa hoc
ammoviıt! Su pen1s superius et inferıus contenti1s, 151 qu1s actu
m1ıssam celebraret vel egritudıne in ecto decubaps agrava esset 12

S1 ecIO qu1s ıtam OCCUPaTtuSs CIrca negoc1a OoOnventus vel
Casu ordınıs et periculum immıiıneret, S1 INOTa Heret puta qu1s
Ora misse hu1usmodı iımpeditus audiendo alıquam de
confessione, nde 1psı mısse EeSSC NO  —_ posset, quod erı volumus Cu

lıcencıa pri0r1s quando sımılıs OCCurrereti, tunc 1lo INAanc vel M1S-
Samn dıcat [prıvatam | vel saltem audıat, 1uxta undecımum capıtulum
Constitutionum nostrı ordınıs.

Ut CcCIO hoc habılıius servarı possıt, precıpımus Su eiısdem pen1s
ut nullus frater, dum dicıtur dıyınum ofhcıum 1in ecclesıia,
chorum audeat deambulare PE ecclesi1am, 151 celebraret ve]

9 Note margınale: Nota quando studentes enentu venıre ad eccles1am
Constitutiones 36Les statuts des Augustins de Paris  205  De aliis autem patribus, preter magistros, prima vice ammoneantur,  secunda vice priventur accessu ad villam (tercia vice priventur accessu  ad villam) pariter et vino. Ubi autem obstinatus fuerit modo inferius  notato corrigentur.  Studentes autem alligamus supradictis penis, conventualibus delin-  quentibus assignatis, si non fuerint ® in primis, misse conventuali,  vesperis et completorio; vel ad minus in completorio sit studentium  pars (f. 3) iuxta capitulum 36 nostrarum Constitutionum *°, nisi essent  aliquo publico actu impediti in Universitate.  Bachalarii vero et biblici communiter tali hora legant, ut divinum  officium non impediatur, nisi ritus Universitatis impediret.  Volentes omnino, sub pena nostre rebellionis, universaliter fore  observandum ut nullus frater, cuiuscumque gradus et condicionis fuerit,  sit exemptus a missa conventuali — Generalis manu propria hoc  ammovit !!  sub penis superius et inferius contentis, nisi quis actu  missam celebraret vel egritudine in lecto decubans agravatus esset *®  Si vero quis itam esset occupatus circa negocia conventus vel ex  casu ordinis et periculum immineret, si mora fieret ut... !® puta quis  hora misse huiusmodi impeditus esset audiendo aliquam personem de  confessione, unde ipsi misse esse non posset, quod fieri volumus cum  licencia prioris quando similis casus occurreret, tunc illo mane vel mis-  sam dicat [privatam] vel saltem audiat, iuxta undecimum ** capitulum  Constitutionum nostri ordinis.  Ut vero hoc habilius servari possit, precipimus sub eisdem penis  ut nullus frater, dum dicitur divinum officium !® in ecclesia, extra  chorum audeat stare et deambulare per ecclesiam, nisi celebraret yel  ® Note marginale: « Nota quando studentes tenentur venire ad ecclesiam ».  10 Constitutiones cap. 36 « ... Primis siquidem, missis conventualibus, vesperis  et completoriis [studentes] semper intersint. Matutinum autem diebus dominicis  et festis semiduplicibus et aliis maioribus semper cum aliis fratribus in choro cantent.  Aliis vero diebus matutinum et alias horas canonicas in capitulo seu in scholis dili-  genter et sollicite dicant... ».  2 De sa propre main le Prieur General avait ajout€ cette precision au texte  que le copiste transcrit.  12 Note marginale: « Nota de missa conventuali ».  13 Un mot gratte.  14 Au chapitre II on ne trouve rien sur ce sujet, mais au chapitre 6 on lit: «Missam  conventus omnes fratres simul audiant, nisi sit infirmus aut communi negocio occupatus,  quod commode dimitti non possit, vel de prioris licentia speciali. Et si aliqui, communibus  negociis occupati, misse conventus interesse non possunt,  .. horas observent in quibus  privatas missas audire teneantur ».Primıis sıquı1dem, M1SS1S conventualıbus, vesper1s

et completor1s [studentes| SCMPCTI intersint. Matutinum aute diebus domuinıcıs
et festıs semiduplicıbus et alııs maj0rıbus SCINDCI Cu: alı1ıs fratrıbus ın choro cantent.

Alııs VeIro diebus matutinum et alıas horas CanonıCas 1n capıtulo SC  s 1n schaolıs dılı-
genter et sollıcıte dicant...

11 De PTroODTeE maın le Prieur General avaıt ajoute precısıon
que le copıste transcriıt.

L2 Note margınale: C Nota de mı1ssa conventualı
Un mot gratte,
Au chapıtre iIrouve rıen SUuT suJet, mals chapıtre lıt « Mıssam

CONventus Tatres sımul audıant, 151 sıt infırmus aut COmMMUnNI negOCIO OCCupalLus,
quod commode dımıtti1ı 1O  —; possıt, ve] de Dr10T1S lıcentia specıalı. Et S] alıquı, communıbus
negOC1S Occupatı, mi1sse CONVvVentTLUsSs interesse NO DpOossunt, horas observent In quıbus
prıvatas m1ssas audıre teneantur »
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func celebraturus 9 advertentes quod fratres SCIMPDCT 1ın prim1s sınt
Capıs et 1in prıma m1ssa que cCantatur ecı1am 1n secunda ora

tercıl1arum.
Circa ero ofiıcıum NnOocturnuni, Omn1ı conventuales 1in ta  ]

competentı! LLUMECTO surgant quod ofhcıum debite, devote et distincte
in 2C1 possıt.

Et quia nonnullı fortassıs confidunt in quıbusdam contıinue dn# eEVO-
tione et lJonga consuetudıne ad matutinum surgentıbus, nde reduntur
M1INUS ad surgendum sollıcıtı *6, ideirco precıpımus prior1, in merıtum
sancte obedıientie, (f 3VO) talıter agat quod quılıbet conventualıs saltem
Hıs vel ter 1in ebdomada ad matutiınum surgat 1n diebus fer1alıbus, 181
decrepitus iubileatus e  9 diebus CcCIO domıinıiıcıs et alııs festivitatıbus
Ss1ve ma1us duplicıbus CUluSsCUMquE gradus et condıtion:s fuerıint,
surgen(t, sub pen1s super1us inferius contentis, sexagenarıls jubileatıs,
infirmıs, 1in dıe alıquem notabiılem facere debentibus, ut puta
dısputare, ad clerum sermocınarı, aut 1ın predicare, exceptis.

Studentes CTIO 1n semiıiduplicıbus festis ad matutinum surgant,
dıyıdentes quod ad M1INUS qualibet surgent duo ve]l tres.

Volentes invıiolabılıter observarı debere ut pOost matutinum COIMN-

tinue alıquid de Constitutionibus Jegatur, u earumdem terc10 Capı-
tulo plenıus contıinetur !7.

Prior VCTIO, ut alııs documento sıt ut melıus Znu quı
sedulo in vinea dominı laborant sıby cCommıssa, frequenter ad matut1-
U surgat sed saltem diebus festivis nNnon deficıat; IMNagyhnd equıdem
rıto ota cuılıbet ofhciali, patrıbusque et fratrıbus ordınıs iımponenda
est, S1 S1C ınteresse ofhcıo NOturno cContemnan

Preterea tıbı prior1 stricte ponımus 1n mandatıs ut
et dılıgencıam appPONAS COPNOSCEIEC tıbı fratres COMM1SSOS dıyınum ofh-
CcCı1um dıcere negligentes, maxıme Cu xx1°9 capıtulo Consti:tutionum
ordınıs sCismatıcı sınt habend: primoque capitulo Adıtionum PCI-

Note margınale: Nota qualıter nullus debet deambulare DeI eccles1am et

quomodo SCINDCI ratres debent CUu: Cappıs in choro hora debita
Note margınale: öß  ota quomodo et quando enentur SUTgEIC ad maftiu-

tinas ta  3 patres Q UaIN ecıam ratres
17 Constiıtutiones CaD « Post matutınum OMnı tempore ) ubıique in ordıne

nOstro, ratres capıtulum ıntrent: Hıs expletis, lector legat de Constitutionı:bus
quantum prior1 placuerıt ».

18 faut lıre Constitutiones Cap 31 «Prior... ad horas cCanonıcas temporıbus
statut1ıs deo reddendas intus et exira sollıcıtet el confortet el Cd>s ın choro
excepta sexta) SCHDCT cantarı facıat S] CIO frater alıquıs (quod absıt) ıta immemor
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habeantur ut iınfames et 1n difinitionibus capıtulorum generaliıum
Senarum Bıturis 1 pCNa privation1s OC1s actıve et passıve plectantur
priventurque uSu bonorum eisdem ab ordıne CONCESSOTUM, que ona
communiıtatı9 in quıbus sunt, applicentur. (f. 4.)

dcirco volumus quod, Cu tales inventiı fuerint, punıantur; tıbı
mandantes in merıtum sancte obedientie quatinus prefatas Confira
tales exsecutionı mandes, presertim Cu difhnitiones prescriptorum
generalıum capıtulorum addant quod DCTI evidenci1am factı unusquisque
frater de clare COgnoscCı faciat quod horas dicat

Eodem modo volumus quod... (unusquisque) de clare COgNOosCI
facıat quod 1n aNnnNnOo SCDC confiteatur frequenter mıssam celebret;
alıter hu1usmodiı incurrat ımmedıate de neglıgentibus dıicere 1V1-
NUuU ofhcıum prescriptas.

SUC salutis fuerıit horas CanoOonıCAas ıntus exira IMNMOTEC debıito eddere NO  — curaverıt,
ıllum Dr10T moneat, increpet el cCorrıigat. S] aute plurıes moniıtus de hOC NO  —; correxeriıt.
pr10T1 provıncıalı sıgnıfıcet ei Ipsum de s {U!|  ® CONventu (S1 sıne scandalo erı potest) remover1ı
pelal, SPCITaNs ut vitam SUamı hoc forte alıus iın mahlıus Nam quası SCISmMatıcus
vıtarı mer1to ebet, quı debitum U UO deo enentur astrıctus eıdem subtrahere nullatenus
1Ime »}

Addıtiones, CaD « Proviıncıales eti1am priores ın SUlSs provincils inquırant
fratres clerı1cos quası legere nescientes et eOSs cogant quod ınfra dıimıdıum NNU.

scıant legere Competenter et postea proficıant in Jegendo, aut de Cetero NO  - deferant
onsuram clerıcalem et [010> sınt privatı. Item quılıbet Drıor provıncıalıs
in Su provıincıa compellat ad emendum brevıarıa fratres NO habentes, S1 habent
nde

Anal Aug 47 (1979) 88 No 264 vta Cap Gen Senensıs 44 «Item, quıla
multıtudo neglıgıt dıicere officıum, ıdeo dıffiınımus el ordınamus strıcte

mandamus quod quıicumque irater nostrı Ordınıs in SaCTIS ordınıbus CONstıIfLuULuUs DCI
evıiıdentiam factı [10  —_ facıat de COgNOSCI clare quod horas 1cat, OCec actıva passıva
volumus 1DSO facto prıvetur UNC [UNC alem prıvamus omnıbus DOnNISs el ab
Ordıne CONCESSIS et trıbuantur conventul, >}

Ihidem 4°) (1979) 106, 517 cta Cap Gen Bıturicensıis 44’7 « I1tem quıa
multıtudo ratrum neglıgıt dicere horas Canon1cas, iıdeo dıffinımus el ordınamus trıcte
praecıpımus el mandamus quod quıicumque frater nostrı Ordınıiıs in SsaCcrıs ordınıbus const1-

NO  ; facıt de clare COgNOSCI DCI evidentiam factı quod horas dıcat, 1DSO facto sıt
prıvatus OCC actıva el passıva et insuper habeatur e reputetur Llamquam schısmaticus el
iınfamıs ın nostr1s Constitutionibus est ordınatum. S] qu1s autem hulusmodiı nOSIre
dıffinıtionis cContemptor exstiterıt, 1DSO facto prıvetur omnıbus bonıs SU1S, ah Ordıne S11 D1
CONCESSIS, el trıbuantur cConventul

Un MmMOt gratte Dans la Dar le copıste unusquıisque
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CAPITULUM

CIRCA HONESTATEM

1AM

S Jecundo CIrca honestatem QUa decoratur plurımum et amplıficatur
rel1g10 nOostra et populus ad devotionem et beneficencı1am inducıtur
ordınıs, statuımus et ordıiınamus quod fratrem sServant honestatem
interıus et exterıus tam ınfra Conventus qUam

Eit prıimo quod fratres sınt claustrales, NON discurrentes Oomnı dıe
vıllam RT e ınde, 1851 dum necessıtas affuerıit, 1n spirıtualıbus maxıme
minıstrandis, sıntque ammeotı fratres frequenti conversacıone S{

larum maxımeD' male fame quıbus eit tOta relıg10 et 1psı
alııs patrıbus fratrıbus dıffamantur.

Dıiıstricte precıpientes femine male fame et nde scandallı suspi-
C10 pPOSSEL ordını contingere, introducantur dormıtorium in camer1s
fratrum, CUlUuSsCUuMque gradus fuerint; eft hoc prımo sub PCHa gravis
culpe fratrıs introducentis S1 Nnon fuerıt graduatus, secunda 1ce sub
PCNa gravior1s culpe, tercıa eIro sub PCNa expulsionis cConventu.

S1 ero fueriıt graduatus, prıma 1CcCe sub PCNHa sedendı ad mensamlı
nudam publice 68 4VO) 1n refectori0, secunda 1C€e sub PCNHa suspension1s

gradu PCTI quindecım dıes, in quiıbus In  3 1n ecclesıa QUamM in omnı
loco publıco teneat locum lectoriıs, S1 NN est magıster; S1 eIOQ fuerıit
magiıster NO  — VOoCetur magiıster 9200 ıllıs diebus NEeEC IX insıgnı1a
magistralıa.

Advertendum est quod S1 alıque femıne ecıam male fame introdu-
Cu plurıbus femiınıs one fame, 1NON intellıgımus tuncG cContftra

nOostrum preceptum CESSC sed intelliıgımus de femınıs male fame Cu

sole iıngrediuntur.
Neque volumus quovismodo infira ambıtus Conventus pon1 PCI

muheres Pannos ad desıcandum 1n sole &.
Ut ecIro hoc facılıus observetur, volumus prımo quod completo de

INanec TOTtfO ofhcıo statım PCTI sacrıstam claudatur Ila porta ecclesıe qua
ıtur de aVı ecclesıe ad claustrum et qua ecı1am ıtur 9 et NON

aperiatur (usque ad VECSDCIOS, in vesperis ecTO aperlatur; quıbus dietis
iıllıco claudatur non .aperlatur usque) ad INanc SCQUCNS.,

Sacrıstam negligentem ad hoc et NOStrum preceptum contemnentem

Dans Ia « Nota quomodo nullomodo pannı ponentur in CONVENTU »
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punıirı volumus prıma, secunda et tercıa vicıbus pCeNna qu«c super1us
taxata est PTIo neglıgentibus ingredi chorum horıs statuti1s.

Volentes quod similıter porta scolas DECI 1em stet clausa
CUu vect'! clavı, videlıcet de INane completo ofhcıo CA} claudendo.

Porta erIo dormitori Cu et clavı de INanec claudatur; 1
1la ora alıquis frater haberet indıgencı1am eundı ad dormitorium, vadat
PCI scalam sacrıstie; completo ofhcıo apperlatur.

Priori1i sollıcıta CUra erıt visıtandı dıctas portas claudendas
cognoscendiı S1 modo OFr1SsS prescriptis clause fuerıint.

Insuper OMN1NO volumus inviolabiliter observarı quod, dum fratres
vadunt ad porta claudatur et IMane NON aD
riatur 151 necessıtas (f. 5) cCogeret.

Sımilıter vellemus quod eadem porta, dum fratres sunt in prandıo,
clauderetur portenarıusque 1Dl staret vel habeatur alıquıs PauDpCcI antıquus
quı S  }  9 quCcm prıor PTFOCUFAaI«Cc Conetur.

Eodem modo, dum fratres Sunt in prandıo, volumus quod sacrısta,
sub pCHha sıbı immediıate posıta S  9 teneat por ecclesıe COTITCSDON-
dentem strate Auminıs clausam; quCcm statım dıcto completor10 clau-
ere debeat.

Et hec omn1a S quantum ad honestatem habendam interius
infra 0(0)

Extra CIO nullus frater, magiıstrıs exceptis et nOSstras

graCc10Sas lıtteras habentibus, presu accedere SINe licencıa SUl1 Aa10Tr1S
in Conventu et sıne CaDa, et S1 quı1s contrarıum fecerıt, procedatur Contra

eu PCI mMma10rem tamquam apostatam.
Nec INOTE solıto vadant fratres quovismodo PCI tabernas ad COINC-

dendum vel bibendum PCTI iınhonesta loca, sub pCNa expulsıoni1s
Co

Et S1 frater extraneus est et Cognoscatur ıre pPCI sımılıa loca, pCI u0os
1eSs incarceretur posteaque miıtatur ad locum SUUuI

Insuper nolumus quod fratres facıent aut deambulent22
portam Conventus et ecclesıe PCT StTratam ıllam qu«c flumiını COI -

respondet; et hoc Su PCNHa privation1s 111 prima vice, secunda 1C€e subh
PCNa privationıs 1N1 et NONMN ingrediatur vıllam, 1S1 quO

fratres 1re deberent, tercıa CIoO 1C€e ad terram sedeat, S1 NO  — est

graduatus; 81 est graduatus sedeat ad IMENSAaInN nudam refectori. O1 CIO

obstinatus punlatur ut ınfer1us.
Item nolumus alıquem fratrem ire ad vıllam sıne SOC1O, 181 forte

Dans la MaTge. « Nota quomodo ratres non debent ıre xXx{ira rtam
CON ventus
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celebratum vel predicatum, presertim de MANC, quıla propter paucıtatem
fratrum chorus posset defectum patı; ıdeo de SOC10 1lo CasSsu tales OT-
tatos haber: volumus (f. 5V0)

TERCIUM CAPITULUM

QuOMODO HABEANTI

VIDELICET REFECTORIO QUIS SIT

CONTINUAND VITAM FRATRUM

LT Jerci10 quoad refectorı.m pProvis10 facıenda BT, Na Cu fere
sınt annı vigıntı quınque quıbus refectorıum penıtus modo vivendı
ordınıs relıctum fuerit, defectu ıte Communı1s, Cu Conventus

paupertate detentus, fratres 1n cCamerı1s vıitam privatam de
helemosiıinıs et bonıs eiısdem ab ordıne CONCEeSSIS ducebant et quası de
omnıbus necessar1ı1ls ad vitam provıdebant; Qua de plurıma 1NCcon-
veniencıia sunt (secuta).

Eit OI inconvenıens videbatur et Confifra formam relig10n1s
quod S1C fratres vitam ut ducerent seculares, provıdentes s1D1 1PS1S tam
de victu QUaM) vestitu, qUO ın tempore CONVentus egestatem, penurı1am

mı1ıser1am pacıebatur, 1O  — advertentes quid relıg10 requirat: quC Oomnı1a
omnıbus vuult CSSC (( communıa )) quod, Cu ONventus bonıs extern1is
habundaret, Cu1que SUann portionem ımpercıplebatur ıta ona
ovehat

Rationabile igıtur et relıg10sum est ut parı modo fratres, bonıs externis
particularıbus habundantes, vicem conventulı reddant e1ıdem PCI-

euntı lıbenter SUCCUrTran(t; et magıs qula QUCQUC rel1ıg10so SUNTt ad
COoNventum qu pertineant.

dcirco NOS, hoc provıdere cuplentes, consılıum
liıberum spontaneum habere voluımus, Ua ec1am prımo V1a
ıta COoMMUNIS in refector1i0 arı et continuarı posset, secundo agendum
erat qualıiter ad refectorıım fratres convenıiırent.

Quantum cIO ad prımum, Cu patrum determıiınavımus
quod 1n (f. ad mM1INus resıdeant fratres quinquagınta,
videlıcet patres, conventuales, studentes vigintique puer1; qUOTUINM
Cto sınt Aılıı CoOnventus, X11 ecIO extrane!l.

Quorum extraneorum PUCIOTUM NV! solvent PTIo 1PSI1S puerI1s
conventul parısıensı, videlicet annuatım, pro quolıbet duo SCuta

Quilibet frater, CUluSCUMqueE gradus conditioniıs fuerıit,
Mnı dıe, puer1s eXxcepti1s, solvat conventul NUII album
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Nonnull:ı au patres, zelum ad Conventum habentes, PTO tam
honesta iınchoanda et manutenenda, nobıs certitudinalıter OMnı
AaNNo PTFOCUTaICc ab AaMI1CIS vel helemosınıs conventul cCertam PECU-
nıarum SUMMIMAamMmM promiserunt, oblıgaverunt ante 1OS infrascriptı.

Prımo promisıt venerabiılıs Magıster Robertus de Porta Z de
procuratıs qUam sıbı CONCEeSsIS ab ordıne rat1ıone ServıICH SUuC capelle et

alıunde, singulo aNnnNnO ad MINUS PTFOCUTaIC vigıntı francos.
Magıster Jeronımus de Vıterbio 24 sıngulo 4ANNO ad MINUS S‘
Magıster Nıcolaus Emericy francos,
Magıster Nıcolaus ber SCX S  9
Magıster Stephanus Morell; ?? SCX S
agıster Johannes Loir* « SCX SC ] CIO CX4T. vıillam predicaverit,

promisıt
Frater Johannes Marcılle 2 presentatus, duo Cu fuerit

magıster et fecerit in9 SCX S  9
Frater Miıchael de Rıly 2 bıblıcus, SCX francqs,
Frater Stephanus Öger1, jubileatus, SCX francos.
Et 1uxta exemplum istorum volumus quod patres in futurum

SCINDCI teneantur quolıibet 803010 Pr ısto PTFOCUTAaTC,
Ut eIoÖO iste modus solvendı ordınatus, tam ad presentes Qquam ad

futuros extendens, locum habeat et continuls temporı1ıbus durare
possıt, interponende SUnNt YIaVCS PCNC, quon1am quı promıssa (f 6 vo)
neglıxerint tantum bonum NO  > E: dıgnum est

gravıbus pen1s arceantur
Ideo precıpımus et mandamus quod quicumque frater, ut

dıctum eSt; solvat 11UI1N album 1n dıe 3 et hoc prımo sub PCNa
munıcation1ıs S1ve sententıa QUamn in hıs scr1ptis lıcet invıtı contra nufn—
YJUEMGUC contrafacientem, prıus trına Canonıca monıcıone premissa,
proferımus eXcommunicationısque quemlıbet talem vinculo innodamus.

Voıir Denifle, Chartularıum, I  ’ v 2328
I1. 2194, 2201

25 a M 2280, 2731.44, 251/, 2526; Auctarıum I1, 0, 7 A 523, 40, 52+4,
6-46: 544, OI1r QuUSsI Anal Aug 4) (1979) 55, /4, 104

2435 2468 ; 'OIr QUSS] nal. Aug 4) (1979)
A 2314, 2491, 292 2580 OIr I’ıntroduction ote
PABh Voıir Anal. Aug (1915) D

2625; VOLLr QuUssı plus haut L ıntroducti:on nOTtes E: L:
F9ıir plus haut I’ıntroduction ofe

Note margınale: « Nota qualıiter quılıbet frater tenetur solvere MNı dıe
NUM album et sub ( UQ PCNa
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Quos CcCIO NO  - terrebunt mıne spirituales tamquam materiales ter-

rea temporales. deırco ecı1am eiısdem mandamus, secundo contra-

facıentibus, ut premissa observent sub pCHhäa confiscation1ıs bonorum
eisdem a ordıne CONCESSOTUMNI et ad cConventum contiscentur.

'Tercıo ec1am facımus contra prescr1iptos contrafacıentes NnNeC obe-
dientes duobus prımıs immediate preceptis tercıam ? expuls1i0-
NC videlicet omnımodam parısienst.

Itaque, saltem in fine curuslıbet mens!ıs, quilıbet dederiıt albos tr1-
gınta; alıter prescriptas incurrat.

Posıtoque quod alıquıs frater staret CoNventum solum PCT 111
dıes, volumus quod ıta, S1 stetisset, SCINPCI solvere

Sımilıter S1 in vılla comederiıt nolumus quod quU1cquam CX horam
accıplat V  9 sed volumus ut eodem modo solvat; VMO
S1 1ın CO refectorım comederet sıne lıcencıa prior1s, nolumus
quod qu1cquam cConventu habeat, solevere 508

Sımiles quidem incurrere volumus prescr1ptos patres qu!
promiserunt, et S1C futuros, S1 19(0)01 solverınt inter (festum) Resurrec-
t10N1S ftestum Ascensıjionis prom1ssum, dummodo fuegint conventuales
hu1lus ONVeEeENTUS NO  — remoti1ı pCI ordınem, ec1am 81 PCTI
starent conventum dumgque tenent in Conventu Cameras Pro eisdem
reservatas 3i

Eodem mOodo, ut diximus, intelliıgımus debere er1 de patrıbus
1in futurum 1in hoc residentibus, QqQqUOTUMM quemlıbet ad M1INUS
volumus debere (f . E, conventul in Z090910| tener1 uOS francos;
magıstros STr ad MI1INUS SCX

De futurıs au patrıbus et magistr1s, ad Conventum parısıensem
venıentibus et morantıbus, volumus ut prıor et patres prefatı parisiens1s
ONventus iudıcare habeant, quantum solvere habeant, NO  - obstante

iımmediata uod iudıcı.m facıent, 31 ene
aptıtudınem cognoverint aM1C1IC1AS modum praticandı inter homıiınes
conversandı. u1d CIO prıor et patres prefatı NOVIS advenientibus
taxaverınt volumus 6CSSC et TIMUMm.

Sımilıter Cu fratres conventuales et studentes iverınt 1n Quadra-
gesıima predicatum eX prior eiısdem lıcencıam NO  - det, 1S1 alıquid

3}modicum vel satıs PTO CONVenTtu PTFOCUTaI«Cc promıtan

äl ote margınale: Nota S1 comederıt nO. debet recıpere... .
Dans 1a Marge. Nota quando Datires debent solvere ),

33 Dans la MaTge. Nota quomodo quılıbet frater volens iıre extra tenetiur are

alıquıd
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De pecuni1s CIO PUCIOTUIM volumus, remoto salarıo Pro EOTUMmM

magıstro, quod ad plus ascendet ad decem SCuU um resiıduum depu-
tetfur pPIO vıta commun1ı fratrum; Qqu«c debet erı pecunı11s,
dictum est, solvendıs procurandıs hoc modo, videlıcet ut mMnı dıe
quilıbet frater habeat uOoS p  » 1NUINMN de questa et alıum de CONV'!
et Nam copınam V1INI, tam de INanec QqUam de SCTO, potagıum Ss1ve
ferculum bonum. Precipiendo prior1 omnıbus patrıbus magistrıs,
Su ıllıs trıbus pen1s supradictis, ut ancCc vitam 1n refector10
continuare debeant NC de hu1usmodiı pecunia alıud erı volumus, ecı1am
S1 alıam indıgencıiam pateretur.

S] CcTO ista solucıo premissa, de unNnO albo in dıe solvendo, NO  — sufh-
C'  ‘9 volumus quemlıbet fratrem solvere debere Oomnı NUIN

francum, siıcut inter patres primo determınaverunt, vel hıat secundum
consılı.m) dummodo ıta COMMUNIS perseveret.

Ut CIO tantum bonum fiıeret eft princıpı1um haberet, fau1t necessarl1a
notabiılis pecunı1arum. Nos volentes Conventum iımmu-
HC debıitis ESSC NC indeco (f. 7V0) 5 eddere 1PpSUum, sublatıs
iocalıbus PTro hu1usmodı ıta iınchoanda, alıam 1am adınvenımus. Non
erat quidem decens ut ta  3 solempnem onventum, 1in hedifici1s tam

ordınate cConstructum, ta  =] ornatum 10calıbus, qul 1ın Magn decore est

tot1ı cıvıtati, 1NOS pro hac graveremus, qul patrıbus antıquıs
studıo et CUTa Sustentatus est

Sed inspecta malıgnıtate et 1PSIUS miser1a, consıderata
paucıitate elemosinarum, hac V1a ut1ı fore putavımus honestum. Nos

ıgıtur de pecunıa colecta fratrıbus 1n provıncla Francıe pIro Canon1-
zacıone sanctı Nıcola1 de Tollentino dediımus conventul! ducenta SCuta

et 9208 ınchoatione ıte COomMUun1ls Pro prımo ANLNO centum ut DrOVISIO
ıta fieret; PTO secundo au ANNO ubı continuacı0 1DSIUS ıte COMMUNIS

sıcut intendımus, alıa centum oblıgavımusque 110585 1DSOS 9200
tempore nostrı generalatus quolıbet AaNNO are conventul parısıens1
septem S  9 ut 1pse CommMuUunIS ıte modus locum habere possıt.

Cu1us prıvatıo Magnam lıcencıam delinquend: fratrıbus prestabat,
ta  3 in Q Ua conventum, crebro PCI audıtum
COgNOovVımus sed oculate fide ıta CSSC pCr experiencl1am vidımus.

Frustra enım modus datus trıbuendiı 1N communı vıitam COIN-

fratrıbus, S1 1psı ın refectorı10 horıs oportunıs 1O convenırent.
Quapropter precıpımus et strıcte mandamus ut fratres in

refectori0 convenıant et comedant, magıstrıs EXCCDES, decrepit1s S1Vve
sexagenarı1s, egritudıne 1n lecto laborantibus. T specıales ıtteras
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habentibus. In diıebus dominicis et solempnitatibus 9
Culuscumque gradus exıistant, 1n refectori0 comedent 3

Sı quı1s contrarıum fecerit, prıma 1Ce privetur V1INO, secunda
1CcCe privetur aACCESSU ad villam 1NO0 PCI quatuor dıes, tercıa CIO 1C€E
sedebit ad terram 1n pleno refectorio, (f. S] NO  - fuerıt graduatus; STa-
duatı CIO ad INeNSamı nudam.

S1 CI° alıquis, quod absit, in prescrıiptis obstinatus e  9 ut inferıus
dıiıcetur punıatur.

In hıeme 9 festo Omnium Sanctorum ad INENSECIN
marcıl inclusive, patres studıi, scılicet lıcentiati, [presentati], bachalarıi

bıblıcı aCtu, Xira refectorıum comedere u  e NO  —_ in
diebus domuinicıs et alııs solempnitatibus.

Addentes quod priıor semel in ebdomada, ve]l ad alcıus bıs, possıt
dispensare CU: fratrıbus in refectorio continue debenti:bus comedere
ut refectorı1um, ut immediate dıximus, comedere possınt. Advertat

pri0r, Cu dıspensat CU unO vel duobus, 9{0}  —_ dıspenset CUu
alııs refectorıum fratrum paucıtate indecorum videatur.

Continue prior vel Supprior SI1ve alıquıs alıus venerabiılıs
frater tiıtulum teneat Et cConetur prior ultra 168 solempnes fest1vos
SCINDCI 1n tıtulo comedere XTa ferı1a.

Semperque legatur 1n 9 saltem 1n PIINC1P10 et 1ın fine;
ferıa SCIMPECTI Jegatur de regula patrıs nostrı Augustinı CUu: CXDO-

S1C1O0NEe interdum eiusdem.
Sımulque quı 1n refector10 comederınt vadant ad gratıias reddendas

sımul.
Quia CIO refectorıum locus est frıgidus, idcırco volumus quod in

hyeme fratres commedant 1n aula CONVENTIUS

34 Dans la Nota quando TIMNMNECS enentur comedere in refectorıo0
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QUARTUM CAPITULUM

DE CONSERVAN PECUNIA CON:  DA PRO 1TA COMMUNI

ELECTIONE ALIORUM

Q ]uonı1am iustum est ut, quı ad solvendum CONCUrrunt NSas,
modum ec1am exponendi conservandı e4s PTro necessarı1s (cognoscere)
habeant, ıdeo volumus preter procuratorem Conventus, QUCIMN Su-
ponımus SCMPDCI fore de patrıa, PCT fratres, ta  3 patres CONVEN-

tuales (f. 8vo) qUam studentes, 1U elıgı studentem debere, S1ve de
patrıa S1Vve extraneum qUO solvunt, nobıs videtur quod
eEeXtIraneus rationı et 1910)  —_ de provincıa, quı bursarı1
locum teneat; quı und Cu procuratore SCINPECT in fine mensıs pecunı1am
collıgere fratrıbus habeat, ut est diıctum.

O1 qu1s solvere nollet, PCr 1DSOS manıfestetur prior1, qu1 Confra
Ilum vel ıllos procedet superius terc10 capıtulo contıinetur.

S1 CIO alıquıs frater DNON habens pecunı1am 1ın promptu, det
pıgnNus vel, S1 priıor credat confidere verbıs quod ad temPUuUS dabıt,
Hat SIinNne pıgnore.

Pecunıia ero Ila S1IC PCI rocuratorem et bursarıum collecta statım
1n deposıto ponatur, ut est diıctum; solum ad hoc PrO ıta
communı eXponatur sub iıllıs trıbus penis super1us contentis.

Deposıtum au iıllud 1in QqUO ponetur dicta pecunla ad MINUS tres
claves habebiıt, QuC iınter patres dividantur; QqUarum una Oomnıno volu-
INUS ut teneat bursarıus ılle, qu1 Cu procurator € SCINDCI sıt Cu COIN-

prior1s ad exponendam pecun1am ıllam, maxıme 1n ZrOSSO.
Lardonem et butirum cetera, Cu ista pecunıla »

solum deputata CSSC volumus PTrOo COomMmmMuUunı ıte et potagı10 COoMMUnNı
CONVENTUS NO  —; alıcuuus fratrıs 1n partıcuları.

Et OMN1NO volumus CSSC observandum quod 1n deposıto 1PSO SCHADEI
Sınt tam de pecunus fratrıs Stephanı Oger qQqUamn ıllıus mulieris nOostre
oblate pecunıa sanctı Nıcolaıi, S1 alıquıid remaneret, ad mınus ducenta

quinquagınta S qu«C firmıter SCIMDET aneant PTO provisione
(f Q) tempore nenda; qu«c Cu exposıta fuerint, reponantur
1n deposito et restaurentur de pecun1s fratrum tam debito eit ordı-
natıone datıs qUam procuratıs, sıcut prem1ıssum es  —+
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Et qula 1in hoc capıtulo facta est MEeNCIO de elıgendo bursarıo, decre-
ViImus 1uxta ftormam NOStLrarum Constitutionum ın unıversalı 30 quod
ad electionem ofhcialium (0)  9 scıilıcet sacrıste, procuratoriıs, sub-
priorıis, bursarı. magıstrı 9 patres QUaM conventuales
Oomnıno cConcurrant, nulla aVisacıone PCI patres S

Sed prior PCI 1em ante dıcat omnıbus: CIas elıgendiı sunt
ofhcıiales. Quilıbet cogıtet secundum conscıentiam SU am de bonıs et

ydoneıs. Et dıe 1la venıente, facıat ter pulsarı campanellam et inquiırat
oftfa omnıum.

Volumusque quod in 1st1S electionıbus SCMILPCI sınt quatuor antı-
quli1ores studentes vel graviores, NUusSs sıt de provincıa tres

[extrane1], 81 fuerıint; S1iNn L1UINECIUS suppleatur de ıllıs de provin-
C1a, qUuUamVIs Adıciıones dicant quod de qualibet provincıa sıt NUuS

antıquior, sed mutata Sunt tempora, ut sepenumero diıctum est

QUINTUM CAPITULUM

DE C NFIRMORU HABENDA
TENENDO HOSPES

IN ]e 110585 qu1 divino ServVICLIO singularıter mancıpatı videamur
peniıtus pietatıs et misericordie negliıgere, lıbenter egrotantıbus
debemus ODCIN ferre fratres NOSTtrOSsS quOS 1n secunda valıtudıne dıle-
X1IMUS et habuimus C  9 laborante adversa favorıbus solamınıbus
lıbenter debemus visıtare.

Ideo volumus pCI obediencı1am salutarem precıpımus quod in
curandıs infırmi1s, 1uxta possibılıtatem CONV!  z ordınıs statuta SCI-

ventur maxıme quoad medicum et medicınas, et Oomnıno infirmıs prior
(T QY°) de servıtore provıdeat vel fratre vel secuları, fratres briıta
morlantur $

Voır Constıitutzones CapD -
Note margınale: « Nota de electione ofhcıalıum

d AÄAddıtzones Cap 36 « Volumus quod in electiıone subprioris, PFroCUur«a-
torıs, sacrıstae et magistrı D' etiam celları1 CONVeENTU: parısıens1is (quem peI
electionem constituı volumus) cuiuslıbet provıncıae ordınıs nostr1ı studens unus

antıquior 1ın studıo parısıens1 NunCcC habet, et S1 duo de eadem provincla
1n antıquitate studı1 uerınt antıquior ECOTITUINMN 1n ordıne habebiıt in elec-
tiıone predıict Voiır QuUsSsı Mare Magnum, Päars + CapD

O1r Constitutzones Cap I Addıtiones CaAaD
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que habilius 1 hoc f1at volumus quod infirmarıa solum ad hoc
deputata sıt propter quod facta est et nde accepit, scılıcet PIo
infirmıs hospitibus.

Ideo Pro UNC volumus quod detur modus, ut due CATHNGFIEe mede!1ı
sınt parate ad M1NuUSs medioecriter, una pro hospitiıbus alıa PTro infırmıs,

emantur intheamina coopertor1a, etur OCCAas10 hospitibus
eundı vagabunde 1ncC inde pCI villam dıe ue.,

Quorum hospıtum Causas examınare priıor 1abeat et consıderare
PCISONATUM qualitatem, qua videlicet de veneriınt et quales sunt,

secundum discrecıonem SUuamıl ıllos teneat ad tempus et tractet UunNl-

dum merıta qualitatem ErSONaTUMMN,
Cameram primam infırmarıe, DTIro generalı deputatam, solum

servarı volumus PTro homiıinıbus honorıs et gravitatıs.
Volentes quemlibet fratrem extraneum ad unc NWV! venlien-

tem mMnı die solvere uOos albos, S1Vve comedat in ONV! SIVe
cConventum, habendo, S1 comedıiıtur in 9 ıd quod habent alıı
fratres in refectori10 3

Caveant similes dıscurrant DCT tabernas et loca inhonesta,
super1us 1n secundo capıtulo diıcetum est
Contra nolentes solvere dictos albos prıor) procedat NnOStra t0O-

rıtate C113 ıllıs trıbus pen1s qu1ibus procedendum est Contfra fratres
Conventus 1IO  —_ solventes, ut diıctum est in terc10 capıtulo.

Et S1 recederet insalutato hospite prior queriımon1a4m facıat apud
provincilalem quı, sub pCNna rebellionıs, iustic1am facıat et in solvendo et
tales S1C recedentes corrigendo, qu1 contftra nOstra pr peccaverun(t,.

Tamen, ad eviıtandum inconvenıencCla, prior 1n princıp10 prude}ns
sıt 08 hospites venıiunt, ut de pecunıla solvenda SECUTUS sıt

Insuper (£ 10) inviolabılıter observarı volumus OmMN1ınO quod CUu

alıquıs frater decesserıit, S1 ona remanserınt, videlıcet lıntheamına et

coopertorıa, quod 1la 1n infirmarıa ponantur, vel 1in toto vel ın p  ’
de rebus NO  . vilıorıbus sed melı0r1ıbus vel mediocribus.
Et S1 alıqua Oona fratrum decedentium venduntur, volumus decımam

rt pecunıe servarı pPCI (!) ınfırmarıa PTro inhiıirmorum sustentatıione.
Sımilıter S1 alıqua Cammera in venderetur, volumus eCc1-

INa partem pecunı1arıum vendıtıionis precıse deputariı PrOo ınfiırmarıa.
Et ut hec fidelıter servarı possınt, elıgatur alıquıs bonus et pIus

ote margınale: Nota quomodo fratres extranel mMnı dıe solvere
duos albos
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frater quı iınfırmarıe habeat ona CONSerVvet, quı1 scribat Oomnıa
ona ad infirmarıam spectancıa in 198910 pecun1as eXpOoNat
solum PTro rebus ad infırmarıam spectantıbus, Cu consılıo SCMDCI et

prior1s.
Quı CusSstos bonorum infırmarıie, Cu prior1 patrıbus videbıitur,

de omnıbus introıtibus eXpensıs factıs dılıgenter ratıonem reddat.
Mandantes omnıbus singuliıs fratrıbus sSu pCNHa eXCOMMUNICA-

t10nN1s QqQquUam facto incurrant, prıus trına Canonıca in scr1pt1s premissa
monıtione, quod nullus extrahat ona spectancıa ad infiırmarıam, 1la
deferendo ad Carmneras S1Ve cellas ad SUMm proprium ve]l alıorum, PIC-
terquam ad iınfirmos.

Et S1 qu1ıspiam 1n hoc CONvıctus fuerit, preter spirıtualem,
tamquam fur punıatur ingrediens.

Sımıilıiter intelligımus de boniıs coquıne et refector11 (quod
ambıtum coquıne NO  - extrahantur; et ONa refector11), celları1 et coquıne
NO  - reportentur ambıtum sub eiısdem pen1s immediıate
nomınatıs 4

Attento quod patres CONVeENTUS venerabiıli magıstro Jeronımo
de Vıterbio ultımam CaImIneTram iınfiırmarıe concesserıint et "per 110S et alı0s
generales confiırmatıo subsecuta sıt, volumus quod 1n ıta SUa C4 tenere

possıt; volentes (f I°VO) Cu recedit, videlıcet CON-

parısiensl, sıtque PCI quindenam 9 quod clavem
1DS1US CaImIneTiIe S1ve claves solum prior1 dımıttat, SU1S rebus lo0co tuto AUQ

clavıbus obseratıs QqUuas portare poterit.
Omnem CcCIO alıam T  u dixıimus inhrmarıe Cameram volumus DIo

ınfırmıs et hospitibus deputarı et ıllam magıstrı Jeroniım ı post Cu PCI
cConventum nem1n1 debere concedi.

Generales CTITO futurı facere de gratia quıitquıd voluerınt,
sed ene videant et iınformentur, 1O  - solum PCTI audıtum sed pPCTI Vvisum
ut 110S fecımus, qulia tunc COgHOSCCIIt nullam talem CameTram fore alıcul
concedendam.

ote margınale: « De bonis coquıne et refector11 quod OMN1NO
exX ) ,
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SEX'TUM

DE INVENTARI BONORUM CONVENTUS FRATRUM PA  RI

EISDEM RATIONIBUS REDDENDIS

[Q ]uon1am inventarıa necessarı1a sunt et communı consuetudıine
antıquı patres us1 sunt, iıdeo precıpimus et mandamus PCI obedientiam
salutarem prior1 patrıbus Conventus ut de omnıbus bonıs CONventus

ant inventarıa, scilıcet sacrıstlie, lıbrarıe, decımarıe, COquine, refector1l,
celların, et dormıitoriu; preter inventarıa particularıa orum bonorum
f1at NUNM inventarıum unıversale in quO includantur omnıa OonNna simul
NnOtTLaAta 1n 1DS1Ss particularıbus.

Volentes istud inventarıum ESSC factum et completum in festo Om-
Nıum Sanctorum proxime futuro; et hoc prior1 Su PCHa suspension1s
ofhei priıoratus pCI mensem et patrıbus omnıbus sub pCHNa privationıs
VOCIS actıve et passıve PCI

demperque Cu fuerıit ofhicıalıs de NOVO, revideantur inventarıa fa  3

particularıa q Uamı iıdem universale; qu«c SCMPCI volumus 1n deposıto
CONventus et S1 alıquıid fuerıit addendum addatur (f. diminuendum
dimınuatur.

S1 alıquıd foret dımınutum, videatur quıd quäa de Y
et lle emendet CU1us defectu TCSs perdiıta exstiterı1t.

Insuper [volumus|] quod quicumque frater, CU1lUSCUMqUE gradus et

condıtıion1ıs fuerıt, S UUINNN facıat fidele inventarıum, eit O  — surrepticıum,
de boniıs eiıdem ab ordıne Concessı1s, sub PDCHNa excommunicatıon1s late

sententic QqUamı facto, Prıus trına 1ın scr1pt1ıs moniıtione premıissa,
incurrat ılludque inventarıum quıilıbet claudat sigıillo SUO 1n
deposıto

Et 81 alıqua ona onventum habeant, quod haberent are vel
recıpere sıve fratrıbus S1ve secularıbus, ıllud, quıtquit fuerı1t, 1n 1DSO
inventario manıfeste[nt], nomınando ecı1am cauc1ı1ones ha-
bendo ab e1s 81 habere debent:; et S1 semel voluerıint 1n 8000910 SsUU1112 Inven-
tarıuım videre possıit.

Sı eTO quıd addendum fuerit addatur et dimınuendum diminuatur,
postea ın deposıto illud reponat.

Sı au alıquıs frater OMN1NO recederet velletque SUu

inventarium portare NO  - negetur.
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Deposıtum redictum tres claves ad M1INuUS habeat GL, ut

capıtulo qu dictum est, dıvıdantur; 1n deposito dıcto
OMN1S pecunıa qu«c ad pervenerit, qu«C NO  - immediıate eXpon!
habet, ponatur.

Quando pecunia extrahı debet propter necessıitatem CONventus
atur procuratorI1 ve]l debenti: iıllam ? volumus quod illud

fiat ın presencla claves tenentium; et pecunıa quCc extrahıtur tam PCI
dantes QUamı pCI recıplıentes scrıbatur.

Omnı ratıones procuratorie redd:1ı volumus saltem
semel prior1 sub pCHhäa privatıonıs ofhcı et perdition1s.

S1 alıquid NvenNntTtu habere deberet...
Prior 81 ad facıendum reddı dıctas ratıones neglıgens fuerıit,

SUSPENSUS sıt ab ofhcıo per quındenam; Ttunc CasSsu subprior NV'

(£ I IVO) Quo 1ın tempore SUSpeNs10N1Ss oblıgetur dietus prior ad
eccles1am iıre sıcut alıı, NO  —_ tenendo locum prior1s sed stet in loco
s1ıbı convenıentı tamquam PCIrSONC private.

Deciımarıius $ magıster PUCTOTUM) alıı ofhciales quı
habebunt alıquam pecunı1am ec1am Oomnı 9 vel ad alcıus
ınfra tires MECNSCS, ratıones reddant subh pCNHäa predicta.

Addendo (quod de pecunıia) quCc venıt ad sacrıstıam de offertor10
altarum, sepulturıis 1ın dıe veneris sancta, satıshat sacrıste 9200
provisıone debıta, debiıta multiplicentur.

Et hoc mandamus prior1 sub pCHa solutionıs de proprIi0.
Mandamus ecı1am omnıbus sıngulıs fratrıbus, CUluSCUuMqueE (gra-

dus) et condıcı0n1s fuerint, sub pPCNHa furt] ymagınes CeEeTrTecas ab altarı
sanctı Augustinı, beate Vırginis eciam alıorum locorum quovismodo
(cumuscumque) forme fuerint, audeat de SU1S 10CI1S deponere.

G1 au sacrısta ıd facere habuerit, ıllud facıet ın presencla prior1s
duorum ? ad SUMm sacrıstie ıllas) CON-

vertere habebit emolumentum.

41 procuratorI1.
Lacune.
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CAPITULUM

DE REVELATIONE ECRETORUM ORDINIS PER FRATRES PUD SECULARES

PERSONAS NOSTIRI ORDINIS NON EOS

INFAMIA FRATRUM PUD EOS

[M ]ultum prohibent leges [nostre | et mer1to qu«Cc ınter 1NOS

Aiunt 1n ordine, quC maxıme scandalum pOossun(t, revelentur
ota ant nOostre relıg10n1s 1NOMN professı1s.
Ideo stricte precıpıimus et mandamus ut nullus frater revellet secreta

ordınıs et fratrum, qu«c scandalızare possunt ordınem et fratres dıffamare,
person1s 1n NnOSftIra relıg1one NOMN professıs.

Nec qu1squam E  u accedere ad curı1ıam temporalem ve] Spir1-
tualem, PCI vel DCTI alıum, UOCUMYUC colore, ad facıendum qUC-
rellam de alıquo 1ure aut acta justic1a, YIMO S1 in lust1c1a, HE dıfia-
INare ordınem in communi NEC fratres in particuları apud seculares;

(f I2) sub graVvi PCNdA
Et prımo Su sententıa excommunicationis QUaM facto, prıus

trına canon1ıca monıtıione ut u) premıissa, incurrat. Secundo sub
pCHa priıvationı1ıs gradus, S1 graduatus fuerit, S1 fuerıt magıster sSıt
SUSPCNSUS ab omnıbus INSIgN1S magıster11, nomıne et graCıs
NOonN reducatur DCI generalem vel PCTI capıtulum generale, expellatur

CONVENTU; S1 CTIO fuerıt sımplex frater, ponatur ın carcer1ıbus pCI 0(;t0
dıes, deiınde accıplat discıplinam coram) tOfOo CONventu Cu rota, de-
INU Convenfu expellatur.

Et hoc S1 fuerit quı1s probabilıter convıctus, quoad has DO-
rales; ero spirıtualem, posıto quod fecerit, ec1am S1 probarı
NOn possıt, 1PDSO facto incurrat.

Hoc Nnon intelligentes S1 ordınıs ofhcıiales accederent ad brachıium
seculare vel spirıtuale pro auxıilio Contra ordınıs rebelles.
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OCTAVUM

DE PR  IS

DICTUM ULTUM ORDINEM SCANDALIZANTIBUS

[ S |tatuımus precıpıendo ordınavımus quod prıor unl C patrıbus
dılıgencıam apponat et SCDC videant et examınent S1 in fuerıint
rebelles Confira priorem vel eius VICeS 4 usores ad taxıllos

alııs (P inhonestis ludıs, blasfematores de1 9concubiıinarıı
publıicı et infames apud seculum, PEICUSSOTES S1Ve prompti ad
inıecıendum.

uod tales prior, sub pCNHa privationıs ofhei prioratus, maxıme S1
probabilıter fuerint conviıctı testimon10 PErSONarum one fame, punılat
incarcerando et de expellendo.

Sımilıter ıntelliıgımus (debere) erı de hıs qu1 in dıe NOC-

uQquC seculares SUu in camer1s tenent, amulıs eXxcept1s
CONVeENTUS et magıstrorum COTITUMM quı NnOSTras lıtteras graCc10Sas el
honestas habent.

CAPITULUM

QuOoAD FORMAM SI UDII (1 I 2VO) PSIUS

EXPONENDI

CU  EN LIB[RA |RIA

IC ]ırca studium volumus inviolabılıiter observarı (debere) quod
quoad magıstrum studentium et ofhcıum e1us, dısputacıones cot1-
dıanas sabbatınas, ec1am quoa magıistros, bachalarıos, bıblicos et
in presentando legendo, lectiones continuando disputacıones studen-
tıum SCINDCI visıtando et In examınando studentes venıentes in mor1ıbus

doctrina, 1n visıtando unıversıitatIis, bachalarıos bıblicos ın
COTUM lectiıonıbus assocı1ando et in modo lectorandos examıiınandı, QUO-
modo habere debeant, INOosSs antıquus hu1lus ab antiquıs
patrıbus instıtutus observarı debeat

43 em
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Addentes UEMCUMUEC bachalarıum, completa ectura SUd, pDCI
post, debere trahere 1in hoc NV' legendo studen-

tıbus Cu profectu artes vel theologıam secundum aptıtudınem, dıspo-
sıtıonem capacıtatem studentium, ecı1am et 81 Ilo 4ANDNO presentaretur.

Sı qu1s opposıtum fecerıit nolumus quod possıt magıstrarI1, precı1-
pıendo omnıbus magıstrıs presentibus et futurıs hıc stantıbus, Su PCNa
suspens10n1s nomıiıne INS1eN11S et ab omnıbus XraCNUs magiıstralıbus
1n ordıne PCI 9 quod 1psı magıstrı quantum 1n est iıllum
quemlıibet talem NON permitant 1in unıversıtate magıstrarl.

Dantes e1s lıcencı1ıam exponendi 1in colleg1i0 magıstrorum unıversı-
tatıs Causamı prohibicioni1s hu1us, quodque regeNS sub PCNa predicte
SUuSspens10N1s et nullomodo magistrar1 debeat talem, NO  —_ fuerıit
PCT generalem vel capıtulum generale ab 1Dsa contumacıa lıberatus,
1S1 forte cognosceret ıllum nostrum preceptum adımplevısse.

Insuper mandamus regent! (f 13), sub pPpCNHa [prıvationıs ] SUC annualıs
Prov1s10nN1s, quod legat ar vel theologıam ad profectum studentium,
vel facıat quod alıquis legat, vel sıt magıster vel alıquis lector honorıs
in trahens; QUCIN ICSCNS auctoritate nOstra COPCIC possıt
ad regendum et disputacıones visıtandum cotıdianas studentium.

S1 inter studentes alıquıs invenıretur sufhciıens, magıster
ıllum legere facıat studentibus mM1INus doctis, ut sıh] et alııs proficiat.

Ne studentes temppus amıtant, posı1to quod 1in
sufhcientes lectiones NONMN habeant, volumus quod, hor1s quıbus NO impe-
dıtur dıyınum offıcıum, Conventum ad audıendum lectiones En

ire possınt.
Sed quod 88 NO  — sınt sufhcıentes lectiones, hoc volumus

iudıcare priorem, magıstrum et magıstrum studentium.
Insuper quantum ordinatıonıbus NOStTrorum pre{de|cessorum, et

maxıme marıs magnı 4: CXPENSC superflue PETSONATUIN studı1
fuerint, Ca4s clare intuentıbus; UJUas mınımMeEe

observatas fuısse COgNOVIMUS sed Ccas devolutas fulsse \910)8| ad U-

nıtatem sed ad quandam DaUuUCOTUM. utilıtatem, vel studentium vel pa-
trum CONventus

Ideo hoc decrevimus ec1am modum are ı1T NON tOt D
flant, (et S1 JuUu«C nent) ad CO omnıum utilıtatem eit consolacıo-
NC obvenıent.

44 Voır Muare IMASHICMN , DUurs Cap. Q 3G Augustimanad (y (1956) 288-2490.
4A5 MS TEsETATE.
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Et prımo quoad bagıanum, nolentes beianum PCI vel
PE alıum Pro receptione studentium solvere ultra NUIM SCUtum Et
hoc sub PCNa eXcommunicatıion1s, debıta forma expressa, 1in
qUam tam recıpientes quam exponentes 1PSO facto incurrant.
Sub eademque pCNa eInNO det sSsacramentfum baıanno vel baıannıs ut
vel dicat vel dicant NneC 1psı Sa!  um sub eadem PCNa recıplant.
(f I3VO)_

Et S1 convıctı fuerint fecisse opposiıtum, excommuUnNICAt1ONIS
YUam incurrunt, UNC 9200 tunc reddimus tam bejannos qUuUam

ecı1am beiannum et alıos studentes inhabıles ad gradum lectorie.
Nec augeantur bejiannizationes ob hoc ultra huc SCTIT -

’ sS1N prior et repCNS bejiannızantes corrigant CUu ordınıs
dıscıplina 1n refectorio.

De lectorandıs CcIO 81 fuerit uNnus, nolumus, sSu pCNa predicta,
quod ultra V1 vel CIrca CXpONatT; qu«c S1C exponet: INane 1n prandıo
totı conventul pıtancıam de carnıbus muton1ıs vel vıtulı Cu potagı10
condecenti1 facıet et VINO, CTO solvet CONventus; patrıbus
detur pıtancıa dupplicata, alııs sımplex; de SCTO VCIO poterıt are
NUNMN pullum PTro quolıbet, magistro regenti eTO Num parıter; S1

quod Sumptus NON excedat, fa:  =] PrO INanc quam PTro SCTO, SUMMaAanm
SCX scutorum vel CIrca. Omnino igıtur volumus de INAane providerı,
de SCI"O VCIO Hat sıcut potest.

Sı fuerint duo lectorandı, nolumus quod ultra OCTIO
de INAallec de SCIO, NECC patres Cogant lectorandos ad ma1ı0rem

SUTMTNAamMm solvendum, sub PCNa solvendıi: 1psı conventul PTO quolibet
S1IC Cogentez SCUtum); Q Ua EXECUCIONI mandare volu-

INUS priorem sub pCNHa suspenti10n1s ofhen prioratus DCI LNCNSCII

in solvendı:ı conventul duo u  9 81 contrafecerit; qUO 1n Ca’su tunc SUDP-
prıor

Sımiliter nolumus OTINNES bachalarıos bıblıcos ın presentacıone
S1ve acceptatione iın princıpiendo ıd debere quod UuUSQuC uUundc solutum
est exXxponı pPro receptione 9 exponı 1n communı, in ONV! in
Communı refectorio.

Quantum sıt honestum facere videant quı1 bonum
COMMMUNE 9 maxıme CUMmM inspexerint comedentes (£ 14) cotidıe in
refectorio quı omnıbus indefessis virıbus pondus 1n vinea Omın:! pO

Eit qula gradus lectorie INAaSNıc reputation1s fuıt et ESSC in ordıne
debet, siquidem mer1to quon1am solum 1pPSsum gradum ordo conferre
complective potest eit perfecte, ıdeo ımpertinenter facıendı ceriımonı10se
lectorem modum (dare) volumus.
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Advefiendum est quod, Ila ora Qqua qu1s lectorıe gradum accıpıt,
volumus ad MINUS Ila sedılıa iın QqQua ın scolıs magistrı et patres
sınt pannıs locoque oposıto magıstrorum sıt tabula quedam
vel SCAaINNUM altum, alıcuus proporcionate altıtudınıs, um 0ONO-
rabıilı CUu: cussınello ıbıque sedeat lectorandus.

Lt ad verbum regent1s ıbıdem legat ercı1ıam lectiıonem, qua lecta
ICHCNS Lamquam katedrans s1ibı questionem QUam lectorandus
reassumat conclusiones arguaturque cContra H quantum placet
regent. Quo peracto lectorandus moveatur

Et func regECNS CONSCNSUM patrum, ut mMOoOrISs Est, habıteque
afırmatiıvo de eius expedicione rCpCNS ad locum lec-
torandı accedat sedeat vel stet pedes 1n dextera et lectorandus
SCIMPDCI pedes iın sinıstra.

Et tunc ICRCNS brevem collatıonem PIO laude lectorandı facıat,
maxıme QqUam gravıbus laboribus, vigılıs 1n dıversıs locıs et studı1is,
sıcut erıt OPDUS, OPDCIaM) dederiıt et conatıbus ut ad uncCc gradum AA
nıret et qualiter laborantıbus INETCECS debetur. Quare CRHO auctorıitate
ordınıs et reverendıssım1ı patrıs Generalıs faC10 lectorem, dando tıbı
auctorıitatem Q Ua lectores parısıenses habere CONSUEVeErUNT, et ıdeo
do t1bı ins1ıgn1a lectorıe.

Et prımo (f 14V0) lıbrum clausum et demum apertum in sıgnum
quod UuncCcC NO  - auctoriıtate et 1ure potuılstı legere docere
Ju«C 1n sunt, unc CIO ratıone gradus t1bı datum est lıbrum
aperıre et alııs legere docere QuC ın contıinentur. nde aCcC1p1s
iıllum qula lector vOocarıs.

Secundo PONO iın capıte TtuO bıretum aurıculare 1n sıgnum dıstın-
tıonum alıorum fratrum sımplıcıum, quod antıquıtus 110  — 181 ectores
portare ecıiam er1 deberet

Tercıo0 do tıbı sıgıllum 1ın dıstıiıntiıonem ec1am alıorum, quO 1in futu-
IU libere utı pOSSI1S 1n opportunıs.

Quarto do tıbı osculum DaCı1s et benedictionem ut fecıt
Ysaac Jacob Cu omnıbus habeas et deo et ab homınıbus
S1IS ec1am laudatus et benedıictus. Amen.

Et 1n hoc aCtu sınt fratres, ec1am NOVICA.
Hora prandıl accedant ad refectorı.m et accedant er

gaudeant 1n domıno 1n honore E  OV1 lectorıs.
Insuper quantum ad lıbrarıam volumus quod lıbrarısta Sıt homo

quı lıbriıs electetur eft et sollicıtudinem habeat. Ne lıbrı A} aıurı-
bus corrodantur et destruantur pulveribus, ıdeo volumus quemlibet
beianum prımo dehere PUurgare lıbrarıam: 1DSC MI1a ıbrarısta PCT 'f,  d
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vel pCTI alıum iınfra habeat instrumentum ad depulverizandum
lıbros.

Preciıpiendo tamdem sub pCNa eXcComMuUnNıICAat10N1S, trına canonıca
uft superius premissa in forma debıita, cuıulıbet fratrı, CUlUSCUMUE gradus
et condıtıonis fuerit, alıquam ON professam NnOstre reli-
g10N1 ad lıbrariam iıntroducat 1S1 continue 1n lıbrarıa maneat
vel dımıitat alıqguem fratrem CUu C avısando iıllum fratrem quod NO  M

recedat dımittat iıllum solum. Quı S1 nollet 15 quı
introduxit peniıtus habeat custodie316  E: Ypma  vel per alium infra annum habeat instrumentum ad depulverizandum  libros.  Precipiendo tamdem sub pena excommunicationis, trina canonica  ut superius premissa in forma debita, cuilibet fratri, cuiuscumque gradus  et conditionis fuerit, ne aliquam personam non professam nostre reli-  gioni ad librariam introducat nisi continue secum in libraria maneat  vel dimitat aliquem fratrem cum eo, avisando illum fratrem quod non  recedat et dimittat illum solum. Qui si nollet remanere, is qui personam  introduxit curam penitus habeat custodie ... %. (f. 15).  ... MOdo supradicto suspensus etis ab officio. Ubi vero pertinax fueris  in pena privationis officii te noveris incidisse. Quod nobis tamen prius  manifestare volumus, interimque ab officio suspensus maneas, licet non  privatus; et sic supra intelligimus.  Et ut hec cum maiori diligencia observentur et timore, volumus  quod semel in anno saltem conventus iste visitetur.  Et quia generalis non potest hoc continue facere nec speciales visi-  tatores mittere propter graves expensas, que de facilli occurrere possunt,  ideo recurrendum est ad modum datum in Adicionibus ordinis capi-  tulo 33°, ut ordinarius provincie Francie hoc exequatur *7.*  Preterea ordinamus quod prior provincialis provincie Francie iuri-  dictionem ordinariam habeat ig conventu parisiensi, ita dumtaxat con-  ventum parisiensem visitabit. Nec oppositum . repertum est in mari  magno, ymo potius videtur hoc velle, ut patet in penultimo capitulo  septime partis %8  Verum quod per Adiciones socius sibi assignandus est per gene-  ralem *® ideo ordinamus quod, dumtaxat semel in anno visitare voluerit  et per nos socium non habuerit, quod patres conventus eligant unum  venerabilem patrem de provincia Francie in ea moram facientem et  non tamen in conventu parisiensi.  * Apres le mot « custodie » suivent deux traits d’encre rouge pour marquer  la fin abrupte du texte.  %7 Additiones cap. 33. « Praeterea ordinamus quod prior provincialis Franciae  iurisdictionem ordinariam habeat in conventu parisiensi, ita dumtaxat quod dictum  parisiense conventum visitabit cum illo vel cum illis quem vel quos sibi assignabit  Prior Generalis, et de eius vel eorum maturo consilio procedat in correctionibus  ibidem .fiendis ».  48 Mare magnum, paré ”7 cap. 13. « ... Conventus vero ad quam praelatus dicte  provincie declinat, si causa visitacionis accesserit, et provincialis fuerit vel visitator  dicte provincie, volumus quod... Si vero non causa visitacionis accedit... «.  49 Voir note 46.4' (f. 15)

... mModo supradıcto SUSPCNSUS er1ıs ab ofhcıo. Ubı CTIO pertinax fueris
in PCNa privationıs ofhcı nover1s incıdısse. uod nobiıs prıus
manıfestare volumus, ınterımque ab ofhcıo SUSDCNSUS Mancas, licet NOMN

priıvatus; et S1C intelligimus.
Et ut hec Cu malo0r1 dılıgencıa observentur tımore, volumus

quod semel 1N aNnnO saltem iste visıtetur.
Et qula generalıs NO potest hoc continue facere NECC specıiales V1S1-

atores muiıttere propter SIaVCS CXDCNSAaS, quec de acıllı OCCUTrTeEeTE possunt,
ıdeo recurrendum est ad modum datum 1n Adıcıionibus ordınıs Capl-
tulo 28 ut ordınarıus provincıe Francıe hoc EXEQUaALUT 1

Preterea ordınamus quod priıor proviıncıalıs provıncıe Francıe 1Ur1-
diıcetiıonem ordınarıam habeat IN parısiensı, ıta dumtaxat COIN-

venium parısıensem visıtabıt. Nec opposıtum repertum est in marı
9 yInOo potius videtur hoc velle, ut 1n penultımo capıtulo
septime partıs 4

Verum quod PCI Adicıones SOCIUS sıbı assıgnandus est PCI gENE-
ralem ideo ordınamus quod, dumtaxat seme!l in 4NNO visıtare voluerit
eit PCI 110S SOocCc1um NO  - habuerit, quod patres CONVeENLTUS elıgant 11UI11

venerabılem patrem de provıncıa Francıe 1n facıentem et
NON 1n ConNventu parısıens].

Apres le MOt custodıe sulvent deux traıts d’encre OU: PDOUT MaAarquer
la fın abrupte du Xte.

47 Äddıtiones CapD Praeterea ordinamus quod prıor provıncıalıs Francıae
iurisdıctionem ordınarıam habeat 1n parısıens1, ıta dumtaxat quod dıctum
parısıense onventum visıtabıt CUu 1llo vel Cu ıllıs u  IX vel q Uu0osSs sıbı assıgnabıt
Priıor Generalıs, et de 1US vel OTU: Maturo consılıo procedat in correctionıbus
ıbıdem fiendıs .

48 Mare9 pafs Cap316  E: Ypma  vel per alium infra annum habeat instrumentum ad depulverizandum  libros.  Precipiendo tamdem sub pena excommunicationis, trina canonica  ut superius premissa in forma debita, cuilibet fratri, cuiuscumque gradus  et conditionis fuerit, ne aliquam personam non professam nostre reli-  gioni ad librariam introducat nisi continue secum in libraria maneat  vel dimitat aliquem fratrem cum eo, avisando illum fratrem quod non  recedat et dimittat illum solum. Qui si nollet remanere, is qui personam  introduxit curam penitus habeat custodie ... %. (f. 15).  ... MOdo supradicto suspensus etis ab officio. Ubi vero pertinax fueris  in pena privationis officii te noveris incidisse. Quod nobis tamen prius  manifestare volumus, interimque ab officio suspensus maneas, licet non  privatus; et sic supra intelligimus.  Et ut hec cum maiori diligencia observentur et timore, volumus  quod semel in anno saltem conventus iste visitetur.  Et quia generalis non potest hoc continue facere nec speciales visi-  tatores mittere propter graves expensas, que de facilli occurrere possunt,  ideo recurrendum est ad modum datum in Adicionibus ordinis capi-  tulo 33°, ut ordinarius provincie Francie hoc exequatur *7.*  Preterea ordinamus quod prior provincialis provincie Francie iuri-  dictionem ordinariam habeat ig conventu parisiensi, ita dumtaxat con-  ventum parisiensem visitabit. Nec oppositum . repertum est in mari  magno, ymo potius videtur hoc velle, ut patet in penultimo capitulo  septime partis %8  Verum quod per Adiciones socius sibi assignandus est per gene-  ralem *® ideo ordinamus quod, dumtaxat semel in anno visitare voluerit  et per nos socium non habuerit, quod patres conventus eligant unum  venerabilem patrem de provincia Francie in ea moram facientem et  non tamen in conventu parisiensi.  * Apres le mot « custodie » suivent deux traits d’encre rouge pour marquer  la fin abrupte du texte.  %7 Additiones cap. 33. « Praeterea ordinamus quod prior provincialis Franciae  iurisdictionem ordinariam habeat in conventu parisiensi, ita dumtaxat quod dictum  parisiense conventum visitabit cum illo vel cum illis quem vel quos sibi assignabit  Prior Generalis, et de eius vel eorum maturo consilio procedat in correctionibus  ibidem .fiendis ».  48 Mare magnum, paré ”7 cap. 13. « ... Conventus vero ad quam praelatus dicte  provincie declinat, si causa visitacionis accesserit, et provincialis fuerit vel visitator  dicte provincie, volumus quod... Si vero non causa visitacionis accedit... «.  49 Voir note 46.Conventus VeTIO ad QUaM praelatus dıcte
provincie declinat, S1 visıtacı10nıs accesserıt, et provıncıalıs fueriıt vel vısıtator
dıcte provıincıie, volumus quod S] cTO 110 Causa ViS1ıtac10N1s accedit...

Voir note 46
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Eit ad anc eleccıonem, sıcut ad alıam, volumus CONCUrrere

magıstros ONV parisiıens1 stantes, ato ec1am quod de
consılıo NON essent

Et tunc 1psı visıtatores PCI CTIO 1es ftantum visıtabunt sımul COMN-

Cu eXpensI1s modestıs, scılıcet comedendo Carnes mutonınas
vel vıtulınas.

Et provincılalıs ıpse debeat, Cu maturo consılıo SOCN1 et ASSCNSU,
errata corrigere.

Nolentes quod priorem privare possınt aut suspendere, 181 rdı-
natıones forte nostre, QqUas fursset transgressus, 1psum suspenderent,
NeC expellere aut incarcerare patres, NeEeC gradıbus suspendere.

Sed 81 talıa demeriıta invenırentur ob que (f 15V0) deberent talıa
gravia patı, volumus quod nobıs mıiıtantur obıectiones que Confifra tales
facte fuerıint et ec1am ultımate ıllorum responsiones ad obıectiones et

probaciones, et quıbus convıncuntur.
De penıtent1s alıorum mature incedant, omnıbus passıon1bus

ammotis, odııs et rancor1ıbus; qu«C S1 nobıs ota fuerıint, videant vırga
correction1ıs in 6cOS mer1ıto CcCo

CAPITULUM DUOD  IM ULTIMUM

(QUOMODO DEBEAT SI ONVE  ALIBUS INDIGERET

POSSIT NFERRE SENTENTIAM XCOMMUNICATIONIS

1Q |uemadmodum dıctum est ın PrincC1p10 propter tempora UurTr-

rencı1a, hec ordınamus ESSC observanda.
S 1 tärnen ONVeNTIuUusSs parısıensıis NUMQUaIN prosperıitate gauderet

ut vitam 1n COoMMUNI fratrıbus PCI are pOSSeT, UNC Pro tunc absol-
Vimus et singulos fratres oblıgatos ad solvendum et procurandum
Pro ıta CommMmMunı fratrum, et ad has ordinatıones observandas rem1-
tentes fratres solum) oblıgatos ad Constıtutiones et Addıcıonesque
ordınıs et ad dıffınıtıones capıtulorum generalıum, 1910)  —_ obstantıbus
quibuscumque ordınatiıonıbus factıs PCI NOSTITrOS predecessores, inclu-
dendo sStatuta marıs magnı, nolumus de Cetero fratres oblıgarı.

Hec deo NO  — facımus ad deriıogandum iıllıs statutis, qu«c optıma
eit Sancta PTO ıllıs tempor1ıbus, qu«C 81 81  } (!) deo volente
redırent, elıgant ratres et patres CONVENTUS ıd observandum ve]l NOSTIra
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vel Ila statuta, vel func flat secundum quod determinabit quı totıus
ordınıs geret.

1ıbı igıtur prior1 successorıibus tu1s omnıbus iMpOonNımMus quod,
Cu indıgueritis conventualıbus, quod TEGUFETIE habeatıs ad provin-
c1alem provıncıe Francıe, Cu1l mandamus 1n merıtum sancte obedientie

[sub pena ] nOstre rebellionıs quod t1bı (F 16) subvenıat de CONVEIN-

tualıbus necessar1ı1s conventuı de person1s honestis et NO  — ad SCaMN-

dalla assuet1s, yYINO scandolosos fratres, sed1Cc10sS0s, let1g10S0s Jurgla
sem1nantes in CONVENTU, volumus ut possıs debeas expellere
CONV! S1 tıbı videbitur, sıne impedimento alıcuUu1LuSs vel alıqguorum
NOSTTr iınferiorum.

'Tandem tıbı prior1 SUuCCessor1busque tu1s quibuscumque, auctor1i-
nOostram concedımus ınferendı Confira unumquUEeMUC debita

OTINa sententiam eXxcommunıcat10on1s, ut hactenus predecessoribus tu1s
CONCESSUMN fauıt

Datum Parıisıus, 1n NOSIro NV' sanct1ı Augustinı, ANNO domuinı
MECGCaXLEV. dıe XV1 mensıs Augustıi, generalatus nostrı ofhen sub
sıgıllo.

Declarantes quod ubı nıt mentı10 de priore, intellıgımus tam de
Ua de vicem gerente. I1Lalnıu propria Generalıs

LES MODIFICATIONS AA STATUTS 144 /
PROMULGUEES I451

Mıssımus lıtteras conventuı parısıensı legendas, qu1bus volumus
quod Statuta leges nobıs edıta volumus et mandamus inviolabılıter

vobıs omnıbus observarı presertim ad ıllam ıte cCommun1s
et communıtatem observantıam ordınatam.

Sententiam excommunicatıion1s Contra 110  —_ PI'OCUI'3.I'ItCS ona
CcConventus suspendimus, Ortamur UOSCUMIYUC ut ıta 1la honesta,
laudabiılıs exemplarıs prorogetur 1n longum (7); quod studeant (?)
quicquı1ıd [0)881 PTOCUTATCE. Hos enım plane cognoscemur quicquıd qu1sque
facıet patı erimus ene agentibus et de CONventu ene habentibus
merentibus facere at involuntarıos COMNOSCCMUS et

nıchıl: procurantes (?) et1am alıenos nostris gratils facımus.

50 M qu!
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Sımilıter 1psam sententiam excommuUunıcatıon1s suspendimus quantum
ad ENSUTAaMmı (?) (mater1am”) de ınventarı1s facıendis, S1 in fiıne
dierum scıenter quıd fecerıint cContra bonum COMMUNC ordınıs COIN-

ıllos Ila sententia tener] PCI presentes declaramus.
Item qula provisiones Sunt intollerabiıles, Gr Conventus 1910}  — habeat,

volumus priorem contemptar] (r) salarıo quatuor francorum. Legentem
quatuor Cu rec1ıpiat 1ura unıversıtatis qu«C alıas mınıme recıplebat.
Magıstrum scıentie OCTO); sacrıstam CTIO pro SOC1O SCX,

Nullı alterı volumus provısıones arı 151 procuratorI1 sutulares.
Ltem sub sententia eXcommunıcatıon1s, debıta forma lata,

vadant ad loca S10 PCI capıtulum generale et provincılale lata
Difhnitiones capıtuli generalıs semel]l Jegantur 1n et

inviolabılıter custodıiantur.
Eodem modo volumus ut PCI provincıalem elıgantur duo patres

quı Cu habeant famılıam notabılem necessarı1ıam AInl

tem elhgere, dıscolos au perturbantes inutiles expellere.
psum CTO provinclalem VICAarıum nOostrum 1in Co parisiens]

1in temporalıbus spirıtualıbus auctorıtate NnOstra |facımus | quoadusque
priıor fuerıit [electus] (?)

Item S1 prior electus et ordınatus in capıtulo fuerıt inpotens, Hat
elect10 et quı electus fuerıit confirmetur PCI provincialem auctoritate
NnOsStra

Item tandem volumus quod de primı1s provisiıonıbus quiı ad COIN-

convenılant, ant ın l0co quO prıus erant, NO obstante
quod CONCESSUS fratrı Johannı Landrı: fuerı1t; QUamIn concessitonem S1ve
donationem pCI presentes EVOCAaMIMMU on enım tantus Oonventus sıne
carcerıbus ESSC Aaut honestum ESSC arbitramur >°*.

4 1 Dd fol 75
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LES STATIUTS GUILLAUME BECCHI

Frater Guullelmus Becchıius de Florencıa pagıne professor,
prior generalıs lıcet immerıtus ordinıs fratrum heremıitarum sanctı
Augustinıi, venerabiılıbus rel1g10S1s VIrIS nobıs in Christo dilectis
prior1 ceterisque patrıbus fratrıbus CONVentu: parısiensıis eiusdem
ordınıs ot1ı salutem 1n Domino sempiternam.

Nobıscum 1Ds1 percrebre reputantes quantum honorıs ac ® glorıe
NnOstra alma relıg10 NV! VeEeSTITO et gloriosissıma cıvıtate OT-
taverıt NO  - anımo obtupescıimus.

Quippe S1 antıqua voluerimus, quidquid doectrine, quidquid
venustatıs, quidquıid regulationis, quidquıd denıque bonrum
UnNnCcC in ordıne est iıllud um vestro orıgınem sumpsıt,
in quO quot cları([ssım1] 1rı extituerant NO  - ODUS est qula
1am patefactum lıquidum orbıs pervolavıt m

Quo alores nostr1ı ıllum solum prior1 generalı
subıcı debere quı tantum ordını attulerat fructum, amplioribus
ceter1s gauderet privilegus.

Eit quon1am nOostra interest al1orem dıligentiam Circa
loca ordınıs gubernatio nobiıs dumtaxat est Comm1ssa,
puderet (nos plurımum) NO  — reformare et resuere 1ın VesStro COIMN-

qu«C reformanda et resuenda COgNOVimus, et maxıme Cu VOS

1psı zelatores relig10n1s tamquam erı filıı NOS ıd facere Cu

instantıa poposceritis, decrevimus igıtur hec infrascripta monıiıta
paterno aAINOTeC vobıs tradere, qu«C inviolabıilıter observarı volumus.

Au 254 du registre >  - lıt dessus du Dimissımus ıtteram 1n
CONventfiu parısıens1ı tenorıs infrascr1ipt:

Ars 774 et. On m18 les mots quı manquen dans la copıe de Maquarellı,
nire X tandıs que les mMots qui manquen' dans le du regıstre OnNt ete places
nr ”’autres dıfferences en! les deux transcr1ıptions, sauf les invers10ns,
ont ete sıgnalees notes.

Ars 774 exercueriınt.
AÄArs TT& nOstro.
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kt presentium tenore ıta mandamus tiıbı prior1 quı UNC quı
pPro tempore n <sub pCena rebellionis iın mer1ıtum sancte obedientie
quod ılla observarı integre facıas.

Prımo igitur CIrca divinum ofhcıium precıpıimus et mandamus ut
de dıe qUam de distincte (et devote) cantetur, ad quod volu-

INUS INNCS ın princ1ıp10 venıre; qui ero NO  - fuerint in princ1p10, S1
NON fuerint graduatı, expectent sıgnum antfe altare i1uxta instituta nostra-

Constitucıonum [ac Addıciıonum prımo capıtulo]
Precıpimus qUOQUC ut conventuales singulis horis interesse

debeant S1 defecerint pro prima 1iCcCe priore moneantur, S1 ero

monıitı NO  - obtemperaverint secunda 1Ce priventur ACCESSU

cConventum PCr Lr  ® dıes, pTro tercıa ACCESSU pCT CIO dies, PFo quarta,
S1 NO  — fuerint graduatı vel quınquagenarı1, ad terram sedeant in medio
refectori11 pCr uos 1e$ et NO  —_ possıint exıre ıllıs duobus
diebus; graduatı CIO vel quinquagenarı1 ad INCNSaInNn nudam (sedeant).

S 1 CTITO fuerint obstinatı CoNventu expellantur.
Omnıia hec intelligimus de non legıtiıme occupatıs quod volumus

priorem COPNOSCCIC debere.
Siımilibus pen1s volumus ecı1am studentes punırı 1 1n mi1issa COMNVEN-

tualı et vesperi1s NO  — fuerint ecı1am in antıphona completori1, ut in
capıtulo 30 Constitucıonum continetur.

m1issa conventualı nullum, S1ve graduatum (Sıve) NON}_N,
facımus, 1S1 fueriıt legıtıma Causa) impeditus; de qu1ıbus

Causıs volumus priorem debere [1udicare et ] COPNOSCCIC.,
Nolumus insuper 6  6 dum ofhcıum dıyınum dıicıtur lın choro| ut

alıquıs chorum deambulet vel maneat NEeC XIra chorum e  3
181 prıus obtenta liıcencıia priore vel suppriore; NeC 1in m1ssa CONVEN-

tualı volumus alıquıs ESSEC sıne diebus festıs.
ofhcıum ecIO Octurnum volumus venıant diebus

festis; aliis CTIO diebus iıta ordınetur priore (f 1V0) patrıbus
ut Omnı Competens NUmMeTrus fratrum venıat et Cantetur totum
ofhcıum dıstincte (dicatur) sıcut de ofhcio dıyıno dıctum est

Priori ero (dı]striıcte mandamus 1ImMmpOoN1ımus videat S1 quı

Voıir les Statuts de 1447; note Les ddıtiones dısent ıen Su sujet
Ars 774 nNi1is1.
Ars 774 vel
Ars T D
Ars 774 suppriore.
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sunt NON diıcentes offıcıum:; quod SI inveneriıt volumus quod 6COSs

tamquam SCISMAticos et hereticos habeat ut 1ın capıtulo Vicesıimo prımo
Constitucıonum continetur et infames priıvatos CSSC (0]10 >

actıva passıva toto Conventu ıllos 6CSS:! declaret, T' multe
difhinıtiones plurıum capıtulorum generalıum declarant 12 volunt
mandant 1

Secundo precıpımus volumus 14 ut fratres nostrı in claustro
modicam aut nullam conversationem Cr secularıbus habeant,

presertim CUu (iıllıs qu1) sunt 16 male fame hoc CUlUSCUMuUE
|gradus]|, condıtıionis, aut etatıs exıstant aut de quıbus SUSP1C10
mala CSSC pOSset, [dıstricte precıpijentes femıne male fame qUOVIS-
modo dormitorium aut Cameras fratrum, CULlUSCUMuUE condı(c)tion1s
exıstant, ıngrediantur. ]

Hoc prımo sub pCNa gTaVIS culpe fratrıs ıntroducentis 1ı
81 11O  - fuerit graduatus; PTro secunda vice sub pCha gravior1s culpe, pro
tercıa CIO 1Ce Su pCNHa expulsıioni1s ntiu S 1 CcTO fuerıit graduatus
sub PCNHa edendı pPTro prıma 1CcCe ad INeENSanm nıdam publice 1n reffec-
tor1, 200 secunda Vice| sub PCHa Suspens10nNn1s gradu PCI quindecım
dıes; intellıgentes hoc NOStrum preceptum violasse omnes illos quı male
fame sımul Cu ıllıs one fame iıntroduxeriınt.

Sımıilıter Su eiısdem pepis nolumus [femınas| ingredi ad desiccan-
dum PannOos lotos 1

Eit ut hec perfectius observentur precıpimus prior1 sub PCNa pr1-
vatıonıs ofheı sıngulıs mensıbus debeat 1pse Cu un  - SOC1IO
Cameras tam studentium qUam conventualıum visıtare et ultra otiens
quotiens fuerit opportunum.

'Tercıo0 precıpımus ut completo de Mane toto ofhcıo porta ecclesıe
statım pCI sacrıstam claudatur et OmMnı1ıs alıa nde 0OCCAası0 malı CSSC posset

de SCTO, dıctis vesperI1s, stet clausa [ad] INanec sequentem z0

Ars 774 sınt.
Ars 774 1DSOS.

declaraverunt.
Voıir Cap des Statuts de 144

1 Ars 774 dans la ge: De honestate.
AÄArs 774 capiıtulo.

16 17+ sınt.
fratrı introducenti.

Voır les Statuts de 1447 Cap Z 4, 4VO
AÄArs 774; dans la wCcC. « De clausura portarum
AÄArs 774 SCqUECNS.
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Et hoc PTO prima, secunda tercıa 1cCe sub pen1s NO  —_ ingredientium
chorum OTI1S debitis, ut in primo capıtulo.

Sımuli: modo prec1ıpımus de portis quas volumus, dum
fratres sunt in prandıo CCNAa, Oomn1no clausas tener1, de SCTO

iINal:| nullomodo aperirı 1S1 necessıtas cogerit.
Volumus autfem ut super hırs prior dılıgentem habeat quod

S1 inveneriıt ulusmodı apertas NEC temporıbus debitis clausas
fuisse, punıat 1uxta discretionem SU aM 1anıtores SCH portanarıos.

Insuper volumus sub penis predictis quod nulhlus frater vadat
sine 21 Capa et et1am quod nullus vadat quovismodo ad

tabernas, ad qUas 1ire sıt ınfamıa, adıcıentes ultra supradıctas 22

quod S1 qu1s talıs repertus fuerıt, volumus OMN1NO quod incarceretur S
Post prandıum eTrO nolumus alıquem ingredi vıllam sıne liıcentıa

prio0r1s vel supprior1s, S1 contingat priorem NO  - CSSC ın OoOMOoO 2
Quarto CIrca refectiıonem fratrum precıpımus quod tam Sftu-

dentes Q Ua conventuales comedant in re[f ]fectorıo0 eXxcept1s (fratrıbus)
habentibus lıtteras NOSTIrAas vel iubileatıs eft infirmis Aaut magıstrı1s, qQqUOS
(h)ortamur ut reffectorıum visıtare velınt; S1 CTITO voluerıint iın camer1s
Su1s| comedere (f 2) volumus eOS un  ® solo sot10 servitore ESSC

contentos
S1 CcTO quispiam reftfectorıum S1INe 2 lıcentia pri10r1s COIMINC-

derıt, nolumus quod alıquıd rec1plat; volentes OMNINO quod
diebus vener1ın1s reffectorıum visıtent, 1n quibus Constituciones

legantur; ad quod eti1am magıstros (h)ortamur.
Volumus ut 1n diebus fest1ıs et domıinıcıs qu solempnita-

tıbus 1n ] quıbus est pi(c)tancıa ın reftector10 comedant, CU1uUS-
gradus condı(c)tion1s exıstant; quod S1 contrarıum fecerint

volumus quod nıchıiıl recıpıant
Placet nobıs quod et graduatı, bıblıcı ACTIU

bachalarii, 1in h)yeme festo Omnium Sanctorum ad Qua-
dragesımam possınt extra reffectorıum comedere, 1S1 fuerıit alıquıs
locus ad comedendum ın h)yeme deputatus, qula tunc volumus ut
ıbıdem comedatur dummaodo Conventus ignem admıiınıstret.

Attamen advertat prior (ut) 1pse vel supprior vel alıquıs bonus|

ÄArs 774 absque.
Ars 774 predıctas.
Voır les Statuts de 1447, Cap 7 p

24 Ars 1774
Ars 774 absque.



3724 Ypma

SCMDECI tıtulum teneat quod ın reffector10 s(c)ilentium |semper|
sSservetur legatur mandant Constituciones, post COMMEe-

stionem INNESs devote ad gratias agendum ecclesia accedere debeant.
Non accedentes CIO prior PTro su2 dıscretione punıat simılıter

COS quı Nnon fuerint in princ1ıpio benedictioniıs al
Cura maxıma CIrca infirmos habenda est £ Ideo strictissıme precı1-

pımus quod secundum possibilıtatem Ciırca infırmo-
IU precıpue CIrca medicum medicıinas ordınıs statuta serventur

priore iıllıs de servıtore provıdeatur vel $ratre vel secuları quod
sınt alıque Camnere fulcıte in CONVENTU pPro infırmıs 1ON pro alııs qUOVIS
modo deputate quod alıquis bonus frater sıt ıniırmarıus quı hu1lus-
modı ona habeat custodıire ONSCIVAI‘ (de ıllıs) sıngulıs annıs

(patrıbus) conventu(s) ratıonem reddere 30

Mandamus omnıbus fratrıbus CUIUSCUMUE gradus aut COMN-

dı(c)tionıs exıistant Su sententıa excommunicatıon1s 1pSO facto trına
Canon1ca admonıcıone premissa 1n scr1pt1s quod nullus audeat aut debeat
extrahere vel accıpere vel retinere hu1l1usmodı ona ad infirmarıam
spectantıa. uod S1 quispiam 1n hoc conviıctus fuerıit manıfeste repertus
preter supradiıctam volumus quod incarceretur et (ut) tamquam
fur puniatur 3i

Ne ona dilapiıdentur sed CONSETV!  tur precıpımus
PCI obedientiam salutarem prior1 (et) patrıbus [ac fratrıbus ] Conventus
ut de omnıbus bonis f(ac)ıant inventarıa, scılıcet sacrıstie,
lıbrarıe, decıimarıe, Coquine, reffector1, celları1, dormitor11, infırmarıe,
ceterorumque bonorum tam mobilıum QqUaImn immobilıum, tam 1in COIN-

QquUam [conventum | existentium: hoc infra spatıum trıum
ensium notiıtıa presentium.

In qu1ibus inventarı1ıs volumus omnıa dıstıincte particularıter
scr1bi, hoc in unÖO u 1n PCTgamıCcNO, et in deposıto COoONve

reservarı, 1n PrinCc1p10 ofhecı cuijuslıbet OVI ofhcialıs ratıonem arı
addere inuere videbıtur prior1 et patrıbus 33 ESSC facıendum.

Ars 774 agendum.
Voıir les Statuts de 3y 7on
Ars 774, dans la MaTge. « De infiıirmorum CU:

Voir les Statuts de 1447; Cap 5, Q, 5
Ars 774 reddat.
Ars 774 aut
Voir les Statuts de 144’7, Cap 5,
AÄArs 774 fratrıbus.
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Sı autem prior facere huiusmodiı inventarıa ınfra predictum Späa-
tiıum neglexerıit, EeU: ab ofhcıo prioratus unc pPro {un' suspendimus

VOC'! actıva [et passıva | privatum ESSEC declaramus.
Similıter omnıbus fratrıbus precıpımus Su sententia excComMuUNL-

cation1ıs in forma quod inventarıum fidele de omnıbus bonıs e1is aAb
ordine concessıs (f 2VO) mobilıbus quam immobilıbus de PECU-
11S5 dandıs accipiıendis facıant sigıllent et 1n deposıto Conventus,
CUu1us sınt plures claves, ad custodiendum una Cu alııs inventarıs
r eponatur.

Preterea Cu multa sınt ofhcıa in Conventu volumus precıpımus
prior1 sub pCNHa suspension1s ab ofhicıo quod singulo facıat redd:1ı
rationes sacrıstıe, procura[to |rıe, CaNapDc 3 bıs vel ter in ANNO

[rationes| CEIC, semel ratıones decimarıe (et infırmarıe); et oficiales
SUOS sub censurIis C  9 S1 opportuerit, ad reddendas rationes ıta quod
ın hoc nullomodo volumus priorem EXCUSdaLI 3

Post hec, quon1am qQuc modo arbor est alıquando pla(n)tula fuılt,
ıdeo precıpımus strictissıme dilıgenter procur' in CONV ESSC

novıcıatum in quO puerI1 sınt nutrentur secundum possıbilıtatem
CONV!  9 et quod instruantur 1n mor1bus, ofhcıo let| lıtterıis.

Et 81 magıster IMOTUIIN ad omn1a ista NON fuerıit sufhiciens, invenı1atur
NUusSs magıster quı doceat COS Cantare et alıus lıtteras secundum gra
matıcam.

Item quod aneant 1n noviıicıatu sub un  - magıstro et 19(0)  - discur-
rant PCI CamaerTras vel fratrum 1910 sınt sub alıa obedientıa preter
qUam prio0r1s et magistri 9 qUuUOS nolumus ec1ıam ante decımum
sextum profiter1 alıquos.

Tunc er° facta professione alıcul ONO patrı trıbuantur qu1 eu

nutrıat e1us ger honeste viıvat et in cerımon11s ordınıs
3scıentia proficiat Constitucıones nostre volun

In ıllıs conventıbus in quibus sunt patres studı1 et studentes volumus
sıt NUuS regecNS NUus baccalarıus et alıquı lectores magıster

studentium studentes.

Canapa AVC VIn
Voıir les Statuts de 1447, Cap 6’ 1079

36 nutiantur.
Icı ermıne le du regıstre 6; un«ec partıe du est restee anc

AX suJe i[TOUVE rıen ans les Statuts de 144 7, tels JUC OUS les COINl-

nNa1ssons. Voıir Constitutiones Cap 16-18; Addıtiones Cap 16, 15
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Precıpıimus ut, 1uxta ordınem datum regente de lection1ıbus,
quı1 legere habent sollicıte continue legant et studentes sollicıte lec-
tiones continuent.

uod 81 ad lectiones ire neglexerint PTo prıma 1Ce eOs magıster
recpgecNS 9 pPTro secunda prohibeat ad vıllam PCI quinde-
Nam, PIo tercıa, S1 fuerit obstinatus, stud10 privetur conventualıtate

alıorum volentium studere OCCupet locum inutilıter.
Volumus ec1am lectores i1uxta discretionem regenti1s capıtuları et

punırı debere R S1 ODUS est, lectionıbus et emolumentiıs privarı S1 obst1-
atı fuerint.

Volumus autem quod lectiones Jegantur horıis 1n qu1ıbus divyvinum
oficı"um NON impeditur diıebus sıngulıs ant disputaciones sabba-
tıne temporıbus consuet1is 3

Nolumus ut beiaunızationes ınmoderate iınhoneste et CUI1

perturbationıbus fiant:; et hoc precıpımus sub sententıa eXcCOomMMUNICA-
t10N1S in forma privationıs studı1 et conventualıtatıs.

Insuper quia multı vel OC10 dediıtiı ut conventuales vel lıcet sınt StTU-
dentes malıcıa amen inıquitate tractı multa 1n1qua alı-
quando commiuittunt quc sunt preter moralıtatem et relıg10sam vitam
velutı sunt multı rebelles et sem1inatores dıscordıarum, conspiratores,
usores taxıllıs, Cu cartıs vel alııs ludıs inhonestis, eXCEDPLO udo

qucm ecı1am in relig10s1s nullomodo laudamus ob OM1SS10-
Nne temporıs. (f. Item dıffamatores, derıisores, detractores, 1Irreve-
rentes p|rıorem?|], blasphematores, 9 hoc est verba ınhonesta
proferentes, vel cConviıclatores, ınhonestas (!) loca frequentantes vel quU1ı
Cu person1s iınfamıbus con vel PCETCUSSOTCS sceleres, iıdeo
PCI obedientiam salutarem strictissıme prior1 prec1pıimus, sub PCNHa
privation1s ofhcıu, de talıbus dılıgenter perquirat; qUOS, S1 invenerıt eft
CIO probabiıli testimon10 conviıcerit, OMNES tales dum (?) primo
Carcerı mancıpatos, volumus ut tales expellat 4

Dans la F'4 les otes su1vantes; droite A  « Nota de bejiauni0 quomodo etCc.
e de sententıa eXxcommunıcationis et gauche Nota quod ın statutis marıs magnı

parte capıtulo pena graviorIis culpe per 1NEeCNSECIN et privatıo studı1 Contra TECCU-

santes portaren talem conventualıtatıs » Mare Magnum 5, 0S5)  26  E. Ypma  Precipimus autem ut, iuxta ordinem datum a regente de lectionibus,  qui legere habent sollicite et continue legant et studentes sollicite lec-  tiones continuent.  Quod si ad lectiones ire neglexerint pro prima vice eos magister  regens arguat, pro secunda prohibeat accessum ad villam per quinde-  nam, pro tercia, si fuerit obstinatus, studio privetur et conventualitate  ne aliorum volentium studere occupet locum inutiliter.  Volumus eciam lectores iuxta discretionem regentis capitulari et  puniri debere et, si opus est, lectionibus et emolumentis privari si obsti-  nati fuerint.  Volumus autem quod lectiones legantur horis in quibus divinum  officıum non impeditur et diebus singulis fiant disputaciones et sabba-  tine temporibus consuetis 3,  Nolumus autem ut beiaunizationes inmoderate et inhoneste et cum  perturbationibus fiant; et hoc precipimus sub sententia excommunica-  tionis in forma et privationis studii et conventualitatis.  Insuper quia multi vel ocio dediti ut conventuales vel licet sint stu-  dentes malicia tamen et iniquitate tracti multa iniqua et perversa ali-  quando committunt que sunt preter moralitatem et religiosam vitam  veluti sunt multi rebelles et seminatores discordiarum, conspiratores,  lusores cum taxillis, cum cartis vel aliis ludis inhonestis, excepto ludo  scaccorum quem eciam in religiosis nullomodo laudamus ob omissio-  nem temporis. (f. 3.) Item diffamatores, derisores, detractores, irreve-  rentes p[riorem?], blasphematores, scurre, hoc est verba inhonesta  proferentes, vel conviciatores, inhonestas (!) loca frequentantes vel qui  cum personis infamibus conversantur vel percussores et sceleres, ideo  per obedientiam salutarem strictissime priori precipimus, sub pena  privationis ofhicii, ut de talibus diligenter perquirat; quos, si invenerit et  vero ac probabili testimonio convicerit, omnes tales dum (?) primo  carceri mancipatos, volumus ut tales a conventu expellat *°.  39 Dans la marge les notes suivantes; ä droite « Nota de beiaunio quomodo etc.  et de sententia excommunicationis », et 4 gauche « Nota quod in statutis maris magni  5 parte 8 capitulo pena gravioris culpe per mensem et privatio studii contra recu-  santes portare penam talem ac conventualitatis » Mare Magnum p. 5, c. 8. « ... man-  damus priori, quatenus quemcumque fratrem cognoverit  .. talia perpetrasse vel  suasisse ut fierent, eum compellat ad penam ı5 dierum gravioris culpe sine dispen-  sacione. Tales vero sic delinquentes ipso facto, si sit studens, ipsum studio decer-  nimus esse privatum, si talem penam antedictam recusaverit portare. Si vero simplex  conventualis fuerit, penam gravioris culpe per mensem portabit; quam si recusaverit  portare carceri mancipetur ». — Augustiniana 6 (1956) 305.  ‘0 Voir les Statuts de 1447, cap. 8 f. 1ı2.1n all-

damus prior1, s ECINCUMQUE fratrem cognoveriıt talıa pe  € vel
Suas1sse ut fıerent, el compellat ad I: I dıerum gravıorıs culpe sıne dıspen-
sacıone. Tales Vero S1C delınquentes 1PS0 facto, 81 sıt studens, ıpsum studi10o decer-
NımMUuUs prıvatum, S1 talem J: antedıctam recusaveriıt portare. S] VerÖOÖ simplex
conventualıs fuerıt, N: gravioris culpe peCI mMmenNnsem) portabiıt; quam 81 recusaverit
portare Carcerı mancıpetur Augustinıana (1956) 305

Vaoir les Statuts de Cap
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Similiter volumus facıat omnıbus qul de extra, Cu habıtu
vel sine habıtu, vadunt vel seculares de octe 1n cCamer1s SU1S retinent
absque prio0ri1s SU1 lıcentia 4 Non intellıgımus de 11S quı lıtteras nOstras

iustificatas habent et e1s honeste NeC de magıstrıs qu1 amulos
tenere possunt 4

ma1ı0rem expressionem COTUIMM que dixımus super1us de
reffectione fratrum, precıpımus et mandamus quod S1C habeant in
comedendo ut super1us diximus, videlicet quod nullus possıt comedere
1in CameIra SU.: 151 ut est super1us dictum.

1 inventı fuerınt contrarıım facıentes, volumus 1DSO facto
Cameras confiscatas ESSC conventul;, mandantes prlor1 et patrıbus

obedientiam salutarem quod ıllam vendendam debeant aCcep1sse,
facıentes eXxportare ınde Omn1a et sıngula ad A qu1 contrateceriıt PCI-
tinentia; et hoc infra spacıum OCTIO dierum.

Insuper quia Conventus iste CONventus est studı, iıdeo precıpımus
mandamus quod sıngulıs diebus dısputetur hoc modo, videlicet

quod trıbus diebus in ebdomada dısputetur de theologıa, videlıcet dıe
domin1ıco, mercurIıs et JOVvIS; alııs CIO diebus dısputetur studentibus
pTro ın philosophıa, iıta quod studentes tam 9208
forma QqUam pro intersınt disputation1, SuUu eisdem pen1s qUuas
super1us eXpressımus de NO  — euntıbus ad lectiones.

Item studıum de lectionıbus debıtum SUUI habeat, ordinamus
quod venerabilis magıster Laurentius bachalarıus Johannes Caillere
legant lectiones studentibus 1uxta opportunıtatem studentium.

Et quıia OmMn1s labor premı1um, iıdeo volumus quod quolibet
studentium, LaAam pro forma QqUamı PIO recıplant aNNIS sıngulıs
NUM SCU qu«c pecunıe S1C dıvıdantur quod due partes sınt Dro
magıstro Laurentio, tercia CIO pro baccalarıo. S1 contingerıt
baccalarıum magıstrarI1, tunc volumus tales pecunı1as equalıter divıidı.

Item volumus quod pernoctantes cConventum, 1in C1V1-
tate vel ©  9 sıne liıcentıa priorIis, 1PSO facto incarcerentur PCI OCTO

1€es expellantur; ad qUCIN sıne nostrı1s lıtterıs redıre 110  —_

possınt 4 Volentes ec1am hoc mandatum NOStIrum extendiı ad CI

4l Dans la INaLRC, Nota: de pernoctantıbus exira CONVentium I8 habıtu vel
Sine habıtu de retinentibus seculares de nocte »,

OI1r les Statuts de 1447, CaD
43 [Dans Ia I° Nota de disputationıbus 5endis sıngulıs diıebus

Voiır plus haut ofe
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venijentes, quos volumus presentarı pri0r1, sıne CUI1US lıcentıa nolumus
ut omnıno m, sub pCNHa pretaxata.

Item quod Carmere ’ decedentibus fratrıbus, vendantur
ad utilitatem PCT consılıum fratrum

vendantur ıllıs quı debent éameras habere:; servetur rdo COMN-

SU!' iıta quod nullomodo alıcu1ı alıter concedantur 4
Item stricte precıpımus mandamus prior1 quı est qu1 Pro tem-

POTC erit, su DeCNa privation1s vocıs] actıve et passıve, ad QUas NO  -

posset 181 DET lıtteras restitu1, quod i1uxta laudabiılem consuetudinem
hu1lus IMNı dıe sabbatı debeat consılıum CONgregare
et S1 qua sunt agenda PFrODONECTE vel ab e1s inquırere 81 qu«c reformanda
sunt (f. 3VO) vel fıenda in ıllıs procedere secundum consılıum deter-
mınatiıonem

Item declaramus consılıum 6ESSC ıstud, scılıcet priorem CUIM

magıstrıs et baccalarııs, S1Vve presentatıs S1ve nNnOoN, et CUu ıllıs bıblicıs
quıi 1lo ANNO AaCTu legunt; Cu CIO ıllıus annı compleverınt NDNON

iıntellıgımus COSs amplıus CSSC de consılıo patrum.
Precıpimus prior1 sub pCNna privation1s ofheı quod nullum

conventualem vel expellere vel alıquem ad säcros ordınes
TOMOVCETIE 181 prius habıta determiınatıione patrum CONventus

Intendimus determinationem Cu tunc
valıdam CSSC quando ma1l0r Pars vel sanıor alıquıid decreverit.

Idem precıpımus ad ma1ı0rem declaracıonem qu«c diximus de
cCamer1s quod Camere assıgnate pro magıstro regente, presentato, aCcCCa-
larıo, bıblıco SCIHNDCI sınt parate pro ıllıs et nullus alıus ıllas inhabıtet 4

Item mandamus prior1 sub pCNa antedıcta quod nıhıl determinare
possıt de concernent:ibus ad totum 181 iıntervenıente COIMN-

sılıo Trum CONVENTUS.
Mandamus ec1am prior1 sub sententia excommMuUNICaAt1ONIS 1n forma

quod tres aut quatuor claves erı facıat 9208 deposıto, in qQuUO conservarı
habent inventarıa fratrum, infra spatıum Uunıus mensıs notiıtıa PTrFCSCNH-
tıum et illas tradere plurıbus quı llas servabunt Ssu eiısdem censurIs;
quod S1 contingerit COS OMOoO absentare quod nullomodo tradent
clavem SUam habenti alteram sed alterı fido patrı. Sımilıter quod Cu

in OMO sınt nullomodo debeant SUam clavem habentiı alteram comıttere
aut concedere 4

Dans la g ( Hıc 110 exprimiıtur quı eas possiıdere habeant
Voır note 45

ä ”7 Voiır les Statuts de 1447, Cap XVO 1°\0
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Insuper sub eiısdem censurı1s mandamus quod, decedentibus fra-
trıbus, ınventarıa SOTUMm aperiantur priore consılıo pa et

Conven(tu, NO  — alıter NeC CICIUS 181 Cu aftuerint.
Insuper quamVIS laudabiılıs consuetudo vestrı Convenfus sıt quod

studentes PTO forma post triennı1um lectorentur, quia COgnOSCIMUS
nonnullos, vanıtatı vacantes, studia lıtterarum postposu1lsse, ıdeo volumus
quod completo trienn10 huiusmodiı studentes pCI patres examınentur,
NON solum de scjıentıa eTITUuIN ecı1am de vıta, aggravantes COTUI COIMN-

scient1as sub PCNa mortalıs peccatı quod secundum conscientiam
de e1s iudıcare debeant; nolentes quod de talı pEeCCaLO absolvı possunt
1S1 nobıs vel alıquo alıo nOstras VICes habentes.

Et. S1 comperti fuerıint tales Juvens sufhcientes, tunc volumus quod
lectorentur; S1 NON, func intendımus quod studeant quod
sufhcientes sınt et emendatı quantum ad vitam, 1S1 alıquı habe-
rent lıtteras nostras, quibus volumus quod obtemperetur.

Volentes quod quı debent ESSEC studentes Pro forma, prıus
studentes PIO C  9 armı1s trıbus indispensabilıter.

Insuper mandamus Su sententia excommunicatıon1s 1n forma quod
erINO revelet qu«c 1n consılıo patrum tractabuntur 4 volentes quod,
S1 qu1s cCompertus fuerit, consılio patrum abıicıatur et S1 fuerıt prior
ab ofhcıo prioratus absolutus intellıgatur.

Datum Parısıus in NOSIro generalı CONV 4ANNO domuinı 0808
dıe I august! sub NOSITrO manualı sıgnato

sıgne du scrıbe

Anno domuinı Miıllesımo GG} IX quodam INAaNc scrıpta 1n
iullı xv«ae eiıusdem PCI Mathıam M(aquarellı).

Voir les Statuts de 1447,), Cap



Autour de la «Unigenitus»:
le Guilllaume Daubenton, SJ, (1648-1735)*

«Ciest, ecrıt Saınt-Sımon PErSONNALEC AVCC quı 11 fallut COmpter,
ei France Ia fın spagne». ans craınte de 1OUS LITrOomper,
ajoutons: egalement Rome., l’epoque de la ulle Unigenitus. Nous
allons le VOIF.

Avant l’assistance generale
Guillaume Daubenton naquıt Auxerre (en Bourgogne) une

Nous cCıterons abrege: BOSSUET, (Fuvres completes; edıt Lachat, vol.,
Parıs. BRUCKER, Joseph, E Compagnie de Jesus. ESquisse de SON Institult i de
SoN histoire, Parıs, 919: CRETINEAU-JOLY, M.J., Hiıstoire religieuse, politique el litteraire de
la Compagnie de Jesus, S1IX vol., Bruxelles 845 DELATTRE, Pıerre, Les etablissements des
Jjesulites France, vol., Enghıen,a FENELON, euvres completes de Fenelon,
archeveque de Cambrail, vol., Parıs. 8-1 HILLENAAR, Henk, Fenelon el les jesulites,
La Haye, 967: LE ROY, Albert. Le gallicanisme (AU X VIIIS szecle. La France e|] Rome de
1700 IFE Histoire diplomatique de Ia hulle Unigenitus, Parıs. 892: ASTOR, Ludwig VO  ®
SI0rla dei ApDL, vol., Roma (reımpress1i0n), .2-1 SAINT-SIMON, Claude-Henrı, duc
de, Memoires complets e1 authentiques du Aduc de Saint-Simon:; edıt Cheruel, ( vol.. Parıs,
1865; SOMMERVOGEL, Carlos, Bibliotheque de Ia Compagnie de Jesus, vol., Bruxelles-
Parıs,- UÜBALD "ALENCON, Memoires e|7 ettres du Timothee de la Fleche,
eveque de Beryte, SUr les affaires ecclesiastiques de SONM IDS , MS 7 730, Parıs, 907:; Vıe
(La) du Reverend Pere Guillaume Daubenton de Ia Compagnie de Jesus, AancIien confesseur de
\WWS| Majeste catholique present regnant, Ms de la Bıbliıotheque muniıcıpale de ancy

Vıe ete ecrıte pDar Nıcolas Frızon 53 ancy UuUurtout d’apres les
memoIlres OTauX de Joseph Fıneur 5J, quı fut le frere-servıteur de Daubenton de Z
TE D’une tendance plutot hagıographique, la Vıe contrıbue pas dırectement
|’histoire de la Unigenitus. out connalssance de la Lettre de Daubenton
Croiset, publıee pDar les Jansenıistes, ”’auteur de la Vie evıte le probleme de la bulle La VIE
plutöt notice necrolog1ique de Francoı1s Sancho Granado, S]. Imprimee espagno Carta)
+ 1725 traduıte {rancaıs imprimee ancy (eT. SOMMERVOGEL, IL, est
egalement tres reservee : < 1Z0 lugar para trabuJar CONTLTro las doectrinas de QuesnelAutour de la bulle «Unigenitus»:  le P. Guillaume Daubenton, SJ, (1648-1735)*  «C’est, ecrit Saint-Simon *) un personnage avec qui il fallut compter,  et en France ä la fin comme en Espagne». Sans crainte de nous tromper,  ajoutons: egalement ä Rome, ä 1l’epoque de la bulle Unigenitus. Nous  allons le voir.  I. Avant l’assistance generale  Guillaume Daubenton*) naquit ä Auxerre (en Bourgogne) d’une  *) Nous citerons en abrege: BoOssuET, (Euvres completes; edit. F. Lachat, 31 vol.,  Paris, 1862-1868; BRUCKER, Joseph, Lu Compagnie de Jesus. Esquisse de son institut et de  son histoire, Paris, 1919; CRETINEAU-JOLY, M.J., Histoire religieuse, politique et litteraire de  la Compagnie de Jesus, six vol., Bruxelles, 1845. DELATTRE, Pierre, Les etablissements des  jesuites en France, 5 vol., Enghien, 1949-1957; FENELON, Oeuvres completes de Fenelon,  archeveque de Cambrai, 10 vol., Paris, 1848-1852; HILLENAAR, Henk, Fenelon et les jesuites,  La Haye, 1967; LE RoY, Albert, Le gallicanisme au XVIII siecle. La France et Rome de  1700 a 1715. Histoire diplomatique de la bulle Unigenitus, Paris, 1892 ; PASTOR, Ludwig von,  Storia dei Papi, 16 vol., Roma (reimpression), 1942-1955 ; SAINT-SIMON, Claude-Henri, duc  de, Memoires complets et authentiques du duc de Saint-Simon; &dit. Cheruel, 13 vol., Paris,  1865; SOMMERVOGEL, Carlos, Bibliotheque de Ia Compagnie de Jesus, XI vol., Bruxelles-  Paris, 1890-1932; UBALD D’ALENCON, Memoires et lettres du P. Timothee de la Fleche,  &veque de Beryte, sur les affaires ecclesiastiques de son temps; 1703-1730, Paris, 1907; Vie  (La) du Reverend Pere Guillaume Daubenton de la Compagnie de Jesus, ancien confesseur de  sa Majeste catholique ä present regnant, Ms. F. 59 de la Bibliotheque municipale de Nancy.  Cette Vie a ete ecrite par Nicolas Frizon S.J., (mort ä Nancy en 1737), surtout d’apres les  memoires oraux de Joseph Fineur SJ, qui fut le frere-serviteur de Daubenton de 1715 ä  1723. D’une tendance plutöt hagiographique, la Vie ne contribue pas directement ä  l’histoire de la bulle Unigenitus. Tout en ayant connaissance de la Lettre de Daubenton ä  Croiset, publiee par les jansenistes, l’auteur de la Vie &vite le probleme de la bulle. La vie ou  plutöt notice necrologique de Francois Sancho Granado, SJ, imprimee en espagnol (Carta)  en 1723, et traduite en francais et imprimee ä Nancy (cf. SOMMERVOGEL, II, 1835), est  &galement tres reservee : «... hizo lugar para trabujar contro las doctrinas de Quesnel ...  y en defensa de la celebre constitution Unigenitus» (p. 23 de la Carta). — E. DE  GUILHERMY, Menologes de la Compagnie de Jesus, Assistance de France, Paris, 1892, IL,  136-137 presente Daubenton comme un saint authentique, anime d’une «sainte cruaute  avec laquelle il domptait chaque jour söon corps, par les flagellations, les chaines, les  cilices et en particulier par une croix de fer herissee de pointes ...».  ') SAINT-SIıMON, Memoires, IL, 197.  ?) On G&crit aussi d’Aubenton. Voir les ouvrages anciens et modernes concernant la  Compagnie de Jesus; p.e. CRETINEAU-JoLY, BRUCKER, surtout P. DELATTRE, Les Etablis-defensa de la celebre constitution Unıigenitus» (p 23 de la Carta).
GUILHERMY, Menologes de la Compagnie de Jesus, Assıstance de France, Parıs, 1892, I}
136-137 presente Daubenton saınt authentique, anıme une «saınte cruaute
&Ya R laquelle 11 domptaıt chaque Jour SOn PS, Dar les fagellatiıons, les chaines, les
cCılıces ei partıculıer Dar Bipie croix de fer herissee de pomlntes K 7

SAINT-SIMON, Memoires, IM 197
On ecrTI1t AQussı d’Aubenton. Voir les anclens el modernes CONCernant la

Oompagnıe de Jesus: CRETINEAU-JOLY, BRUCKER, Urtout DELATTRE, Les etablis-
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amılle alsee, peut-etre meme eiıntee de noblesse. Les Daubenton de
ourg portaient les d’azur trOo1s peignes *). Sans doute 1t-1 SCS

humanıtes college Salint-Sixte de vılle natale, instıtut dırıge par les
jesultes et COMPTIS ans la province de Champagne. En 1665, Jjeune
ENCOTC, DE al 1'a de 1/ ans, 11 entira novıcılat ancy, qu1 Aa GE

epoque comptaıt annuellement envıron 3() novices*). DeyJa pendant Ces

euxX ans de separatıon du monde., de prıere, de meditation. de penıtences
dıverses, le jJeune Auxerro1s d ete quelque DCU inıtıe regıme ei A4UX

doectrines ignatıennes, dogmatiques, morales, ascet1ques. ans doute
Qussı1ı dUuXA problemes 61 chauds alors du jJansenısme ei de l’antıjansenısme.
Comme nOVvICe, a-t-ıl deja du preter le erment antıyansenıste qu«C Louls
XIV avaılt iımpose quc le DAaDC Alexandre VII le prescrivit Dar la

Reg1imints apostolici du 15 fevrıer Ce serment, S1 rebutant
DOUI diautres. oılt Das QVOIlF coute Jeune relıgieux deja habıtue
VOILTF ans le moliınısme la seule doectrine vrale face du thomısme
suspect ei du Jansen1sme heretique.

Maıs DOUT parfaıre SCS etudes de philosophıe ei de theologıe, ıl
devaıt rendre ’universite qu«c dirigealent les Jesultes Pont-a-
OUSSON. Un DCU plus tard: Reıms, Ou 11 parachevaıt quatrıeme
annee de theologıe, le Jeune relıgieux eut la chance de vie faıt qu’a
Chälons, 1680, le cardınal de Bouillon avaıt benir le marıage du
gran Dauphın AVCC Marie-Anne-Christine de Bavıere. Or elle-c1 cher-
chaıt confesseur parlant l’allemand On le [TOUVAa Reims: le
Daubenton, peine ordonne pretre. donna 61 entiere satısfactıon qu’’ıl
fut prıe d’accompagner la dauphine Parıs ?°). oıla le Jeune confesseur
occasıonnel deja vole de devenır Confesseur. la COUIL, rencontre-t-1l
deja Fenelon®), SOI futur correspondant, le futur precepteur du duc de
Bourgogne ” salue urtout le Ro1-Soleıl quı mMoOoment

souvjendra de Iu1 ense1gne ensuıte la philosophıe Metz ei Epinal.
sements des Jesultes en France, dont le 111 27-30, contıent uUNC notıice bıographique;
OIlr Qaussı les ancıens ei modernes SUT la bulle Unigenitus.

RIETSTAP, Armortial general, Gouda, 1884, B 313
DELATTRE, 111, 676
Ibid., 1L, 28
HILLENAAR, Fenelon, 244 « Fenelon l’avaıt autrefo1s Versaıilles, Ou 11

arrıvalıt parfo1s relıgieuxX N  etre CONVOque Dar la dauphıne ei par LouIls XIV ul-meme».
Vers la meme epOoque, ] fit connalssance VECC Louls-Antoine de Noaılles. eveque de
Chälons-sur-Marne, le futur archeveque de Parıs ei cardınal. Ce dernier ecriıra le 7 fevrıer
A C4 Nous et1ons autrefo1s MmMI1s hampagne; Je souhaıte etre tOUJOUTS; J Y
contrıbueral de part VB plaisır ei aural 1en de la Jo1e qu'’ıl fasse autant de s()  —

cCöte» ; BLIARD, Les Memoires de Saint-Simon el le Le Tellier. Parıs 1891, 107
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de retentissantes Oralsons funebres de princes defunts ‘).
Homme SdCc et pratıque, 1] devıent 689 SOCIUS du provıncıal. En
690 LOou1ls XIV le veut ecteur college royal de Strasbourg, auquel 1]
tient DeEauCOup, Cal 1] preoccupe de gagneCcI populatıon SAaCE
quı recemment (1681) ete integree la France.

De 694 698 Daubenton ASSUTINC la charge de provıncıal de
hampagne yan ZOUVEINCI une vingtaiıne de ma1lsons, 11 mene une

VvIe actıve Ou PDCU de lu1 est lalisse DOUTI l’etude, quı d’aıilleurs n a
Jamaıs ete SOI fort Le jansenisme semble DAaS lu1 QaVOIF Cause beaucoup
d’ennuls, part Reiıms OUu l’archeveque, aurıce Le Tellıer 1-

frere du marquls de LOouvolIs, rend la vIie dıfficıle dUuX jesuıltes. En
1696. lorsqu au college de Reiıms furent defendues CX theses molınıstes
SUrTr Ia grace, l’archeveque les condamna bruyamment ans unNn«c

Ordonnance forme d’instruction, el 1] resulta une polem1ıque ei
une procedure penibles ?).

Ia fın de SOIMN le novembre 1698, le proviıncıal reprend le
ollege royal de Strasbourg, OUu 1] faıt des merveiılles parmı les

protestanis. C est DPOUrquol Louils XIV L'y veut te]l pomint JUC, quan
Janvıer 699 le general de l’ordre le provincıal de la proviınce
Flandro-Belge, 1} le retient SOM college. Pas DOUT longtemps cependant,
Calr le rOol ’estime tant qu’en decembre 1 700, quan 11 herche «bon»
confesseur DOUT SOM petıt-fils, SaIrcon de 1/ AaNls quı oılt monter SUT le
tröne d’Espagne, ] 1Xxe s cho1x SUT SO  —_ TECLEUF., peıne releve une
9TaVC operatıon S

Charge delicate: NO seulement le L1OUVCAU ro1 est Jeune, ma1s 11

SOMMERVOGEL, . Circulaıt deja alors la boutade Pour le
Daubenton la Trinıte COMPOSC de quatre PDETSONNCS, dont les Jesuıltes SONtT moOo1ns la
quatrıeme»? BALTEAU, notice d’Aubenton, ans Dictionnaitre de biographie francgatse, 111,
81-1

«IIu Daubenton332  L.'Ceyssens  Il prononce de retentissantes oraisons funebres de princes defunts”).  Homme sage et pratique, il devient en 1689 socius du provincial. En  1690, Louis XIV le veut recteur au college royal de Strasbourg, auquel il  tient beaucoup, car il se preoccupe de gagner cette population d’Alsace  qui recemment (1681) a ete integree ä la France.  De 1694 ä 1698, Daubenton assume la charge de provincial de  Champagne. Ayant ä gouverner une vingtaine de maisons, il mene une  vie active®), oüu peu de temps lui est laisse pour l’etude, qui d’ailleurs n’a  jamais ete son fort. Le jansenisme ne semble pas lui avoir cause beaucoup  d’ennuis, a part ä Reims oü l’archev&que, Maurice Le Tellier (1671-  1710), frere du marquis de Louvois, rend la vie difficile aux jesuites. En  1696, lorsqu’au college de Reims furent defendues deux theses molinistes  sur la‘ gräce, l’archeve&que les condamna bruyamment dans une  Ordonnance ... en forme d’instruction, et il en resulta une polemique et  une procedure penibles®).  A la fin de son terme, le 6 novembre 1698, le provincial reprend le  rectorat au college royal de Strasbourg, 0U il fait des merveilles parmi les  protestants. C’est pourquoi Louis XIV 1’y veut ä tel point que, quand en  janvier 1699 le general de l’ordre le nomme provincial de la province  Flandro-Belge, il le retient a son college. Pas pour longtemps cependant,  car le roi l’estime tant qu’en decembre 1700, quand il cherche un «bon»  confesseur pour son petit-fils, garcon de 17 ans qui doit monter sur le  tröne d’Espagne, il fixe son choix sur son recteur, ä peine releve d’une  grave operation!°).  Charge delicate; non seulement le nouveau roi est jeune, mais il  7) SOMMERVOGEL, II, 1831-1855. Circulait dejä alors la boutade: Pour le P.  Daubenton la Trinite se compose de quatre personnes, dont les jesuites sont au moins la  quatrieme»? J. BALTEAU, notice d’Aubenton, dans Dictionnaire de biographie frangaise, I1,  1481-1483.  8) «Du P. Daubenton ... au cours de son provincialat, si fortes furent sur les jeunes  regents ses impulsions et ses directives ... que des assistances nombreuses ... affluaient aux  seances publiques»  . DELATTRE, IV, 1155; note relative au college de Strasbourg, oüu en  1698 le P. Provincial assista ä une tragedie latine du P. Jacques-Joseph Bontoux, lequel il  citera dans la lettre du 9 septembre 1713 ; cf. infra.  9) DELATTRE, IV, 291-292 et passiım, SOMMERVOGEL, I, 856; cf. CRETINEAU-JOLY,  IV, 459-460. Balteau (Dictionnaire de biographie francgaise, III, 1481) ecrit: «En desaccord  avec l’archev&que de Reims, il quitta le pays et fut recteur de Strasbourg».  10) DELATTRE, III, 28. D’apres L.P. Gachard, Histoire de la Belgique au commence-  ment du XVIII® siecle, Bruxelles, 1880, p. 100, «Louis XIV avait recommande ä son petit-  fils d’empecher de tout son pouvoir le progres du jansenisme dans les Etats de Flandre; il  avait voulu que son confesseur, le jesuite Daubenton, lui en fit une obligation ...».de SO  ; provincılalat, S1 fortes furent SUuT les jeunes
regents SCS impuls1ıons SCS diırectives332  L.'Ceyssens  Il prononce de retentissantes oraisons funebres de princes defunts”).  Homme sage et pratique, il devient en 1689 socius du provincial. En  1690, Louis XIV le veut recteur au college royal de Strasbourg, auquel il  tient beaucoup, car il se preoccupe de gagner cette population d’Alsace  qui recemment (1681) a ete integree ä la France.  De 1694 ä 1698, Daubenton assume la charge de provincial de  Champagne. Ayant ä gouverner une vingtaine de maisons, il mene une  vie active®), oüu peu de temps lui est laisse pour l’etude, qui d’ailleurs n’a  jamais ete son fort. Le jansenisme ne semble pas lui avoir cause beaucoup  d’ennuis, a part ä Reims oü l’archev&que, Maurice Le Tellier (1671-  1710), frere du marquis de Louvois, rend la vie difficile aux jesuites. En  1696, lorsqu’au college de Reims furent defendues deux theses molinistes  sur la‘ gräce, l’archeve&que les condamna bruyamment dans une  Ordonnance ... en forme d’instruction, et il en resulta une polemique et  une procedure penibles®).  A la fin de son terme, le 6 novembre 1698, le provincial reprend le  rectorat au college royal de Strasbourg, 0U il fait des merveilles parmi les  protestants. C’est pourquoi Louis XIV 1’y veut ä tel point que, quand en  janvier 1699 le general de l’ordre le nomme provincial de la province  Flandro-Belge, il le retient a son college. Pas pour longtemps cependant,  car le roi l’estime tant qu’en decembre 1700, quand il cherche un «bon»  confesseur pour son petit-fils, garcon de 17 ans qui doit monter sur le  tröne d’Espagne, il fixe son choix sur son recteur, ä peine releve d’une  grave operation!°).  Charge delicate; non seulement le nouveau roi est jeune, mais il  7) SOMMERVOGEL, II, 1831-1855. Circulait dejä alors la boutade: Pour le P.  Daubenton la Trinite se compose de quatre personnes, dont les jesuites sont au moins la  quatrieme»? J. BALTEAU, notice d’Aubenton, dans Dictionnaire de biographie frangaise, I1,  1481-1483.  8) «Du P. Daubenton ... au cours de son provincialat, si fortes furent sur les jeunes  regents ses impulsions et ses directives ... que des assistances nombreuses ... affluaient aux  seances publiques»  . DELATTRE, IV, 1155; note relative au college de Strasbourg, oüu en  1698 le P. Provincial assista ä une tragedie latine du P. Jacques-Joseph Bontoux, lequel il  citera dans la lettre du 9 septembre 1713 ; cf. infra.  9) DELATTRE, IV, 291-292 et passiım, SOMMERVOGEL, I, 856; cf. CRETINEAU-JOLY,  IV, 459-460. Balteau (Dictionnaire de biographie francgaise, III, 1481) ecrit: «En desaccord  avec l’archev&que de Reims, il quitta le pays et fut recteur de Strasbourg».  10) DELATTRE, III, 28. D’apres L.P. Gachard, Histoire de la Belgique au commence-  ment du XVIII® siecle, Bruxelles, 1880, p. 100, «Louis XIV avait recommande ä son petit-  fils d’empecher de tout son pouvoir le progres du jansenisme dans les Etats de Flandre; il  avait voulu que son confesseur, le jesuite Daubenton, lui en fit une obligation ...».qucC des assıstances nombreuses332  L.'Ceyssens  Il prononce de retentissantes oraisons funebres de princes defunts”).  Homme sage et pratique, il devient en 1689 socius du provincial. En  1690, Louis XIV le veut recteur au college royal de Strasbourg, auquel il  tient beaucoup, car il se preoccupe de gagner cette population d’Alsace  qui recemment (1681) a ete integree ä la France.  De 1694 ä 1698, Daubenton assume la charge de provincial de  Champagne. Ayant ä gouverner une vingtaine de maisons, il mene une  vie active®), oüu peu de temps lui est laisse pour l’etude, qui d’ailleurs n’a  jamais ete son fort. Le jansenisme ne semble pas lui avoir cause beaucoup  d’ennuis, a part ä Reims oü l’archev&que, Maurice Le Tellier (1671-  1710), frere du marquis de Louvois, rend la vie difficile aux jesuites. En  1696, lorsqu’au college de Reims furent defendues deux theses molinistes  sur la‘ gräce, l’archeve&que les condamna bruyamment dans une  Ordonnance ... en forme d’instruction, et il en resulta une polemique et  une procedure penibles®).  A la fin de son terme, le 6 novembre 1698, le provincial reprend le  rectorat au college royal de Strasbourg, 0U il fait des merveilles parmi les  protestants. C’est pourquoi Louis XIV 1’y veut ä tel point que, quand en  janvier 1699 le general de l’ordre le nomme provincial de la province  Flandro-Belge, il le retient a son college. Pas pour longtemps cependant,  car le roi l’estime tant qu’en decembre 1700, quand il cherche un «bon»  confesseur pour son petit-fils, garcon de 17 ans qui doit monter sur le  tröne d’Espagne, il fixe son choix sur son recteur, ä peine releve d’une  grave operation!°).  Charge delicate; non seulement le nouveau roi est jeune, mais il  7) SOMMERVOGEL, II, 1831-1855. Circulait dejä alors la boutade: Pour le P.  Daubenton la Trinite se compose de quatre personnes, dont les jesuites sont au moins la  quatrieme»? J. BALTEAU, notice d’Aubenton, dans Dictionnaire de biographie frangaise, I1,  1481-1483.  8) «Du P. Daubenton ... au cours de son provincialat, si fortes furent sur les jeunes  regents ses impulsions et ses directives ... que des assistances nombreuses ... affluaient aux  seances publiques»  . DELATTRE, IV, 1155; note relative au college de Strasbourg, oüu en  1698 le P. Provincial assista ä une tragedie latine du P. Jacques-Joseph Bontoux, lequel il  citera dans la lettre du 9 septembre 1713 ; cf. infra.  9) DELATTRE, IV, 291-292 et passiım, SOMMERVOGEL, I, 856; cf. CRETINEAU-JOLY,  IV, 459-460. Balteau (Dictionnaire de biographie francgaise, III, 1481) ecrit: «En desaccord  avec l’archev&que de Reims, il quitta le pays et fut recteur de Strasbourg».  10) DELATTRE, III, 28. D’apres L.P. Gachard, Histoire de la Belgique au commence-  ment du XVIII® siecle, Bruxelles, 1880, p. 100, «Louis XIV avait recommande ä son petit-  fils d’empecher de tout son pouvoir le progres du jansenisme dans les Etats de Flandre; il  avait voulu que son confesseur, le jesuite Daubenton, lui en fit une obligation ...».affluaıjent AdUuUX

seances publıques» DELATTRE, | 195° ote relatıve college de Strasbourg, Ou
698 le Provıncıal assısta un«c tragedıie atıne du Jacques-Joseph Bontoux, lequel 11
cıtera ans la lettre du septembre 1713 ; cf. infira.

ELATTRE, 291-292 ei passım, SOMMERVOGEL, ® 856 cf. CRETINEAU-JOLY,
459-460 Balteau ( Dictionnaitre de biographie francaise, 111 ecrTI1t ; «En desaccord

VE l’archeveque de Reıims. 11 quıtta le pays et fut recteur de Strasbourg».
10) DELATTRE, 111., 28 D’apres Gachard, Hiıstoire de Ia Belgique (AU COM  CEe-

du M V siecle, Bruxelles, 1880, 100, « Lou1s XIV avaıt recommande SO  . petit-
fıls d’empecher de tout s()  - DOUVOIF le progres du jJansenısme ans les afts de Flandre: ı]
avaıt voulu quc SO  — confesseur, le Jesuılte Daubenton, Iu1 fit unec oblıgatıon »
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devra sS’imposer unec COUT qu1 lu1 est DaSs tres favorable ei Ou le
«confessionnal» touJours ete confıe AdUuX dominicaıns 1 3

Avec le CONVOIlN royal, Daubenton part donc le jJanvıer 1/Ö1. el

apres long VOVaRC IS les Pyrenees, 11 arrıve adrıd le 14 avrıl
sulvant

Cependant, 11 pDas longtemps dans la capıtale, le L1IOUVCAaU

souveraın devant faıre SCS Joyeuses entrees dans SCS dıvers etats En avrı
702 accompagne de s()  —_ indıspensable confesseur,. Phılıppe parti OoncC
AVOC CONVOI d’apparat DOUI alıe Bıentot arrıve Naples, Ou
se]JOour de pres de euxX MOI1S sS’impose. Le rol, desırant obtenır du DAaDC
I’ınvestiture du FrOVaumce de Naples, oıt d’envoyer unc legatıon
C(Clement € qu]1 retoOur, LOut craıgnant de donner l’ımpression de
reconnaıitre officıellement la nouvelle constellatıon polıtıque, peut
MANqUCI d’honorer une legatıon NOUVCAaU rOo1 quı devra seconder
l’Eglise !?). Des semaılnes passent dans un«ec attente enervante ei le
confesseur irouve abondamment d’occasıons el de facılıtes DOUT
rendre Rome., S Y etaler ans nouvelle dıgnite, urtout d’y reCcevoIlr
benedicetions ei directives. la curle generalıce, 11 peut S’entretenir AVOC

SO  —_ general, l’Espagnol Thyrse Gonzalez. Au Vatıcan, 1]
longuement AVCC Clement XIL. le NOUVCAaU DapcC Les euxX «servıteurs des
serviıiteurs» auront aborde Deaucoup de problemes polıtico-relıgieux quC
OUsSs DOUVONS qu«C devıiner. Le confesseur Ouvrıt certaınement SO

COI de jesuılte SUT le Jansenıisme. Onze Aalls plus tard (en / ans

ll) Je 11s ans les Lettres de Germaln Vuillart: C4 Comme les confesseurs des ro1s
d’Espagne SONL conseıllers d’etat, NO  — seulement ad honoris, ma1ls qu'’ıls nirent ans le
conseıl, 11 faut etre ne suJe du rO1 d’Espagne DOUT DOUVOIF tre SO  — confesseur. ela est

essentiel» : ettre du 1er decembre 700 cf. uth LARK, Lettres de (Jermaıin VuillartAutour de la bulle « Unigenitus»  338  devra s’imposer ä une cour qui ne Iui est pas tres favorable et oü le  «confessionnal» a toujours ete confie aux dominicains!!).  Avec le convoi royal, Daubenton part donc le 4 janvier 1701, et  apres un long voyage ä travers les Pyrenees, il arrive ä Madrid le 14 avril  suivant !?).  Cependant, il ne reste pas longtemps dans la capitale, le nouveau  souverain devant faire ses joyeuses entrees dans ses divers etats. En avril  1702, accompagne de son indispensable confesseur, Philippe V part donc  avec un convoi d’apparat pour !’Italie. Bientöt on arrive ä Naples, oüu un  sejour de pres de deux mois s’impose. Le roi, desirant obtenir du pape  l’investiture du royaume de Naples, se doit d’envoyer une legation ä  Clement XI qui en retour, tout en craignant de donner l’impression de  reconnaitre officiellement la nouvelle constellation politique, ne peut  manquer d’honorer d’une legation ce nouveau roi qui devra seconder  l’Eglise!?®). Des semaines se passent dans une attente &nervante et le  confesseur trouve abondamment d’occasions et de facilites pour se  rendre a& Rome, s’y etaler dans sa nouvelle dignite, surtout d’y recevoir  benedictions et directives. A la curie generalice, il peut s’entretenir avec  son general, l’Espagnol Thyrse Gonzalez. Au Vatican, il converse  longuement avec Clement XI, le nouveau pape. Les deux «serviteurs des  serviteurs» auront aborde beaucoup de problemes politico-religieux que  nous ne pouvons que deviner. Le confesseur ouvrit certainement son  cceur de jesuite sur le jansenisme. Onze ans plus tard (en 1713, dans sa  11) Je lis dans les Lettres de Germain Vuillart: «... Comme les confesseurs des rois  d’Espagne sont conseillers d’etat, non seulement ad honoris, mais qu’ils entrent dans le  conseil, il faut &tre ne sujet du roi d’Espagne pour pouvoir Etre son confesseur. Cela est  essentiel»; lettre du 1°" decembre 1700; cf. Ruth CLARK, Lertres de Germain Vuillart ... d  M. Louis de Prefontaine, Geneve-Lille, 1951, 393. «Si l’on s’opinätrait ä vouloir soutenir le  Les  P. Daubenton, jesuite, pour confesseur, cela  . (pourrait) causer du trouble  Espagnols sont ... assez jaloux de leurs coutumes, et les autres religieux assez jaloux de leurs  avantages qui sont passes en lois par un long usage. Les dominicains sont en possession de  confesser les rois, les franciscains de confesser les reines et les infantes, les augustins les  infants ...»; ibid., lettre du 9 decembre 1700, p. 399.  12) DELATTRE, II1, 29. Le 17 septembre [1701] Daubenton 6crivit de Saragosse:  «Nous arrivämes hier en cette ville. Le roi a fait aujourd’hui ses serments avec toutes les  ceremonies accoutumees ... Vous ne sauriez vous imaginer jusqu’oü va l’amour que les  peuples ont pour le roi, malgre toute la malice des moines et des pretres qui ne nous sont pas  favorables et qui avaient repandu ici le bruit que le roi etait borgne, bossu et boiteux ... Les  passions de ces peuples sont si outrees soit pour la haine ou pour l’amour, que le roi est sur  le point d’&tre 6crase chaque fois qu'il sort»; Paris, Bibliotheque nationale, mss francais,  228100 356-357.  13) PASTOR, Storia, XV, 23-24.LOoOuLs de Prefontaine, Geneve-lLille, 1951, 3023 «S1 l’on s’opiınätrait vouloir souteniır le
LesDaubenton, Jesuılte, DOUT confesseur, ela (pourraıt) CauseTlT du trouble

Espagnols sontAutour de la bulle « Unigenitus»  338  devra s’imposer ä une cour qui ne Iui est pas tres favorable et oü le  «confessionnal» a toujours ete confie aux dominicains!!).  Avec le convoi royal, Daubenton part donc le 4 janvier 1701, et  apres un long voyage ä travers les Pyrenees, il arrive ä Madrid le 14 avril  suivant !?).  Cependant, il ne reste pas longtemps dans la capitale, le nouveau  souverain devant faire ses joyeuses entrees dans ses divers etats. En avril  1702, accompagne de son indispensable confesseur, Philippe V part donc  avec un convoi d’apparat pour !’Italie. Bientöt on arrive ä Naples, oüu un  sejour de pres de deux mois s’impose. Le roi, desirant obtenir du pape  l’investiture du royaume de Naples, se doit d’envoyer une legation ä  Clement XI qui en retour, tout en craignant de donner l’impression de  reconnaitre officiellement la nouvelle constellation politique, ne peut  manquer d’honorer d’une legation ce nouveau roi qui devra seconder  l’Eglise!?®). Des semaines se passent dans une attente &nervante et le  confesseur trouve abondamment d’occasions et de facilites pour se  rendre a& Rome, s’y etaler dans sa nouvelle dignite, surtout d’y recevoir  benedictions et directives. A la curie generalice, il peut s’entretenir avec  son general, l’Espagnol Thyrse Gonzalez. Au Vatican, il converse  longuement avec Clement XI, le nouveau pape. Les deux «serviteurs des  serviteurs» auront aborde beaucoup de problemes politico-religieux que  nous ne pouvons que deviner. Le confesseur ouvrit certainement son  cceur de jesuite sur le jansenisme. Onze ans plus tard (en 1713, dans sa  11) Je lis dans les Lettres de Germain Vuillart: «... Comme les confesseurs des rois  d’Espagne sont conseillers d’etat, non seulement ad honoris, mais qu’ils entrent dans le  conseil, il faut &tre ne sujet du roi d’Espagne pour pouvoir Etre son confesseur. Cela est  essentiel»; lettre du 1°" decembre 1700; cf. Ruth CLARK, Lertres de Germain Vuillart ... d  M. Louis de Prefontaine, Geneve-Lille, 1951, 393. «Si l’on s’opinätrait ä vouloir soutenir le  Les  P. Daubenton, jesuite, pour confesseur, cela  . (pourrait) causer du trouble  Espagnols sont ... assez jaloux de leurs coutumes, et les autres religieux assez jaloux de leurs  avantages qui sont passes en lois par un long usage. Les dominicains sont en possession de  confesser les rois, les franciscains de confesser les reines et les infantes, les augustins les  infants ...»; ibid., lettre du 9 decembre 1700, p. 399.  12) DELATTRE, II1, 29. Le 17 septembre [1701] Daubenton 6crivit de Saragosse:  «Nous arrivämes hier en cette ville. Le roi a fait aujourd’hui ses serments avec toutes les  ceremonies accoutumees ... Vous ne sauriez vous imaginer jusqu’oü va l’amour que les  peuples ont pour le roi, malgre toute la malice des moines et des pretres qui ne nous sont pas  favorables et qui avaient repandu ici le bruit que le roi etait borgne, bossu et boiteux ... Les  passions de ces peuples sont si outrees soit pour la haine ou pour l’amour, que le roi est sur  le point d’&tre 6crase chaque fois qu'il sort»; Paris, Bibliotheque nationale, mss francais,  228100 356-357.  13) PASTOR, Storia, XV, 23-24.assez Jaloux de leurs COU ei les autires religieuxX Jaloux de leurs
avantages quı sont passes OI1S Dar long uUsSagc. Les dominıcaıns sont pOossession de
confesser les rOo1S, les francıscaıns de confesser les reines ei les infantes. Ies augustins les
infants P ıbıd., lettre du decembre 1 7/00, 399

12) DELATTRE, IM Le | / septembre 1701] [Daubenton ecrivıt de Saragosse:
« NOus arrıyaämes 1eTr viılle Le rOol faıt aujourd’huı SCS SETM! tOutes les
ceremonı1es accoutumeesAutour de la bulle « Unigenitus»  338  devra s’imposer ä une cour qui ne Iui est pas tres favorable et oü le  «confessionnal» a toujours ete confie aux dominicains!!).  Avec le convoi royal, Daubenton part donc le 4 janvier 1701, et  apres un long voyage ä travers les Pyrenees, il arrive ä Madrid le 14 avril  suivant !?).  Cependant, il ne reste pas longtemps dans la capitale, le nouveau  souverain devant faire ses joyeuses entrees dans ses divers etats. En avril  1702, accompagne de son indispensable confesseur, Philippe V part donc  avec un convoi d’apparat pour !’Italie. Bientöt on arrive ä Naples, oüu un  sejour de pres de deux mois s’impose. Le roi, desirant obtenir du pape  l’investiture du royaume de Naples, se doit d’envoyer une legation ä  Clement XI qui en retour, tout en craignant de donner l’impression de  reconnaitre officiellement la nouvelle constellation politique, ne peut  manquer d’honorer d’une legation ce nouveau roi qui devra seconder  l’Eglise!?®). Des semaines se passent dans une attente &nervante et le  confesseur trouve abondamment d’occasions et de facilites pour se  rendre a& Rome, s’y etaler dans sa nouvelle dignite, surtout d’y recevoir  benedictions et directives. A la curie generalice, il peut s’entretenir avec  son general, l’Espagnol Thyrse Gonzalez. Au Vatican, il converse  longuement avec Clement XI, le nouveau pape. Les deux «serviteurs des  serviteurs» auront aborde beaucoup de problemes politico-religieux que  nous ne pouvons que deviner. Le confesseur ouvrit certainement son  cceur de jesuite sur le jansenisme. Onze ans plus tard (en 1713, dans sa  11) Je lis dans les Lettres de Germain Vuillart: «... Comme les confesseurs des rois  d’Espagne sont conseillers d’etat, non seulement ad honoris, mais qu’ils entrent dans le  conseil, il faut &tre ne sujet du roi d’Espagne pour pouvoir Etre son confesseur. Cela est  essentiel»; lettre du 1°" decembre 1700; cf. Ruth CLARK, Lertres de Germain Vuillart ... d  M. Louis de Prefontaine, Geneve-Lille, 1951, 393. «Si l’on s’opinätrait ä vouloir soutenir le  Les  P. Daubenton, jesuite, pour confesseur, cela  . (pourrait) causer du trouble  Espagnols sont ... assez jaloux de leurs coutumes, et les autres religieux assez jaloux de leurs  avantages qui sont passes en lois par un long usage. Les dominicains sont en possession de  confesser les rois, les franciscains de confesser les reines et les infantes, les augustins les  infants ...»; ibid., lettre du 9 decembre 1700, p. 399.  12) DELATTRE, II1, 29. Le 17 septembre [1701] Daubenton 6crivit de Saragosse:  «Nous arrivämes hier en cette ville. Le roi a fait aujourd’hui ses serments avec toutes les  ceremonies accoutumees ... Vous ne sauriez vous imaginer jusqu’oü va l’amour que les  peuples ont pour le roi, malgre toute la malice des moines et des pretres qui ne nous sont pas  favorables et qui avaient repandu ici le bruit que le roi etait borgne, bossu et boiteux ... Les  passions de ces peuples sont si outrees soit pour la haine ou pour l’amour, que le roi est sur  le point d’&tre 6crase chaque fois qu'il sort»; Paris, Bibliotheque nationale, mss francais,  228100 356-357.  13) PASTOR, Storia, XV, 23-24.Vous saurı1ez OUSs imagıner JUSqu OuU Vg | amour JUC les
peuples ont DOUT le rol, malgre la malıce des mo1lnes des pretres quı OUS SONtT Da>s
favorables ei quı avalent repandu 1C1 le bruit quc le rO1N etaıt borgne, bossu bolteuxAutour de la bulle « Unigenitus»  338  devra s’imposer ä une cour qui ne Iui est pas tres favorable et oü le  «confessionnal» a toujours ete confie aux dominicains!!).  Avec le convoi royal, Daubenton part donc le 4 janvier 1701, et  apres un long voyage ä travers les Pyrenees, il arrive ä Madrid le 14 avril  suivant !?).  Cependant, il ne reste pas longtemps dans la capitale, le nouveau  souverain devant faire ses joyeuses entrees dans ses divers etats. En avril  1702, accompagne de son indispensable confesseur, Philippe V part donc  avec un convoi d’apparat pour !’Italie. Bientöt on arrive ä Naples, oüu un  sejour de pres de deux mois s’impose. Le roi, desirant obtenir du pape  l’investiture du royaume de Naples, se doit d’envoyer une legation ä  Clement XI qui en retour, tout en craignant de donner l’impression de  reconnaitre officiellement la nouvelle constellation politique, ne peut  manquer d’honorer d’une legation ce nouveau roi qui devra seconder  l’Eglise!?®). Des semaines se passent dans une attente &nervante et le  confesseur trouve abondamment d’occasions et de facilites pour se  rendre a& Rome, s’y etaler dans sa nouvelle dignite, surtout d’y recevoir  benedictions et directives. A la curie generalice, il peut s’entretenir avec  son general, l’Espagnol Thyrse Gonzalez. Au Vatican, il converse  longuement avec Clement XI, le nouveau pape. Les deux «serviteurs des  serviteurs» auront aborde beaucoup de problemes politico-religieux que  nous ne pouvons que deviner. Le confesseur ouvrit certainement son  cceur de jesuite sur le jansenisme. Onze ans plus tard (en 1713, dans sa  11) Je lis dans les Lettres de Germain Vuillart: «... Comme les confesseurs des rois  d’Espagne sont conseillers d’etat, non seulement ad honoris, mais qu’ils entrent dans le  conseil, il faut &tre ne sujet du roi d’Espagne pour pouvoir Etre son confesseur. Cela est  essentiel»; lettre du 1°" decembre 1700; cf. Ruth CLARK, Lertres de Germain Vuillart ... d  M. Louis de Prefontaine, Geneve-Lille, 1951, 393. «Si l’on s’opinätrait ä vouloir soutenir le  Les  P. Daubenton, jesuite, pour confesseur, cela  . (pourrait) causer du trouble  Espagnols sont ... assez jaloux de leurs coutumes, et les autres religieux assez jaloux de leurs  avantages qui sont passes en lois par un long usage. Les dominicains sont en possession de  confesser les rois, les franciscains de confesser les reines et les infantes, les augustins les  infants ...»; ibid., lettre du 9 decembre 1700, p. 399.  12) DELATTRE, II1, 29. Le 17 septembre [1701] Daubenton 6crivit de Saragosse:  «Nous arrivämes hier en cette ville. Le roi a fait aujourd’hui ses serments avec toutes les  ceremonies accoutumees ... Vous ne sauriez vous imaginer jusqu’oü va l’amour que les  peuples ont pour le roi, malgre toute la malice des moines et des pretres qui ne nous sont pas  favorables et qui avaient repandu ici le bruit que le roi etait borgne, bossu et boiteux ... Les  passions de ces peuples sont si outrees soit pour la haine ou pour l’amour, que le roi est sur  le point d’&tre 6crase chaque fois qu'il sort»; Paris, Bibliotheque nationale, mss francais,  228100 356-357.  13) PASTOR, Storia, XV, 23-24.Les

passıons de C6 peuples sont 81 outrees so1t DOUI la haıne DOUT | amour., JUC le rol est SUur

le point kN  etre ecrase chaque fO1s qu ıl SOTU» ] Parıs, Bıblıotheque natıonale, I1155S5 francaıls,
356-35/

13) PASTOR, Storia. 2320
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lettre A Croiset), 1] rappellera CHCOTE JUC, deja 1702 1] avaıt
inspıre zele antıjansenıste Clement XI

pres long VOVAaRC Tavers le nord de alıe, le cortege royal
Dar le M1ıdı de la FTrance: Marseılle, Daubenton A saluer le

Croiset qu1 deployaıt SCS actıvıtes, urtout d’ascete el de directeur?
Le A Janvıer 1703. Daubenton rentra adrıd. OUu l’attendaılent de

trıstes mesaventures 14)’ quı 1OUS interessent Das 1C1 OUS suffit de
SaVvOIr qu a adrıd les antıjJansenistes belges trouvalent appul SUr
dans le confesseur royal, dont profita tOut specıalement l’archeveque
de Malınes, de Precıplano, SO  —_ compatrıote, farouche antıjJanseniıste
quı venaıt 703 d’arreter Quesnel ei de confisquer SCS papılers * >).
Daubenton ecrit: le 15 septembre 1703 SO  —_ collegue, Francoı1s de la
Chaıise, confesseur Parıs ei lu1 Quss]1 protecteur de Preciıplano:

C< Ce qu’’ıl du bon ans la decouverte des papıers est qUC Rome
enfin les discours de Daubenton 702 HY Ont Das reuss1 ”]

les VYCUX el voılt claırement quc partı est molns Oppose AduxX Jesultes
qu’au Saint-Sıege Inotez la Juxtaposition] ei qUC 61 attaque ceux-la,

n est qUC DOUT a  a l’Eglise plus alsement el plus fortement.
Comme OUS SOUteEeNONS la de Dıieu, 1] 1eu d’esperer qu’1
benıra zele el 10S intentions »} 16)
Daubenton borna Da apPTOUVCI les de Precıplano; <1]

lu1 fit DasscCI des SOTNINECS consıderables DOUT alder l’extirpation des
nouvelles heresies»

l4) Le Marquıs Charles Auguste de Louville, amı de Fenelon, chef de la malson
{rancaise du Jeune TrO1 (1l SCT A rappele ecrıvıt suJe‘ de Daubenton : zal mele
de LOUL, de polıtıque, de SUCITIC, de finances, d’emploı1s; 1l est hez le rON du matın SOIF.
En verıte, 81 OUuUSs le faıtes revenıIir, SCI A second Pere Nıthard» (B dernıier, Jesuıte
autrichien, plus ard cardınal, avaıt ete confesseur de Marıe-Anne d’Autriche, epouse de
ılıppe regente apres Ia morTtL de dernıier. L’eventuel rappel de Daubenton {1t
craındre 61 l’on endaıt le confessionnal AdUu X jacobıns, les Jansenıstes Vvinssent
triıompher»; BALTEAU, "Aubenton., ans Dictionnaire de biographie, 1L, 481 Sur les
demeles la princesse des Ursins, cf. infra.

15) CCEYSSENS, Les papıers de Quesnel SALSLS Bruxelles el transportes Parıs en
1703 e|] 1704 ; ans Revue d’histoire ecclesiastique, 45 (1951), 508-551 ; reprıs ans les
Jansenıistica MINOFAa M fasc.

16) CEYSSENS, Sulites FOMALINeS de la confiscation des papılers de Quesnel, ans
ulletin de [’Institut historique belge de Rome, 29 (1955) 29-30; Daubenton d La Chaıize.,
adrıd 15 septembre A03: Ou S lıt CNCOTE DAsapc tres remarquable, ecrıt apres la
rencontre de aubenton VCC le Dapc Clement (cf. infra): «On forme CLHCOTE d’autres
projets quı humıiılıeront beaucoup le partı Ce dernıer evenement confiscation des
papıers| est le plus fatal COUD JUC l’on aıt donne Jusqu’ı1cı Ia cabale. On connaıit
evidemment quC le Jansenısme est plus fantöme, ma1ls anıme du meme esprit
Parıs, Louvaın el Kome».

l'7) Vıe (manuserite), 54: HILLENAAR, Fenelon, 244-745
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Le Se]JOUr de Daubenton adrıd fut nı heureux nı long. eut le
dessous ans rıyalıte AVOCC la princesse des Ursıins, favorıte de la reine.
ei a printemps 1705 11 dut ceder SO  — confrere 18)

Cette defaıte, deja humıilıante elle-meme allaıt QVOIT plus
tard, Rome., des Consequences imprevues: princesse des UWrsıins. 61
domıinatrıce, indomptable, gagnant SOM COUD l’encontre du
Confesseur, etaılt, e  ( la DITODIC S(EUT du futur cardınal Joseph-
Emmanuel de la Tremoıille, quU«C Daubenton allaıt rencontrer

representant de Louls XIV 21 |’ ambassade de Rome. avalt OnNC la unec

serleuse complıicatiıon DOUT les futures relatıons romaınes du confesseur
emerite  20) (onservant SOM tıtre l SOM traıtement de confesseur royal,
Daubenton rentre de France. En maı 1 705, 1] ICBAaAaRNC provınce de
hampagne.

Maıs, quelques mO1s plus tard, le 3() aout 1 703 11 est delegue Dar
provınce chapıtre general tenır Rome 706

OUr la seconde fo1s. Daubenton VOVagc VeISs Ia V1 eternelle. Cette
fO1S-CI1, 11 le bonheur d’y rencontrer compatrıote hautes destinees,
iıchel Le Tellıer Ce «Caractere (d’apres Cretineau-Joly ardent., inflex1-
ble, rude ul-meme el duxX aut  » ') formaıt certaınement rappant
Contraste AVCC Daubenton, cet homme, d’apres Saınt-Sımon, el
avenant, pol1, respectueux»““*). Le Telhıer venaıt d’etre nomme Rome
reviseur des lıvres publıer Dar les Jesuıltes, ei Samnls Oute davantage
CeNCOTE des lıvres ecrıts Contre les Jesultes, ei de CELLX qu on voulaıt
OPDDOSCI , cC’est la qUC la ompagnıe fut Das touJours heureuse. Le
Tellıer, durant A4aNs professeur d’Eeriture saınte, etaıt certes homme

18) CRETINEAU-JOLY, Histotre., 534: DELATTRE, Etablissements, [1I1 3 cf. aılnt-
Rene ] RAILLANDIER, WE princesse des UrSIns, Parıs, 926 La Vie (manusecrı1te), 49-50,
donne consıderation: «mals quelque raiısonnement qu’on alt faıre SUT SO  — retiOuUr

en France], les evenements quı on SU1VI font OIlr evidemment quC la Provıdence le
conduıisıt Dar la maın |’accomplıssement des grands desseıins qu Elle qavalt SUuT Iu1385  Autour de la bulle « Unigenitus»  Le sejour de Daubenton a Madrid ne fut ni heureux ni long. Il eut le  dessous dans sa rivalite avec la princesse des Ursins, favorite de la reine,  et au printemps 1705, il dut ceder son poste ä un confrere !®).  Cette defaite, dejä assez humiliante en elle-meme!?), allait avoir plus  tard, ä Rome, des consequences imprevues: cette princesse des Ursins, si  dominatrice, si indomptable, gagnant son coup ä lencontre du  Confesseur, 6tait, en effet, la propre sceur du futur cardinal Joseph-  Emmanuel de la Tremoille, que Daubenton allait rencontrer comme  representant de Louis XIV ä l’ambassade de Rome. Il y avait donc lä une  serieuse complication pour les futures relations romaines du confesseur  emerite*°). Conservant son titre et son traitement de confesseur royal,  Daubenton rentre de France. En mai 1705, il regagne sa province de  Champagne.  Mais, quelques mois plus tard, le 30 aoüt 1705, il est delegue par sa  province au chapitre general ä tenir ä Rome en 1706.  Pour la seconde fois,,Daubenton voyage vers la ville eternelle. Cette  fois-ci, il a le bonheur d’y rencontrer un compatriote äa hautes destinees,  Michel Le Tellier. Ce «caractere (d’apres Cretineau-Joly) ardent, inflexi-  ble, rude ä lui-meme et aux autres»*!), formait certainement un frappant  contraste avec Daubenton, cet homme, d’apres Saint-Simon, «ouvert et  avenant, poli, respectueux»*?). Le Tellier venait d’&tre nomme ä Rome  reviseur des livres äa publier par les jesuites, et sans doute davantage  encore des livres ecrits contre les jesuites, et de ceux qu’on voulait y  opposer; c’est la que la Compagnie ne fut pas toujours heureuse. Le  Tellier, durant 29 ans professeur d’Ecriture sainte, etait certes un homme  18) CRETINEAU-JOLY, Histoire, IV, 534; DELATTRE, Etablissements, I11. 30; cf. Saint-  Rene TRAILLANDIER, La princesse des Ursins, Paris, 1926. La Vie (manusecrite), p. 49-50,  donne cette consideration: «mais quelque raisonnement qu’on ait pu faire sur son retour  [en France], les &venements qui l’ont suivi font voir &videmment que la Providence le  conduisit comme par la main ä l’accomplissement des grands desseins qu’Elle avait sur lui  ... &4 Rome ... ol conformement aux ressorts secrets de cette Providence son histoire le va  conduire».  19) Louis XIV designa comme successeur le P. Pierre Robinet qui, ecrivit-il le 20 avril  1705 ä Philippe V, «bon religieux s’appliquera uniquement au soin de la conscience du roi  et ne sortira pas des bornes de son emploi»; ces paroles, qui ne contenaient pas precisement  un compliment, sont significatives pour notre etude; DELATTRE, Etzablissements, I11, 29.  20) Heureusement pour Daubenton, le cardinal de la Tremoille, homme singulier lui  aussi, ne s’entendait pas toujours avec sa sceur; cf. SAINT-SIMON, Memoires, passim, et LE  ROY, La France, passim.  21) CRETINEAU-JOLY, IV, 474.  22) SAINT-SIMON, II, 196. Tout le passage est ä lire.Kome385  Autour de la bulle « Unigenitus»  Le sejour de Daubenton a Madrid ne fut ni heureux ni long. Il eut le  dessous dans sa rivalite avec la princesse des Ursins, favorite de la reine,  et au printemps 1705, il dut ceder son poste ä un confrere !®).  Cette defaite, dejä assez humiliante en elle-meme!?), allait avoir plus  tard, ä Rome, des consequences imprevues: cette princesse des Ursins, si  dominatrice, si indomptable, gagnant son coup ä lencontre du  Confesseur, 6tait, en effet, la propre sceur du futur cardinal Joseph-  Emmanuel de la Tremoille, que Daubenton allait rencontrer comme  representant de Louis XIV ä l’ambassade de Rome. Il y avait donc lä une  serieuse complication pour les futures relations romaines du confesseur  emerite*°). Conservant son titre et son traitement de confesseur royal,  Daubenton rentre de France. En mai 1705, il regagne sa province de  Champagne.  Mais, quelques mois plus tard, le 30 aoüt 1705, il est delegue par sa  province au chapitre general ä tenir ä Rome en 1706.  Pour la seconde fois,,Daubenton voyage vers la ville eternelle. Cette  fois-ci, il a le bonheur d’y rencontrer un compatriote äa hautes destinees,  Michel Le Tellier. Ce «caractere (d’apres Cretineau-Joly) ardent, inflexi-  ble, rude ä lui-meme et aux autres»*!), formait certainement un frappant  contraste avec Daubenton, cet homme, d’apres Saint-Simon, «ouvert et  avenant, poli, respectueux»*?). Le Tellier venait d’&tre nomme ä Rome  reviseur des livres äa publier par les jesuites, et sans doute davantage  encore des livres ecrits contre les jesuites, et de ceux qu’on voulait y  opposer; c’est la que la Compagnie ne fut pas toujours heureuse. Le  Tellier, durant 29 ans professeur d’Ecriture sainte, etait certes un homme  18) CRETINEAU-JOLY, Histoire, IV, 534; DELATTRE, Etablissements, I11. 30; cf. Saint-  Rene TRAILLANDIER, La princesse des Ursins, Paris, 1926. La Vie (manusecrite), p. 49-50,  donne cette consideration: «mais quelque raisonnement qu’on ait pu faire sur son retour  [en France], les &venements qui l’ont suivi font voir &videmment que la Providence le  conduisit comme par la main ä l’accomplissement des grands desseins qu’Elle avait sur lui  ... &4 Rome ... ol conformement aux ressorts secrets de cette Providence son histoire le va  conduire».  19) Louis XIV designa comme successeur le P. Pierre Robinet qui, ecrivit-il le 20 avril  1705 ä Philippe V, «bon religieux s’appliquera uniquement au soin de la conscience du roi  et ne sortira pas des bornes de son emploi»; ces paroles, qui ne contenaient pas precisement  un compliment, sont significatives pour notre etude; DELATTRE, Etzablissements, I11, 29.  20) Heureusement pour Daubenton, le cardinal de la Tremoille, homme singulier lui  aussi, ne s’entendait pas toujours avec sa sceur; cf. SAINT-SIMON, Memoires, passim, et LE  ROY, La France, passim.  21) CRETINEAU-JOLY, IV, 474.  22) SAINT-SIMON, II, 196. Tout le passage est ä lire.Ou conformement AdU X ressorts secrets de Provıdence s()  —_ hıstoire le
conduire».

19) LouIis XIV desıgna SUCCESSCUT le Piıerre Robinet qul, ecr1vıt-ıl le avrıl
705 Phılıppe V, «bon relıgieuxX s’applıquera unıquement A so1n de la cConsclence du rO1
ei sortira Das des bornes de SONMN emplo1»; CCS paroles, qu! contenalent DaS precısement

complıment, sont sıgnıficatıves DOUT nofre etude: DD)ELATTRE, Etablissements, 111
20) Heureusement DOUT Daubenton, le cardınal de la Tremoıille, homme siıngulıer lu1

aussı, S’entendaıt Das touJours SCCUT , cf. SAINT-SIMON, Memoires, passım, ei LE
ROY, La France, passım.

21) CRETINEAU-JOLY, 474
22) SAINT-S5IMON, ı. 196 out le DaASSaRC est lıre
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d’etudes, interesse dUuX lıvres, urtout AUX lıvres Jansenıistes. Depu1s
longtemps, 1] polemisaıt AVCC Arnauld ei d’autres jansenistes  23)' S’’1] fut
appele Rome, c&Cetaıt doute PDOUT conduıire les auts antıjJanse-
nıstes. 61 indıspensables apres le f1asco de la ulle Vineam Domuini

En arrıyvant Rome, le Daubenton rencontra Aaussı le Jacques
de Ia Fontaıne. membre de la provınce Flandro-Belge, antıJanseniıste
ardent, qu]1 qvaıt ete le confesseur ei le theologıen de l’archeveque de
Malınes, de Precıplano; le DapcC ('lement allaıt TOUVeTr lu1
ardent defenseur de la Unigenitus; cf. Poncelet, Necrologe des
jesuites de la province Flandro-Belge, Wetteren, O 151

la quinzıeme Congregation Generale des Jesuıtes (du Janvıer
avrı le Le Tellıer Joua role important secretaiıre “ *.

Daubenton, le confesseur royal SdIl$s charge, ma1ls AVCC traıtement, fit, ul
aussı, unNle bonne impression ans les ongs concılhabules. Aux scerutins
DOUT le generalat, 1] obtınt bon nombre de VOI1X DOUT fonction “>).
O1 elle-c1 lu1 chappa, ] nen allaıt Das mMO1Ns rester a Rome
qassıstant general DOUT les DProvıinces francalses el DOUT prendre la releve du

Le Tellıer ans la lutte antıjanseniste.

HIT L assistant general (1/7/06+-1715)
Elu assıstant general, Daubenton prıt ONC place ans le aut conseıl

de l’ordre*°), preside Dar le 11OUVCAU general, |’Italıen Ange Tamburinı
qul, AVCC le tıtre de vicaıre general, avalıt deja gouverne depuıls la mort (27
octobre de Ihyrse Gonzalez, general de trıste memoıire DOUT les
mol1inıstes. Dans conseıl, Daubenton representailt les CINg provınces de
France (Parıs, Aqgultaine, Lyon, Toulouse, Champagne). eut DOUTL
collegues : Vıncent Imperıalı, DOUT les CINq provinces ıtalıennes; iıchel
Dıaz, DOUT le ortuga eit les S1X provinces sSOUum1lses la dominatıon
mondiale du ortugal; LouiIs de Montesdoca DOUT les douze provinces
des terrıtoires espagnols; Tre aıble, DOUT la CIrCoNscCr1IptionN lleman-

23) SOMMERVOGEL, VII, 191 1-19 Son lıvre Defense des HOUVEAdUX chretiens 21 des
MILSSLIONNALFES de Ia Chine ”"ONITFre deux livres ‚ Parıs, 1687, fut condamne Rome
1694, mals la publicatiıon du decret eut lıeu qu’en 1700: REUSCH, Der exX der
verbotenen Bücher., IL, Bonn. 1885, 49 %3 ei passım.

24) HILLENAAR, 251
25) BRUCKER, 695 Au premier scrutın, Daubenton eut meme le plus gran nombre

de O1X
26) Pour les detaıls quı sulvent, OIr S VnNOopSIS historiae Societatis Jesu, Louvaın, 950
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de, dont dependalent egalement les euxX provınces belges a1nsı que la
polonaıse ef l’anglaıse.

Des le commencementT, le nouve]l assıstant prıt charge erleux.
confıa papıer SCS S1X resolutions, dont, AVECC l’eıl SUT qUC NOUS

AauTONs dıre, Je releve la premiere: «Je O1S QVOIF tOutl une intention
droite el DUIC» 27)

LOrsque, apres les scrut1ns, les elus rendıirent
Vatıcan DOUT Offrir I’'hommage de eur obeissance, le confesseur emerıte

fut plus religieux quelconque, INCONNU, etranger DOUT Clement »
Celui1-cı1ı eur fit petit discours bienveıillant, OUu 11 fut C  » question
de jansen1isme. Se rappelant peut-etre SCS entretiens de L 7OZ le DapDC
declara: «qu a la verıte, les Jansenistes n’oubliaient rien DOUT faıre
regarder les jesuites des SCNS de morale relächee, ma1ls DOUT
detruire calomnıe, ] voyaılt riıen de plus convaıncant qu«® faıt
d’experience, SaVOIr qucC les libertins ei les PETSONNCECS de doectrine

28)su voulaıent pomnt QVOIT des Jesultes DOUT confesseurs»
Cette cıtatıon vaut DOUT OUS qu«C pour-’autant qu’elle soulıgne

quc le jJansenısme etaıt unc dee fixe, tant DOUT le DAaDC, ont la
Viıneam Domuinı (1705) avalt O  ,D} f1asco tres sens1ible, quUC DOUT les
Jesuıtes, 61 attaques ans les volumes successifs de la orale pratique des
Jjesultes“?), ont les refutations avalent ete plutoöt pıtoyables; le DaDc fit
Qussı allusıon ans SOM discours.

OUur entreprendre le combat contre le jansenısme ans les mılıeux
romaıns, Daubenton eut l’insıgne faveur d’etre inıtie Dal SO  —_ confrere-
compatrIiote, le Le Tellıer, ma1ls DAS DOUI longtemps. Cet ardent
champıon rentra France DOUI devenır 708 provıncıal de la
provınce de Parıs ei S1IX moOI1s plus tard, apres la morTt du La Chai1ze,

27) Vie (manuserı1te), 53
28) BRUCKER, 696 Tel quel, pPassagc est etonnant : les lıbertins continualent-ils

touJours confesser, condıtıion QuUC le confesseur fut pas jesuıte? Les DETSONNCS la
conscience delıcate refusajent-elles Das de confesser AaUX Jesultes Cause de leur
doectrine morale suspecte? Brucker faıt continuer l’allocution: «I le Pape| laıssaıt pDas
neanmolns de recommander uUuNc grande attention SUur [OUS les quı sortiraljent de la
Compagnıe, afın LA  oter NOS adversaıres tOuft pretexte d’accusatıon ei de s epargner la
necessıte des apologies quı Ont 1 dıfficılement ra1son des crit1ques meme les plus injJustes357  Autour de la bulle « Un\igenitus»  de, dont dependaient egalement les deux provinces belges ainsi que la  polonaise et l’anglaise.  Des le commencement, le nouvel assistant prit sa charge au serieux.  Il confia au papier ses six resolutions, dont, avec l’ceil sur ce que nous  aurons ä dire, je releve la premiere: «Je dois avoir en tout une intention  droite et pure»?”).  Lorsque, apres les scrutins, les nouveaux €lus se rendirent au  Vatican pour offrir I’hommage de leur obeissance, le confesseur emerite  ne fut plus un religieux quelconque, inconnu, etranger pour Clement XI.  Celui-ci leur fit un petit discours bienveillant, oU il fut «surtout» question  de jansenisme. Se rappelant peut-Etre ses entretiens de 1702, le pape  declara: «qu’ä la verite, les jansenistes n’oubliaient rien pour faire  regarder les jesuites comme des gens de morale relächee, mais pour  detruire cette calomnie, il ne voyait rien de plus convaincant que ce fait  d’experience, äa savoir que les libertins et les personnes de doctrine  28)'  suspecte ne voulaient point avoir des jesuites pour confesseurs»  Cette citation ne vaut pour nous que pour-autant qu’elle souligne  que le jansenisme etait une idee fixe, tant pour le pape, dont la bulle  Vineam Domini (1705) avait ete un fiasco tres sensible, que pour les  jesuites, si attaques dans les volumes successifs de la Morale pratique des  jesuites??), dont les refutations avaient ete plutöt pitoyables; le pape y fit  aussi allusion dans son discours.  Pour entreprendre le combat contre le jansenisme dans les milieux  romains, Daubenton eut l’insigne faveur d’&tre initie par son confrere-  compatriote, le P. Le Tellier, mais pas pour longtemps. Cet ardent  champion rentra en France pour devenir en 1708 provincial de la  province de Paris et six mois plus tard, apres la mort du P. La Chaize,  27) Vie (manusecrite), 53.  28) BRUCKER, 696. Tel quel, ce passage est etonnant: les libertins continuaient-ils  toujours ä se confesser, a condition que le confesseur ne füt pas jesuite? Les personnes ä la  conscience delicate ne refusaient-elles pas de se confesser aux jesuites ä cause de leur  doctrine morale suspecte? Brucker fait continuer l’allocution: «Il [le Pape] ne laissait pas  neanmoins de recommander une grande attention sur tous les ouvrages qui sortiraient de la  Compagnie, afın d’öter ä nos adversaires tout pretexte d’accusation et de s’epargner la  necessite des apologies qui ont si difficilement raison des critiques meme les plus injustes ...  Le temoignage rendu par le pape ä la morale de la Compagnie empruntait peut-Etre une  signification speciale au fait que le defunt general [Gonzalez], suivant jusqu’au bout son  idee, avait encore en 1702 supplie le souverain pontife de prohiber le probabilisme dans la  Compagnie»  O:  29) Voir un apercu dans REUSCH, Der Index, II, 493.Le temolgnage rendu Dar le Dapc Ia morale de la Compagnıe empruntaıt peut-etre un«c

sıgnıfıcatıon specılale faıt qUC le defunt general |Gonzalez], sulvant Jusqu au bout SO  —

idee, avaıt CENCOIC 702 supplıe le souveraın pontıfe de prohıber le probabılısme ans la
Compagnıie» ä 1LCc

29) Voir apCeICu ans REUSCH, Der ndexX, IL 493



338 Ceyssens

confesseur du [OI charge qUu1l lu1 alssera unec reputatiıon tires defavorable
Depuls eur separatıon les euxX confesseurs ”actuel de Parıs ei
|I’honoraıre de adrıd estent correspondance  30) el collaborent
ensemble AVCC enthousı1asme l’extermıinatıon entiere du JANSCHISMEC
Drojet deja iTres ANCIEN IMals Lrop mal CNYALC DOUT DOUVOITF FTeUSSIT

immedıatement Les nouvelles tentatıves entreprıses Darl la
Unigenitus fournıront eNCOTE une irıste DICUVC

Dısons OT'! ei Darl parenthese qQuUC Daubenton intermediaıre
les CINY DIOVINCCS de France ei les enxXx CUI16S eut unc

lourde besogne En INaTs FTA 1] termınera par DAsSdec une lettre
SO  — correspondant aDıtue Fenelon archeveque de Cambrai1

Je upplıe Votre CGirandeur de pardonner le desordre de INECS
ettres tant BGLTITIG DOUT les affaıres de Compagnıe quUuC
JC DUIS donner chacune | attention qu 1] faudraıt fals parlır
aujourd hul |par le hebdomadaıre| plus de Cinquanite tOutes
ecrı1tes de IN maın» *!)
En verıte les affaıres quC Daubenton faveur de SOM Oordre

L1OUS DaS ICI INals DOUT qu«C OUS AUTONS ıre plus oın
relevons 709 11 obtınt du DapDC bref nnant qul Incorporaılt la
prevote de Pıgnans college-seminaıre roya qucC les dırıgealent

Toulon
Quant ffaıre JE glane ans la Vie (manuscrıte 63)

detaıl eclaırant DOUL 11OUS

Daubenton demanda Dapc «Ja de u11 accorder unc CONSIC-
gatıon de cardınaux DOUTL les 1LAalSOTNS des]  1 ans ce
cause| qu 1] eur redigeraılt Dar Sa Saıntete u11 repondıt 11

aVvaıt A NOMMEeET u1l-meme SO  —_ cho1x les ı2 cardınaux ont

30) HILLENAAR 256 cf infra
31) FENELON I1{ 23] La Vıe (manuscrıte 65) apprend qu«c Daubenton

DOULIL s() general «d’un SCCOUTS exireme ei 11 SO  >; unıversel ans toutes les
affaıres du dehors dont ı] venaıt heureusement bout 11 le 'OuVvVal LOUJOUTS prei LOUJOUTS
vigılant LOUJOUTS infatıgable quan 11 S agıssaıl de I’honneur de la Compagnıe de
l’avancement de la relıgıon la IMNeEeEMEC Vıe (manuscrıte 80) aubenton
TOUVAl le DOUT repondre «Xd uUuNnN«ec infınıte de ettres 1] Cevaı incessammen de
France ei Espagne ei DOUT precher aven el CaTreme ans aın Lou1ls des Francals|

de LOuUL 11 avalı de DECISONNCS dıstınguees ans Rome».
32) Pıgnans, diocese Frejus, canton Besse, arrondıissement Briıgnoles, Var, autrefo1s

monastere de chanoınes regulıers de Saılnt--Augustin, secularıses 668 Dar Clement [
COTTINEAU, Repertoire .. des abba 'yes|Mäcon 939 I1 AT ELATTRE N

‚VNODSIS, 2A73 (quı (0)1! MO [alson uUun«c actıon ecla du Daubenton)
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seraıt Composee la congrégation qu'’ıl souhaıtaıt. Elle fut bıentot
intımee conformement SO  —_ desır ei la veılle du Jour qu elle devaıt
s’assembler, Il dıstrıbua chacun U1lc pIECE d’ecriture CoOUurte, CeXACIEe
el solıde JuUC ul-meme avaıt faıte DOUFTF eclaırcır les choses el leur
facılıter la dec1ısi0n. Elle fut tOut faıt favorable AduxX jesultes de
Toulon »

Daubenton sert Outfre SCS con{freres eCY1Vvalns, Dar exemple le
Franco1s Croiset, dıstrıbuant Rome leurs exemplaıres

d’hommage>*°*). Recıproquement, 11 leur eNvole quı AL ans les
publıcatıons romaınes, autres les Homelies UJUC le DAaDC
SucCcCess1ivement 34)

l’egal du Croiset, hautement interesse la spiırıtualıte el la
gloire de SOM ordre., Daubenton V durant SONMN assıstance. S’Occuper
tres energ1quement de la de beatıficatiıon de SOI confrere et
compatriote Jean-Francoıis eg1s (1597-1640), admırable ml1ss1ionnal-

populaiıre du m1ıd]ı de la France. semble meme QVOIF »UD  «Q le
postulateur OcEl *). Car 1] sıgne les memoIlres qu'ıl faıt imprimer ei

qu’1 presente la congregatıon des Rıtes>°®). En vue de la beatıfication
(quı A4aUuUTa heu 11 COM1DOSC, L’honneur du futur bıenheureux,
uUnNn«c Vıe quı est modele de l’hagiographie classıque *’).

lcı ENCOTIC, OUS une glanure faıre ans la Vie (manuserite,
78-79 OTS N  une dıfficulte soulevee aupres du romoteur de la

de beatıfıcation, Daubenton s’adressa DADC, celu1-c1 «qulI pouvaıt
rien refuser Daubenton ei quı le croyaıt DaSs capable de lu1

33) infra.
34) ® infra ; SOMMERVOGEL, VIIL, Aa ]
35) D’apres la Vıe (manuserite, 74); Daubenton fit lu1 out seu]l les offıces de

postulateur, d’avocat, de DIOCUICUI de sollıcıteur.
36) Voir GUITTON, Vie de Francols €eg2IS, Parıs, 1937, DD apparaılt Qussı qUC

ans ce projet de beatıfication, le Janseniste LOuIls Maılle, auraıt MI1Ss des aves « CIM
inventant de LOutes pleces la fable inouie|queAutour de la bulle « Unigenitus»  339  serait compos6ee' la congrégation qu’il souhaitait. Elle fut bientöt  intimee conformement ä son desir et la veille du jour qu’elle devait  s’assembler, il distribua äa chacun une piece d’ecriture courte, exacte  et solide que lui-meme avait faite pour Eclaircir les choses et leur  faciliter la decision. Elle fut tout a fait favorable aux jesuites de  Toulon».  Daubenton sert en outre ses confreres ecrivains, par exemple le  P Francols Croiset, en distrıbuant a Röme leufs exeniplaires  d’hommage*?). Reciproquement, il leur envoie ce qui vaut dans les  publications romaines, entre autres les Homelies que le pape prononce  successivement **).  A V-egal du P. Croiset, hautement interesse ä la spiritualite et ä la  gloire de son ordre, Daubenton va, durant toute son assistance, s’occuper  tres energiquement de la cause de beatification de son confrere et  compatriote Jean-Francois Regis (1597-1640), un admirable missionnai-  re populaire du midi de la France. Il semble m&me avoir &te le  postulateur officiel*°), car il signe les memoires qu’il fait imprimer et  qu'il presente ä la congregation des Rites?°). En vue de la beatification  (qui aura lieu en 1716), il compose, en l’honneur du futur bienheureux,  une Vie qui est un modele de l’hagiographie classique?”).  Ici encore, nous avons une glanure ä faire dans la Vie (manuserite,  p- 78-79). Lors d’une difficulte soulevee aupres du promoteur de la cause  de beatification, Daubenton s’adressa au pape; celui-ci «qui ne pouvait  rien refuser au P. Daubenton et qui ne le croyait pas capable de Ilui  EL infra.  34) Cf. infra; SOMMERVOGEL, VII, 1915-1916.  35) D’apres la Vie (manusecrite, p. 71), Daubenton fit ä lui tout seul les offices de  postulateur, d’avocat, de procureur et de solliciteur.  36) Voir G. GUITTON, Vie de Frangcois Regis, Paris, 1937, 24-25. Il apparait aussi que  dans ce ’projet de beatification, le janseniste Louis Maille, aurait mis des entraves «en  inventant de toutes pieces la fable inouie|que ... Francois Regis avait ete expulse de la  Compagnie de Jesus. Quand, apres une serie d’enquetes  . (il) fut convaincu de faux  serments reiteres sur l’Evangile, au cours d’un proc6s de beatification, les sbires du Saint-  Office vinrent la nuit du 9 au 10 juillet, le saisir 4 domicile pour l’incarcerer au Chäteau  Saint-Ange» ...; GUITTON, Le P. de la Chaize, I, 175; id., Vie de Frangois Regis, passim.  Voir notre etude sur le P. Damascene Bragaldi, dans Bulletin de I’Institut historique belge  de Rome, 51 (1981) 147-165, surtout p. 157-159.  37) D’apres Guitton, Frangois Regis, appendice IV, 603-610, ol on trouvera une  appreciation de cette Vie et sur «l’ardeur et la tenacite» de Daubenton pour pousser a la  beatification. Daubenton cite ses documents avec franchise mais «au gre de sa fantaisie»  (p. 604), se permet des exagerations manifestes, massacre les noms propres [detail ä noter;  cf. infra] et la chronologie».Francoı1s Regıs avaıt ete expulse de Ia
Compagnıe de Jesus. uan: apres unec ser1e d’enquetes (1l) fut CONVvalncu de faux
nts reıteres SUT |I’Evangıle, d’un Droces de beatıfication, les sbires du Saılnt-
Office vinrent la ult du A Juıllet, le Salsır domucıle DOUT |’incarcerer C’häteau
Saınt-Ange»Autour de la bulle « Unigenitus»  339  serait compos6ee' la congrégation qu’il souhaitait. Elle fut bientöt  intimee conformement ä son desir et la veille du jour qu’elle devait  s’assembler, il distribua äa chacun une piece d’ecriture courte, exacte  et solide que lui-meme avait faite pour Eclaircir les choses et leur  faciliter la decision. Elle fut tout a fait favorable aux jesuites de  Toulon».  Daubenton sert en outre ses confreres ecrivains, par exemple le  P Francols Croiset, en distrıbuant a Röme leufs exeniplaires  d’hommage*?). Reciproquement, il leur envoie ce qui vaut dans les  publications romaines, entre autres les Homelies que le pape prononce  successivement **).  A V-egal du P. Croiset, hautement interesse ä la spiritualite et ä la  gloire de son ordre, Daubenton va, durant toute son assistance, s’occuper  tres energiquement de la cause de beatification de son confrere et  compatriote Jean-Francois Regis (1597-1640), un admirable missionnai-  re populaire du midi de la France. Il semble m&me avoir &te le  postulateur officiel*°), car il signe les memoires qu’il fait imprimer et  qu'il presente ä la congregation des Rites?°). En vue de la beatification  (qui aura lieu en 1716), il compose, en l’honneur du futur bienheureux,  une Vie qui est un modele de l’hagiographie classique?”).  Ici encore, nous avons une glanure ä faire dans la Vie (manuserite,  p- 78-79). Lors d’une difficulte soulevee aupres du promoteur de la cause  de beatification, Daubenton s’adressa au pape; celui-ci «qui ne pouvait  rien refuser au P. Daubenton et qui ne le croyait pas capable de Ilui  EL infra.  34) Cf. infra; SOMMERVOGEL, VII, 1915-1916.  35) D’apres la Vie (manusecrite, p. 71), Daubenton fit ä lui tout seul les offices de  postulateur, d’avocat, de procureur et de solliciteur.  36) Voir G. GUITTON, Vie de Frangcois Regis, Paris, 1937, 24-25. Il apparait aussi que  dans ce ’projet de beatification, le janseniste Louis Maille, aurait mis des entraves «en  inventant de toutes pieces la fable inouie|que ... Francois Regis avait ete expulse de la  Compagnie de Jesus. Quand, apres une serie d’enquetes  . (il) fut convaincu de faux  serments reiteres sur l’Evangile, au cours d’un proc6s de beatification, les sbires du Saint-  Office vinrent la nuit du 9 au 10 juillet, le saisir 4 domicile pour l’incarcerer au Chäteau  Saint-Ange» ...; GUITTON, Le P. de la Chaize, I, 175; id., Vie de Frangois Regis, passim.  Voir notre etude sur le P. Damascene Bragaldi, dans Bulletin de I’Institut historique belge  de Rome, 51 (1981) 147-165, surtout p. 157-159.  37) D’apres Guitton, Frangois Regis, appendice IV, 603-610, ol on trouvera une  appreciation de cette Vie et sur «l’ardeur et la tenacite» de Daubenton pour pousser a la  beatification. Daubenton cite ses documents avec franchise mais «au gre de sa fantaisie»  (p. 604), se permet des exagerations manifestes, massacre les noms propres [detail ä noter;  cf. infra] et la chronologie».GUITTON, Le de la Chaize, 1731 1d., Vie de Francois €eg21S, passım.
Voiır notre e{iu: SUTr le Damascene Bragaldı, ans Bulletin de [’Institut historique belge
de Rome, (1981) 147-165, urtout 15/7-159

37) D’apres Gulitton, Francois Regis, appendıce I 603-610, Ou un  er

appreclation de Vıe el SUur «Jl’ardeur ei la tenacıte» de Daubenton DOUT DO USSCI la
beatıfiıcatıion. Daubenton ıte SCS documents G franchıse ma1s gre de 5 C fantaısıe»
(p 604), permet des exagerations manıfestes. [Nassäal les OIlls PTODTES (detaıl ole:  $
cf. infra] el la chronologie».
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donner des ass  D mal fondees, MM 1] le souhaıtaıt, hult
consulteurs quı vinssent examıner les papıers Or1g1nauXxX de la ompagnıe
de Jesus:;: CCS consulteurs etaıt le promoteur de la f01 ul-meme el le
secretaıre des Rıtes: le res etaıt prelats el theologıens. On examına les
catalogues pendant hult Jours entiers340  L: Ceyssens  donner des assurances mal fondees, nomma, comme il le souhaitait, huit  consulteurs qui vinssent examiner les papiers originaux de la Compagnie  de Jesus; entre ces consulteurs etait le promoteur de la foi lui-meme et le  secretaire des Rites; le reste etait prelats et theologiens... On examina les  catalogues pendant huit jours entiers ... ce qui a beaucoup contribue ä  l’heureux succ6s de la beatification».  Apres ces preliminaires, abordons de plus pres les activites deployees  par le P. Daubenton en vue de promouvoir la bulle Unigenitus.  A ce sujet, nous trouvons chez les auteurs les affirmations les plus  fortes. Saint-Simon 6ecrira: «Fabroni et Daubenton firent donc le projet  de la constitution du pape»*®). Plus loin, nous aurons l’occasion de citer  des assertions semblables, mais, pour nous, il convient de trouver des  details plus precis et mieux appuyes sur des documents. Or, malheureuse-  ment, ces sources sont assez rares. Daubenton n’a pas laisse de memoi-  res; la plus grosse partie de sa correspondance est perdue ou restee  inconnue**). De ses nombreuses lettres echangees avec le P. Le Tellier, il  ne subsiste que quelques epaves; de celles adressees aux autres confreres,  il ne reste que celle, fameuse, destinee au P. Croiset; nous la publierons  ci-apres. Heureusement, sa correspondance avec Fenelon a ete pour une  partie conservee et meme publice  40).  Commengcons par dire que la bonne semence laissee par Daubenton  au Vatican en 1702 avait ete cultivee et meme enrichie par un capucin  francais.  De meme qu’en 1651, lorsque la bulle Cum occasione, condamnant  les propositions de Jansenius, avait ete mise sur le metier, on avait vu  38) SAINT-SIMON, VI, 414. D’apres une note manuscrite du fonds Le Paige, 410,  n° 72, de la Bibliotheque Port-Royal ä Paris, le P. Le Tellier aurait fait un projet de bulle.  Voici dans son integralite le curieux recit: «L’abbe de Vaurois [raconta] l’anecdote quil  tenait du P. De la Rue [cf. infra] par rapport ä la bulle Unigenitus: A la fin 1712, le P. de la  Rue, jesuite, trouva le P. Tellier travaillant ; ce dernier lui montra ä quoi ıl travailla; c’etait  le projet de la bulle Unigenitus. Le P. de la Rue l’ayant lu, demanda au P. Tellier si ce projet  etait serieux ; tres serieux lui dit-il. Si cela est, dit le P. de la Rue, il faut en changer le titre. Et  quel titre y mettre, lui repondit le P. Tellier. Il faut y mettre Iui dit l’autre: t/ombeau de la  Societe, car si jamais ce projet tel qu’il est vient ä passer ä Rome, il sera la ruine de la  Societe; qui vit encore en 1759; et qui !’a raconte plusieurs fois et encore recemment ä M.  Pinault [des Jauneaux de Tenelles], son avocat, qui me !’a dit aujourd’hui, 25 janvier 1759».  39) La correspondance entre Daubenton et le P. Andre (cf. A. Charma et L. Marcel,  2 vol., Caen, 1844-1856) n’a aucun rapport avec le jansenisme. Au ms. 1026, f” 19-20 de la  bibliotheque de l’Universite [Sorbonne] ä Paris, j’ai trouve une lettre de Daubenton au P.  Doucin, en date du 28 fevrier 1713, en rapport avec la bulle. Je la publierai dans une etude  sur le P. Doucin.  40) HILLENAAR, Fenelon, 245-254; FENELON, t. VII et VIII.quı beaucoup contribue a
"heureux SUCCES de la beatıfication».

pres CCS prelımınaıres, abordons de plus pres les actıvıtes deployees
Dar le Daubenton VUucC de promouvoır la bulle Unigenitus.

sujJet, 11OUS chez les eurs les affırmatıons les plus
fortes. Salınt-Sımon ecrira : «Fabron1i eit Daubenton fiırent ONC le projet
de la constitution du pape» *°®). Plus loın, NOUS auTIiTONS l’occasıon de cıter
des assert1ons semblables, ma1s. DOUT NOUS, 1] convıent de TOUVer des
detaıls plus DreCIS e{ MIeuUuX appuyes SUT des documents. Or, malheureuse-
ment, GB OUTCES sont Daubenton na pDas lalsse de memoO1-
ICS, la plus STOSSC partıe de Sr correspondance est perdue restee
inconnue  39). e SCS nombreuses ettres echangees le Le Tellıer, 1]

subsıste quC quelques epaves; de celles adressees dUuX autres confreres,
i] qu«c CeNE, fameuse, destinee d Croiset ; 11OUS la publierons
C1-apres. Heureusement, correspondance Fenelon ete DOUT unc

partıe cConservee el meme publıee 40)
Commencons par ıre quUC la bonne CINECMNCC lalssee Dar Daubenton

Vatıcan 702 avalt ete cultıvee ei meme enrichıe Dar capucın
francaıs.

De meme qu en 1651. orsque la ulle Cum OCCASIONE, condamnant
les proposıtions de Jansen1us, avalt n  ,D mise SUT le metier, avaıt

38) SAINT-SIMON, VI, 414 D’apres une ote manuscriıte du on Le Paige, 410,
72 de la Bıblıotheque Port-Royal Parıs, le Le Tellıer auraıt faıt projet de ulle

Voincı ans « 10) integralite le CUrl1euX recıt ; de Vaurois raconta| |’anecdote qu ']
tenaıt du De la Rue lcf. infra| Dar rapport Ia ulle Unigenitus: la fın 142 le de la
Rue, Jesuıte, [TOUVA le Tellıer travaıllant : dernier u montira quol ı] travaılla: c’etaıt
le projet de la bulle Unigenttus. Le de la Rue l’ayant Iu, demanda Tellıer 1 projJet
etaı SCTIeUX : tres SerleuxX |u1 dıt-ıl S1 cela est, dıt le de la Rue, 1l faut changer le tiıtre
quel ıtre metltre, |u1 repondıt le Tellıer faut mettre lu1 dıt l’autre tombeau de la
Societe, Cal S1 Jamaı1s projet tel qu'’ıl est vient PasscI Rome., 11 Ia ruıne de la
Socıiete:; quı viıt CENCOTC 1799 el quı ’a raconte plusiıeurs fO1s ei CIICOTIC recemment
Pınault |des Jauneaux de Tenelles], 10)  . avocat, quı l’a dıt aujourd’hul, 28 Janvıer 1759»

39) La correspondance Daubenton ei le Andre (cf. Charma et arcel.
Vol.. Caen,in a rapport VECC le jansenısme. Au 1026, 19-20 de la

bıblıotheque de I’Universite |Sorbonne| Parıs, ®  J al trouve une lettre de Daubenton
Doucıin, date du 28 fevrıer HS, rapport la bulle Je Ia publieral ans unc etude
SUT le Doucın.

40) HILLENAAR, Fenelon, 245-254:; FENELON, VII ei JII



Autour de /a hulle « Unigenitus» 341

apparaltre Kome ex-capucın francaıls, le fameux ulard DOUT
actıver la procedure“**), a1nsı le 19 avrıl 1703 au capucın francaıs,
NO moO1ns fameux, le Tımothee de la Fleche, etaıt arrıve dans la

42)eternelle serıbe la secretaiırıe generale de SO  —_ ordre
Professeur de theologıe, 11 avaıt deJäa, pretendaıt cet homme. DCU
modeste, penetre tOut le venın des Reflexions morales de Quesnel, ei

aussıtOt 1] mıt le denoncer haut 1eu Deux fO1s par semaıne., 1] put
entretenir le DADC da Vatıcan. OUu 1] avaıt SCS entrees lıbres.

([TOUVve OonCcC (en DapDC prepare (en Dar Daubenton,
ei celu1-cı 706 le meme DADC ENCOTE MIeUX instrult Dar
Timothee. Dorenavant les euxX antıjJansenıstes travaılleront ans le
meme desseıin : S1 NO pas precısement ensemble., du moOo1ns cote cote.

1 Timothee ecrIıt qu«c le Daubenton est SO  — homme de confilance.,
qu’1 le consulte tout*7). NOUS ADDICNONS etonnement qu«c de SO  —_

cöte, le Daubenton montraiıt A capucın «beaucoup de confilance ei

d’estimeAutour de la bulle « Unigenitus»  341  apparaitre ä Rome un ex-capucin francais, le fameux P. Mulard pour  activer la procedure*!), ainsi le 19 avril 1703, un autre capucin francais,  non moins fameux, le P. Timothee de la Fleche, etait arrive dans la Ville  42)(  6ternelle comme scribe ä la secretairie generale de son ordre  Professeur de theologie, il avait dejä, pretendait cet homme, peu  modeste, penetre tout le venin des Reflexions morales de Quesnel, et  aussitöt il se mit ä le denoncer en haut lieu. Deux fois par semaine, il put  en entretenir le pape au Vatican, ou il avait ses entrees libres.  Il trouve donc (en 1703) un pape prepare (en 1702) par Daubenton,  et celui-ci retrouve en 1706 le m&me pape encore mieux instruit par  Timothee. Dorenavant les deux antijansenistes travailleront dans le  mme dessein: si non pas precisement ensemble, du moins cöte ä cöte.  Si Timothee &crit que le P. Daubenton est son homme de confiance,  qu’il le consulte en tout**), nous apprenons avec etonnement que de son  cöte, le P. Daubenton montrait au capucin «beaucoup de confiance et  d’estime ... sans en avoir aucune»  449  Comme le capucin avait trouve un precurseur dans le P. Mulard,  l’assistant en trouva un dans le P. Annat SJ (assistant general de 1648 ä  1652) qui, du temps de la bulle Cum occasione, avait exerce une influence  indeniable*°). Mais Annat avait ete un theologien avise qui agissait  surtout sur les examinateurs, leur fournissant du pain coupe pour rediger  leurs vota avec une belle allure de competence theologique, voire  patristique.  N’etant pas un homme d’etudes theologiques, Daubenton exerca  surtout une action personnelle persuasive en contactant les personnes  d’autorite. Tout d’abord aupres du pape Clement XI, l’assistant si  avenant eut un succ6s plutöt etonnant. Le pape continuait ä voir en lui le  41) L. CEYSSENS, Francois Mulard, premier depute royal antijanseniste 4 Rome, dans  Revue d’histoire de 1 ’Eglise de France, 41 (1955), 185-210, repris dans Jansenistica minora,  FV} fase: 33:  42) UBALD D’ALENCON, Memoires et lettres du P. Timothee, passim.  +3) Ibid., 183; cf. 46-47.  44) FENELON, VIII, 231: lettre (en date du 22 mars 1714) de l’abbe Philippe  Chalmette, qui est loin d’&tre un Saint-Simon, mais un ami et collaborateur ä Rome; cf.  infra. Ne rencontre-t-on pas ici cette «faussete la plus innee» dont parle SAINT-SIMON,  Memoires, II, 196?  45) L. CEYSSENS, Francois Annat, S.J. avant son confessorat (1590-1654), dans  Antonianum, 50 (1977), 395-495 ; cf. Jansenistica minora, XIIT, 211-257; id., Frangois Annat  et la condamnation des Cinq propositions de Jansenius, dans Bulletin de l’Institut historique  belge de Rome, 44 (1974), 111-126; Jansenistica minora, XIL1, 163-178.QaVOITr un«c>44)
Comme le capucın avaıt trouve precurseur ans le ulard,

l’assıstant {[TOUVAa ans le Annat SJ (assıstant general de 64%®%
qul, du de la Cum OCCASIONE, avaıt exerce unec influence

indeniable*>). Maıs nna avaıt ete theologıen QVISE quı agıssaılt
urtout SUT les examınateurs. eur fournissant du paın Coupe DOUTF rediger
leurs VoIa AVEC unec allure de competence theologique, volre
patrıst1que.

N’etant pDas homme d’etudes theolog1ques, Daubenton CXECICA
urtout unc actıon personnelle persuasıve contactant les DETSONNCS
d’autorite. JTout d’abord aupres du Dapc C'lement X $ l’assıstant S1
avenant eut SUCCES plutöt etonnant. Le Papc continuaıt VOIr Iu1 le

41) CCEYSSENS, Francois Mulard, premier depute royal antijanseniste Rome, dans
Revue Ad’histoire de l’Eglise de France. 1955). 185-210, reprIis ans Jansenistica MINOFA,

fasc
42) (JBALD ALEN Memoaoires i ettres du Timothee, passım.
43) Ibıd 183 cf. 46-4 /
44) FENELON,: VIIN, 231 ettre (en date du de ”’abbe Phılıppe

Chalmette. quı est oın d’etre  .5 Saint-Sımon, ma1ls amı ei collaborateur Rome: cf.
infra. Ne rencontre-i-on Das 1C1 «faussete la plus innee» dont parle SAINT-SIMON.,
Memoires, 68 96°

45) CCEYSSENS, Francols Annalt, Aavanıi SON confessoralt (1590-1654), ans
Antonianum, (1977) 395-495 ; cf. Jansenitstica MINnOra, A, 1-257; 1d., Francols Annat
e1 la econdamnation des Cinqg propositions de Jansenius, ans ulletin de ’Institut historique
belge de Rome, 44 (1974) 111-126; Jansentistica MINOFA, AI 163-178
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Confesseur emerite : «Dans tOutes les audıiences publıques, C'lement X3
ex1ige qu’1 DICHNNC Tang parmı les generaux des ordres AVCC le tıtre de
confesseur du ro1 d’Espagne»; 11 le regardaıt soutien de la
relıg10n el defenseur du Saıint-Sıege France, Espagne,
Italıe Flandre 60

Daubenton avalıt audıence autant de fO1s qu’1 le voulaıt, «Sa
Saılntete lu1 marque tTrO1s endroıits dıfferents Ou 1] pouvaıt venIır lu1
parler quan ı]l voudrait»  47)_

Les facılıtes d’acces de Daubenton bornatlent Das Vatıcan.
coudoyaıt les cardınaux: mentionnons speclalement Albanı., cardınal

Paolucceı1. secretaıre d’Etat, Ottoboni1 (ces euX derniers seront
blentoöt membres de la cCommı1ss1ıon chargee d’examıner les Reflexions
morales de Quesnel)*®). AJjoutons-y Gabrielli, le feuıllant S1 antıjansenıste

46) DELATTRE, 111 30:; HILLENAAR, 24  IN La VIE (manuserıte, 54) raconte QUC le
DaAaDC «l’honora de SO estime el de bienveillance. Une des premieres INaTQqUCS qu'’ı] lu1
donna fut de faıre de SOI DTODIC mouvement, faveur., decret qu ıl 11 CNVOVA Dar le
cardınal Albanı., de Sa aıntete, duquel 11 voulaıt JUC le pere prit seance
tOuftfes les assemblees |Consıstoires| publıques D3 Je continue INCSs glanures, «C est

qUuUC le pontıfe apprenaıt ([OUS les Jours du zele du Daubenton el quı lu1 attıra
dıstınction partıculıere de la Dart de Sa Saılntete Jusque ans les molndres OCCAaS1OnNs,

le TeMAaTrqua meme tres SOUVvVentTL ans les [ UCS de Rome Ou le DAaDeC le renCcContranti
le demelaıt de la foule e manquaıt Jamaıs de lu1 donner unNnec double benediction ME une
incliınatıon de ete ei souriıre gracleuX».

47) HILLENAAR, 254 La Vie (manusecrite, /8) est plus explıicıte : «trols endroıits
dıfferents i secrelis>» [ e SO  — coöte, cardınal de la Tremaoille confiırme quc Daubenton
Tımothee «On fort gran aCCES aupres du DaPC, obtenant des audiences autant qu'’ıls
demandent. Le Saılınt-Pere semble quelquefoı1s leur parler DaS de la meme manılere»:
BALD, Memoires, A Dans dernıier endroıt, apprend qucC de la Iremaoıille «n est pas
Ontent de la conduıte du Timothee de la Fleche de celle du Daubenton»:
C.-a-d J3

48) HILLENAAR, 245 La Vıe (manuscrıte) plusieurs (55-61) AUX
cardınaux l1es avec' Daubenton Le cardınal]l Albanı. S «ajoutaıt ’estime qu’'en qvaıt
SON oncle. uUNle tendre amıtle ; 11 le voyaıt tres SsOoOuvent Iu1 alsaıt confıdence de tOut quı
concernaıt les interets de la relıgıon el | honneur du Samint-Siege; el le DapcC quı savaıt tres
1en qu ıls etajent etroıtement 11es ensemble, approuvaıt 61 fort eur intellıgence mutuelle
qu 'l s’ouvraıt quelque fO1s cardınal de quelque affaıre secrete DOUT qu 1l conferät
VEC le Daubenton, SOM amı Le cardınal Fabron1, confıdent du DAaPC, voyaıt de meme
tres confıiıdemment le Daubenton, qu’ıl le savaıt Iu1 anıme d’un TAl zele,

les conferences secretes qu’ıls  2 qvaıent sOoOuvent ensemble, tendaıent toujours d J1en de
Ia relıgi0n. Le cardınal Sacrıpante, dataıre, etiaı tOut faıt Ju1 el le prevenaıt TOut
quı regardaıt SOT] ımportant office ... Les cardınaux Paoluccı, miıinıstre du DaDC, Corradıni.
SOM audıteur, Spıinola, grand camerlingue, Ottobon1u, protecteur de la France, Gualtıier1,
declare DOUT la France, le cardınal Aquavıva342  L. Ceyssens  Confesseur emerite: «Dans toutes les audiences publiques, Clement XI  exige qu’il prenne rang parmi les generaux des ordres avec le titre de  confesseur du roi d’Espagne»; il le regardait comme un soutien de la  religion et comme un defenseur du Saint-Siege en France, en Espagne, en  Italie, en-Flandre . 4» 89):  Daubenton avait audience autant de fois qu’il le voulait, «Sa  Saintete lui ayant marque trois endroits differents ou il pouvait venir lui  parler quand il voudrait»*”).  Les facilites d’acces de Daubenton ne se bornaient pas au Vatican. Il  coudoyait les cardinaux; mentionnons specialement Albani, cardinal  neveu, Paolucci, secretaire d’Etat, Ottoboni (ces deux derniers seront  bientöt membres de la commission chargee d’examiner les Reflexions  morales de Quesnel)*®). Ajoutons-y Gabrielli, le feuillant si antijanseniste  +°) DELATTRE, III, 30; HILLENAAR, 244. La vie (manuscrite, p. 54) raconte que le  pape «I’honora de son estime et de sa bienveillance. Une des premieres marques qu’il lui en  donna fut de faire de son propre mouvement, en sa faveur, un decret qu'il lui envoya par le  cardinal Albani, neveu de Sa Saintete, en vertu duquel il voulait que le pere prit seance en  toutes les assemblees [Consistoires] publiques...». Je continue mes glanures, p. 55: «C’est  ce que le pontife apprenait tous les jours du zele du P. Daubenton et qui Iui attira cette  distinction toute particuliere de la part de Sa Saintete jusque dans les moindres occasions,  comme on le remarqua meme tres souvent dans les rues de Rome ou le pape le rencontrant  le demelait de la foule et ne manquait jamais de lui!donner une double benediction avec une  inclination de t&te et un sourire gracieux».  *+7) HILLENAAR, 254. La Vie (manusecrite, p. 78) est plus explicite: «trois endroits  differents e/ secrets». De son cöte, le cardinal de 1a Tremoille confirme que Daubenton et  Timothee «ont un fort grand acces aupres du pape, obtenant des audiences autant qu’ils en  demandent. Le Saint-Pere semble quelquefois ne leur parler pas de la m&me maniere»;  UBALD, Memoires, 182. Dans ce dernier endroit, on apprend que de la Tremoille «n’est pas  content de la conduite du P. Timothee de la Fleche comme de celle du P. Daubenton»;  c;-a=d. en 1715:  *8) HILLENAAR, 245. La Vie (manuscrite) consacre plusieurs pages (55-61) aux  cardinaux lies avec! Daubenton. Le cardinal Albani, neveu, «ajoutait äa l’estime qu’en avait  son oncle, une tendre amitie ; il le voyait tres souvent. Il lui faisait confidence de tout ce qui  concernait les interets de la religion et l’honneur du Saint-Siege; et le pape qui savait tres  bien qu’ils etaient etroitement lies ensemble, approuvait si fort leur intelligence mutuelle  qu’il s’ouvrait quelque fois au cardinal de quelque affaire secrete pour qu’il en conferät  avec le P. Daubenton, son ami. Le cardinal Fabroni, confident du pape, voyait de m&me  tres confidemment le P. Daubenton, parce qu'il le savait comme lui anime d’un vrai zele,  et les conferences secretes qu’ils avaient souvent ensemble, tendaient toujours au bien de  la religion. Le cardinal Sacripante, dataire, etait tout ä fait a lui et le prevenait en tout ce  qui regardait son important office ... Les cardinaux Paolucci, ministre du pape, Corradini,  son auditeur, Spinola, grand camerlingue, Ottoboni, protecteur de la France, Gualtieri,  declare pour la France, le cardinal Aquaviva... et plus particulierement le cardinal de la  Tremoille ... conferaient avec lui tres souvent sur ce qui regardait son ministere, surtout  par rapport äa la religion  »et plus partıculıerement le cardınal de la
Iremoille342  L. Ceyssens  Confesseur emerite: «Dans toutes les audiences publiques, Clement XI  exige qu’il prenne rang parmi les generaux des ordres avec le titre de  confesseur du roi d’Espagne»; il le regardait comme un soutien de la  religion et comme un defenseur du Saint-Siege en France, en Espagne, en  Italie, en-Flandre . 4» 89):  Daubenton avait audience autant de fois qu’il le voulait, «Sa  Saintete lui ayant marque trois endroits differents ou il pouvait venir lui  parler quand il voudrait»*”).  Les facilites d’acces de Daubenton ne se bornaient pas au Vatican. Il  coudoyait les cardinaux; mentionnons specialement Albani, cardinal  neveu, Paolucci, secretaire d’Etat, Ottoboni (ces deux derniers seront  bientöt membres de la commission chargee d’examiner les Reflexions  morales de Quesnel)*®). Ajoutons-y Gabrielli, le feuillant si antijanseniste  +°) DELATTRE, III, 30; HILLENAAR, 244. La vie (manuscrite, p. 54) raconte que le  pape «I’honora de son estime et de sa bienveillance. Une des premieres marques qu’il lui en  donna fut de faire de son propre mouvement, en sa faveur, un decret qu'il lui envoya par le  cardinal Albani, neveu de Sa Saintete, en vertu duquel il voulait que le pere prit seance en  toutes les assemblees [Consistoires] publiques...». Je continue mes glanures, p. 55: «C’est  ce que le pontife apprenait tous les jours du zele du P. Daubenton et qui Iui attira cette  distinction toute particuliere de la part de Sa Saintete jusque dans les moindres occasions,  comme on le remarqua meme tres souvent dans les rues de Rome ou le pape le rencontrant  le demelait de la foule et ne manquait jamais de lui!donner une double benediction avec une  inclination de t&te et un sourire gracieux».  *+7) HILLENAAR, 254. La Vie (manusecrite, p. 78) est plus explicite: «trois endroits  differents e/ secrets». De son cöte, le cardinal de 1a Tremoille confirme que Daubenton et  Timothee «ont un fort grand acces aupres du pape, obtenant des audiences autant qu’ils en  demandent. Le Saint-Pere semble quelquefois ne leur parler pas de la m&me maniere»;  UBALD, Memoires, 182. Dans ce dernier endroit, on apprend que de la Tremoille «n’est pas  content de la conduite du P. Timothee de la Fleche comme de celle du P. Daubenton»;  c;-a=d. en 1715:  *8) HILLENAAR, 245. La Vie (manuscrite) consacre plusieurs pages (55-61) aux  cardinaux lies avec! Daubenton. Le cardinal Albani, neveu, «ajoutait äa l’estime qu’en avait  son oncle, une tendre amitie ; il le voyait tres souvent. Il lui faisait confidence de tout ce qui  concernait les interets de la religion et l’honneur du Saint-Siege; et le pape qui savait tres  bien qu’ils etaient etroitement lies ensemble, approuvait si fort leur intelligence mutuelle  qu’il s’ouvrait quelque fois au cardinal de quelque affaire secrete pour qu’il en conferät  avec le P. Daubenton, son ami. Le cardinal Fabroni, confident du pape, voyait de m&me  tres confidemment le P. Daubenton, parce qu'il le savait comme lui anime d’un vrai zele,  et les conferences secretes qu’ils avaient souvent ensemble, tendaient toujours au bien de  la religion. Le cardinal Sacripante, dataire, etait tout ä fait a lui et le prevenait en tout ce  qui regardait son important office ... Les cardinaux Paolucci, ministre du pape, Corradini,  son auditeur, Spinola, grand camerlingue, Ottoboni, protecteur de la France, Gualtieri,  declare pour la France, le cardinal Aquaviva... et plus particulierement le cardinal de la  Tremoille ... conferaient avec lui tres souvent sur ce qui regardait son ministere, surtout  par rapport äa la religion  »conferaıjent VEC Iu1 tres SOuvent SUTrT quı regardaıt SOM minıstere, urtout
Dar rapport la relıgıon



Autour de Ia hulle « Unigenitus>» 343

eit 61 devoue Fenelon“”?), ei urtout le cardınal Fabroni, quı allaıt etre
DOUTL Ia Unigenitus qu’Albızzı avaıt ete DOUT les bulles Cum
OCCaslone ei Sacram: le verıtable auteur 50)

Dorsanne ecrıra : «Daubenton etaıt des Jesultes lequel le
cardınal Fabron1 travaıllaıt le plus OuventT;: ere qvaıt sSo1n de
consulter SCS Peres de France., de euTtT rendre Compte de tOut ei d’agı
ulvant l’ımpression qu''ıl recevalıt d’eux». le meme auteur ajoute
detaıl zal! etaıt publıc ans Rome qu«®C le Daubenton etaıt SO  — prefet
ıde abDronı el qu outre les promenades Journalıeres qu  ıls faısaljent
ensemble, ıls avalent Ouvent des conferences partıculıeres; quı ure
Jusqu’a qQuUC la constitution alıt ete donnee» ?*).

pres QVOITF prIs connalssance de CCS donnees plutöt generales,
abordons des OUTCCS plus concretes. Nous les {TOuUuverons ans Ia
correspondance A VE Fenelon. Ce gran courtisan, homme de genle,
precepteur du «pet1it» dauphin >*) avaılt de fortes adversıtes.
D’abord, mal de adame de Maıiıntenon, 1] avaılt ete ecarte de la COUTI

ei exıle Cambrai, parmı OonNns flamands LOUL grossiers”*)»,
ensuılte SOUS ”assaut de Bossuet, SO  —_ collegue ans l’episcopat, 1] S’etalt
trouve mauvaIlse posture Rome: la sulte de tres fortes instances
vingt-tro1s des proposıtions quı u etajent attrıbuees avaljent ete
condamnees le 12 INaTs 699; vingt-tro1ls, cC’etaıt beaucoup face des
CINq de Jansen1us, ont Dar aılleurs l’authenticıte avaılt ete fort discutee.

est vral, apprenant la CENSUTIEC romaıne., l’archeveque avalt trouvg_é les
paroles d’obeıissance desırees, maıs Dar apres 1] etaıt retombe ans
l’attıtude qUC ul-meme el les autres antı-Jansenistes reprochalent tant
Baıus ei AdUuX Jansenıistes general: la sOUumıIlss1ıon interleure exigee Dar Ia

Vineam Domuiniı futur frult de SCS DIODICS instances Iu1
mangquaıt ; 1] consıderaıt unec victime : <«Celu1 quı erraıt

49) FENELON, Correspondance, passım.
50) CEYSSENS, FD Cardinal Francoits Albizzıi (1595-1684) Un CL ıiımportant dans

’histoire du jJansenisme, Rome, 977 Idem, Autour de l’Unigenitus. Le cardınal Charles-
ugustin Fabroni (1651-1727), ans Bulletin de I’Institut historique belge de Rome,
(1982) 31-82.

51) DORSANNE, Journal qul rontient OUuT C' qul s est DASSE AU Ssuje de la
Constitution Unigenitus, Rome (Amsterdam 1/53. } 014 peıne l’abbe Vıncent
Alamanı, ıe VeEC Fenelon, avaıt-ıl ete introdult ete de i la OUuT romaıne Dar
Daubenton, quUC deJja ı] promenaıt A er ®& le cardınal Fabron1ı (voır lettre Fenelon du
Juın A FENELON, VIIL, 5-6)

52) uffıra de Hıllenaar.
53) FENELON, VIIL, 401
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Bossuet prevalu; celu1 quı etaıt eXeMPL d’erreur mO1 ete ecrase» 54)
Desırant rehabilıter ei retourner la COUT, 1] mploya les grands
INOYyCNS du moment la lutte cContre le Jansen1isme, quı reussissaıt 61 biıen a
S()Il collegue de Malınes * >). Joua, le salt, le gran role ans l’affaıre
du Cas de consclence f ans l’obtention de la ulle Vineam Domuini
(1705) Maıs elle-c1 etaıt oın de lu1 donner satısfactıon el de realıser SCS

espo1lrs. OUr autant, ı] aCcC Das pıed En 1706 1] reve d’opposer
1 Augustinus Iprensis (de Jansen1us) Augustinus Cameracensis; mMIleuUX
ENCOTC, 11 veut entreprendre uncec nouvelle edıtiıon des UVTES de saınt
Augustın, OUu 11 corrigera les collections des Louvanıstes el des
Maurıstes 56) ettant conflance ans les Jesultes, 1] voudraıt, graäce
CUX, creer Parıs el Rome des « RIOUDECS de 1 bonne intention » quı
combattraıent le jansenisme ” ’). Assez nalvement, 11 PTODOSC de
reformer la COUT romaıne SO  —_ avantage>*®). aıt etonnant : SO

actıon contre Quesnel manıfeste qu assez tardıvement 59) na Das
prıs CO le Timothee. Ses premiers AVOCC Daubenton
datent, semble-t-ı1l, du miılıeu de 707 En {Outf Cas, la premiere lettre
CONservee quC lu1 adressa l’assıstant, ate du 13 Juıllet 707 (VYest unec

reponse a une perdue, de Fenelon, quUC le NOUVCAaU confıdent allaıt
soumettre cardınal du Saınt-Office, Sa VOITr Fabroni?”).
Vraiısemblablement, Fenelon attendaıt des eloges DOUT SCS Instructions
SUr le Jansenisme®'). Aussıtoöt, 1] recoıt uUunNne reponse degrisante de
l’assıstant general: < les Romaıins avVvOUeEeNnT quc VOS SONT ecrtIıts
aAaVEC beaucoup d’elegance, d’erudıition ei de force, ma1ls Nn Y pas
leur infaıllıbilıte personnelle du DAaDC, ıls peuvent sen accommoOder.

54) Ibıd., 26
55) CEYSSENS., de Precipiano VOOr zın archiepiscopaat, ans Jansenistica.

Studien, IL, AI ga
56) HILLENAAR, 2112245
57) LCc
58) FENELON, VIIL, T7A Memoaoire SUur le gouvernemen! de la romalne : cf.

HILLENAAR, 248
59) eut meme entre Fenelon el Quesnel projet de concılıatıon JUC s’efforca de

realıser le chanoine monta1ıs Philıppe Charles Robert;: cf. ACQUES, Un chanoine belge
amı de Port-Royal el collaborateur de Fenelon : Philippe-Charles Robert, dans Revue
d’histoire ecclesiastique, (1 37-38 (etude reprise ans le volume du meme auteur
Quelques MNLS de Port-Rovyal, Bruxelles,

60) Presque tOutes les ettres, de part ei d’autre, font mention de documents
soumettre ei SOUMIS Dapc ei AdU X cardınaux. Nous n en fqrons Cas qu’exceptionnellement.

61) Ces Instructions SUr le jansenisme constituent PTESQUC integralement le des
(Fuvres de Fenelon
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Peu eur importe JUC l’on confonde les Jansenıistes, 61 7  est Das
etablıssant infaıllıbilıte du DaDcC ıls DOUT rien tOut le

prix de prerogatıve Ils les Romauıins| peuvent urtout

gouter quce NOUS fassıons tant valoır le des C 11
ajoute : C Oolla quC J entends He {OUS les Jours NOS Romaıins,
Deaucoup plus attentiıfs tablır I’ıinfanllıbilite du DAaDC qu’ä detrulre le
Jansenısme. Ils pretendent qUC nfaıllıbilıte est unec AI unıverselle
DOUTL combattre el aneantır tOutes les heresies» 63)

En passant, faısons TeMAaTquUCI qu’’ıl A ICI un«c donnee importante
ont I’historien du Jansenısme o1lt tenır cCompte. S1, SOUS la pression
polıtıque des ro1s de France, les donnent leurs bulles SUCCESSIVES
cContre le jansenısme, cela sıgniıfie DaSs quC Dal DUIC faıblesse, ıls cedent
devant la force; derriıere la tete, ıls Oont le desseın d’ımposer Dar do ul
es reconnalssance DUIC ei sımple ei integrale de infaıllıbilıte PETISON-
ne du DAaDC poussee Jusqu aux faıts Al Sdamls relatıon dUCUunN«C aV

l’episcopat.
La lettre sulvante de Daubenton sıtue euxX ans de la, le

709 Elle n est d’aılleurs DaS dırectement adressee Fenelon, ma1ls
confrere, Edouard de Vıtry, qul, durant quelques MO1Ss (1708-1709)
t{TOuva Cambrai theologien de l’archeve&que °*). [DDans
intervalle les euxX lettres, beaucoup de choses sont passees. Non
seulement Port-Royal ete vOoue la destruction © °), ma1ls Dar bref du

62) ICI unec allusıon la reaction des prelats de ’ Assemblee du clerge de France
la bulle Vineam Dominli; ıls reclamaıent DOUT les eveques une autorıte doectrinale DIODIC

dont les auralent tenır compte. Daubenton ermiıine C lettre Dar paragraphe: <

faut pas croire JuC le sılence qu«c (0)]088 garde present [a l’egard des eveques
franca1s| so1t UNC MAaATryUC sure de DalXx. uan elle SCI d plus OCCuUpeEE les Allemands
entres Italıe], 11 est certaın qu’elle retombera SUuT 1105 eveques quı elle peut
pardonner la manıere VEC laquelle ıls ONtL TECU Ia dernıere bulle du DaDC d’aujourd’hul. Les
zeles partısans de Uınfanullıbialite SONntL moO1nNs ouches des attentats enormes des Allemands
qu«c des sentiments du Clerge de France. J’aı CIU, Monse1gneur, qu/’’ıl etaı DIODOS qu«c
otre (CGjrandeur füt instruıte fond de la dısposıtion de COUI >

63) FENELON, VIIL. 626-62 7 Le Juıllet sulvant, le cardınal Fabroniı ecr1ıvıt
Fenelon ans le meme SCHNS , ıbıd., VIÄI,; 627-628:; Fenelon repondit Dal UNC declaratıon: IL,
60-64

64) HILLENAAR, 313-316
65) Daubenton eut-1l] part «Vextorsion» des euxX documents romaıns (en date du

27 INaTIs 08 ei du 1 1 Juillet supprimant la  aye de Port-Royal? es tres probable.
Antıjanseniste, ı] devaıt la haıne de SCS freres d’armes: collaborateur du Le
Tellıer, des cardınaux de Ia TIremoille ei Fabronı a1Nsı QuU«C du DaDC ('lement XL, 11 etaıt,
SCS specılalıtes, etat de decrocher les documents romaıns meme les plus impossıbles ei d’y
ıntroduıre des epıthetes blessants (p.e nIidus IN GUO TOr suscepit incrementa).
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13 Juiıllet 708 les Reflexions morales de Quesnel ont 6i severement

condamnees®°®) Vraisemblablement Daubenton Dre la I11aln CS

dec1ısıions
Lisons lettre du 709 laquelle faute autres OCU-

plante DOUTI 1OUS quelques Jalons importants Nous soulıgnons
les UUl plus specıalement attention

«J TECU une ires VIVC JO1C la lettre qUC Votre Reverence
faıt ”honneur de CL Je repondre plus {OTf DaIce

qJUC Ja efe malade pendant TOIS quelques
SCIINONS JuUC ete oblıge de precher pendant le CaiIeme Ont
Da DCIMIS de repondre la plupart des ettres qUC Al TECUCS

d TECU les cent quatre VINgLS exemplaıres de I9 Seconde Lettre de
Monseigneur Archeveque de Cambrai de Saint FOnse) al
dıistrıbue le plus QuUC donne euxX exemplaıres Mgr
Albanı DOUT le Pape eft | DOUTI lu1 donne Mgr le
cardınal Fabron1 eit plusieurs autres cardınaux 19 lettre est ires
1en egcrıte AVCC beaucoup de force ei de solıdıte SU1L Das A pDas

de Saınt Oons eT le DOUSSC out I1als la Lettre peut eire
gouLl de COUI que ] 6St touche DaYyS qu«C de
Q Ul releve les prerogalıves du Saınt Jjege On eauY etablır el

faıre valoır ınfaıllıbilıte de glıse ans la decısıon des faıts
dogmatıques eau ıre qu’ı qJuUC de cela DOUT
confondre les ]  senıstes veut plus QJUC cela Aa Rome veut
nfaıllıbilıte du Pape ans la decısıon des aıts dogmatıques; el

pretend quUC Ia decısıon seule du Pape, Sans le CONsentement forme!]
tacıte de Eglıse, suffit DOUT la condamnatıon des heresies, ei

partıculıer des Jansenıstes: qUu1 faıt quC la fın de la Seconde Lettre
fort eplu En les paroles « Illı QUul eJjusmodı tiıtulum

AaDDOSUCIC NESCITITE NO pOossunt 1d quod SAaCDIUS documentis
pastoralıbus declaratam est hoc NUum agl 1U Eccles1ia unıversalıs

66) Le 1ımothee (Memoires 3’7) ecr1 «J AVdals DIESYUC perdu l’'esperance de
[0)58 [CUSSIT 991 denoncılatıon pendant les roubles [polıtıques] JC fus fort SUTDI1IS Orsque
ans le qJuC D' le JC VIS entrer ans ellule le DTITEMICI vale de
hambre du DAaDC QUl Dar ordre de Sa aıntete venaıt donner la nouvelle et

les SIX CIS exemplaıres CINCOIC Oout moauılles ei de dessous I1a DICSSC
(C'omme bref dıt 11 est le frunt de Voirire ele Sa aıntete eut JUuUC OUsSs le
DICIMICI q | AVO elle I0S VO OUSs felıcıter AVO rendu Eglıse gran SCTVICEC ei

OUs donner de nouvelles DICUVES de s10)8| estime » 1motfthee devaıt 11 Da>S
SO utın ‚V6C Daubenton qul deja 702 avaıtl le ape S: infra

67) Pıerre Jean Francoı1s Percın de Montgaıillard eveque-de aın Pons avaıt depuls
| CDOQUC de Clement SOUtfeEeNu Ia JansenIıste 1] le fit CEIICOTIC AaDTES Ia Vıneam
Dans Seconde lettre, Q U est document ires long ENELON 412 449) Fenelon
refute Ia Nouvelle lettre de CVEQUE de Saint Pons, QUul refute celle de Archeveque de
Cambrai touchant infaillibilite du DADE
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SIl dıjudıcandıs textibus dogmatıcıs obnox1a CITOIIS NUu 1ININU-
NS ab CITOTIIS periculo De 1DSO Ecclesiae cCapıte SIC loquor ut
SCHMILDCI Cu membrıs conjunctLum exh1beam Quinque anctae sedıs
CONsSLitutLone appello ut Ccas ab omnıbus eccles11s JUaAC 1DSI1
N1S5 vinculo sunt r N a
COMMECINOICIN» 68)
Le fantome qul faıt PDCUTr COUT est | acceptatiıon des eglıses
quc l’on dıt eire FCQUISC DOUT rendre iınfaıllıbles les CONstiıitution
apostolıques
Nous DaS OUl parler de la lettre de Megr de Cambrai1 ecrıte

L’electeur de Cologne du Denys®?) Mer
Sacrista ’*) est Das CNCOIC AITIIVC Rome Al Iu qUC VOUS
SCI1VCZ le cardınal Fabron1ı efi Mgr Albanı Mgr Sacrısta est
fort DaYyS INals le gouvernement est S 1 faıble qu 1]
DCU ESPCICI longtemps quc dg1Ss DOUT faıre condamner le
Mandement ei les ettres de de Saint Pons I1als inutiılement On

pas DCU QuUC obtenır la condamnatıon du OUVEAU
Testament de Quesnel ei de la Theologie de Juenin '*) On agıl
presentement DOUT faıre condamner Baillet ’*) Le Mandement ei les
autres de de Saınt ons viendront leur LOUr JTout
lentement CS COUT Le Saılnt-  1Cce est presentement OCCUDC
des affaıres de la THEe Les cardınaux Q Ul le Composent lısent

partıculıer tOuftfes les ecrıtures de le Patrıarche - ) de
Maıgrot 74) ei du Pronava ’”) 11 des volumes entiers Lorsque
les cardınaux auront acheve de les ıre delıberera SUT les IMOYCHS
de la 1551011 eft de maınteniıir INECMNIC la purete de
la fO1 aıgrot pretend qUC la purete de la fO1 Deut subsıster
AVOC les CeTIeMONICS el le Pronava peut

68) Ce DassSagc lıt ans le VII 649 111als francaıs
69) Voır lettre de Fenelon electeur de Cologne date du fevriıer 708

VIlI 6372 633) Fenelon «apPTOUVC la conduıilte de V’electeur C11LVOCIS ’abbe HenrI1|
Deniıs theologal de Liege»

70) Lambert Ledrou augustın belge «Ssacrıste>» du DapDcC [0)08 Biographie nationale de
elgique NN 499 S22 Fenelon el le de 1try semblent Nvıler le Daubenton
agır contre enys ei Ledrou C infra

71) Les Institutiones theologicae SUMM SECHUNAFTLOFUM de Oratorıen Gaspar Juenıuın
Lyon, 1696, vol., avalılent deja efe condamnees pDar Fenelon 700 elles le furent le
Ial 708 Dar le aınt-Office ; cf. REUSCH, Der Index, 11, 678

'72) Les VIES des SaINTIS, e{ I1 d’Adrıen Baıillet, allaı1ent etre condamnees DOUT la
seconde fO1Ss le 15 septembre E REUSCH, Der Index 11, 5D

73) Charles-Thomas Maıllard de Ournon patrıarche ntiıcoche ega du DapDC
ıne

74-) C’harles Maıgrot, apostolıque Chine
75) Joseph Pronava, jesuılte NICOIS, avaı ete CNVOYC ambassadeur AauUDICS du

DaDC, par l’empereur de ıne cf SOMMERVOGEL VI 248 PASTOR Storia DaSSımıı
Rıen etonnan Dar conifirere | aSSIistant est COurant de affaıre Traıtee devant les
congregations revient SOUvent ans correspondance VECC Fenelon
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la relıgıon abolıissant les ceremontes. Le premier veut
w’elles solent superstitieuses, el le second le nıe

J’oublıiais de VOUS dıre, Mon Reverend Pere., qucC quelques
cardınaux fort eclaıres n ’ont Das goute qu on alt nomme quest10ons
de faıt, celles OUu 1] s’agıt de SaVvOIlr S1 lıvre unc proposiıtion sont
heretiques. Ils pretendent quC sont des questions de droıit, ei
quC les NOINMMET quest1ons de faıt, C’est donner leu Au X evasıons des
heret1iques. S’1] arrıve 1C1 quelque chose quı meriıte de VOUS etre
Commun1que, Je VOUS feraı Darl; ma1ls 1] audraı DOUT cela aVOITF

hıffre. yen al AVOCC le Le Tellıer 1en des
choses qu’on n ose hasarder Samnls CCOUTS Je SUl1s AVOCC beaucoupd’estime eit de respect ans l’unıon de VOS sacrıfices, etei» / 9):

DAaUVIC Fenelon! Dans SOM ardent desır de rehabiılıter, 1] a, lul,.
eveque francaıs, faıt les plus genereuses CONCesSsSIONs theolog1ıques la
these de Uıinfainllibilite ei voıla qu’1 rencontre Das l’approbation des
cardınaux romaılns, certaınement Das de CCS «quelques cardınaux fort
eclaıres», quı «goutent» DaSs SCS preCIS1ONS, lesquelles meme eur ONtT
«fort deplu»!

Entretemps, Daubenton «agıt depuıls longtemps», ma1s Das touJours
AVCC SUCCES. Cependant, «OoN na pas PDCU gagne, qucC d’obtenir la
condamnatıon du OUVEAU Testament de Quesnel». Le 0} n est-ce Das le
1E de la phrase precedente? G’1l travaılle quelquefoı1s «inutilement»,
n est pDas qUC SCS fforts solent insuffisants, ma1ls que le e..
ment papa est «S1 faıble» ! Vısıblement l’assıstant batailleur derobe
ans modestıe ei ans SOM sılence, qul, ep1 une
contraiıre ei de la fixatıon d’un chiffre * ”) poursult pendant pres d’un

Maıs Daubenton DaS inactıif. S’OCcupe energiquement de
la de beatıficatıon de Francoı1s Regıis ”) efl QuUSss1 d’un petit
adversaıre personnel, certaın Don ulg]l, pretre irancaıls.
LouIs aılle, natıf de Brignoles, qul, diırecteur du sem1ınaıre d’Aıx-en-
Provence, dut Vv’exıler de SON impliıcatiıon ans affaıre de la
Regale; 1} v’etaıt 1Xe Rome 1687, fut audıteur du cardınal
domiıniıcaın anglaıs Ihomas Howard, el grace cardınal Albanı depuıls
OTS DaDC Clement AJ), enselgna l’histoire l’unıversite romaıne de la

76) FENELON, VII, 649-650
77) Ce premier chıffre fut etablı; le OuUvera ans FENELON, 1/1 Plus

tard, ı] UTa second chıffre; cf. infra.
78) C. En LAZ 1} obtiendra le decret de confirmatıon de I’heroicıte.
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Sapience ’?). Maıs 1] etaıt egalement ıe AVOC d’autres pretres francaıs
residant Rome., autres AVOCC Lou1l1s Du Vaucel, ont beaucoup de
ettres avalent ete confisquees OTrS de l’arrestation de Quesnel Bruzxelles

1703, ei quı avaıt prudemment quıtte la eternelle. De quol get
abbe aılle s’occupalıt-ıl pas? entrava le Assıstant ans
l’obtention des bulles DOUTL l’ıncorporatiıon de la prevöte de Pıgnans
college-Seminaıire des Jesultes de Toulon! Neanmoins Daubenton eut CS

documents importants le K fevrıer 709 80)
Plus ENCOIC, aılle mela du proces de beatıification de

Franco1s Cg1s el permit meme., A 1re de Georges Guitton®!), de
faıre, volıre de repeter devant la congregation des rıtes de faux
DOUI souteniır quc le venerable Jesulte avaıt ete expulse de SO  > ordre el

qu on v’etalt seulement OUVENU de ul lorsqu''ıl avaıt aCquıls le de
thaumaturge!

Daubenton avalıt tellement le Tas ong ei I9 maın forte JUC, pDar
I’intermediaire d’un certaın conventuel. Damascene Bragaldı®*), 1] reus-
sıt elımıner sujet nefaste, le faısant arreter ei incarcerer, NO Das ans
les prısons de l’Inquisıtion, Ou i] auraıt profiter de 1a bienveillance des
dominıcaıns, ma1s ans les cachots du chäteau Saint-Ange*®*). Meme
ancıen co-locataıre de aılle, Aımable de Tourreıil de Grammont, fut
arrete Florence el conduıit lu1 Quss] chäteau Saınt-Ange 84)

Sans avoueTrT expressement qu/’’ıl etaıt l’origine de CCS beaux
exploılts, Daubenton les raconte eloquemment ans trO1s ettres datees

79) est question de Maılle, passant, beaucoup d’ouvrages. ul suffise ICI de
cıter JACQUES, Les annees d’exil d’Antoine Arnauld, Louvaıin, 1976, 477 ei passım ;
UITTON, Le Pere de La Chaize, Parıs, 1959, passım ; l Francolts Regis, Parıs, 1937,
passım.

80) (:, ELATTRE, 12200 La ‚YNODSIS historiae Societatis Jesu insere
detaıl dans la colonne Bn des faıts memorables. 1usto Fontanını. savant bıbliophıile,
archeologue ei polemiste, tres COUT pres de Clement (ef. Dıictionnatre d’histoire el de
geographie ecclesiastiques, A VII, 875-877) xhorta les Mauristes «a OUS defier des paroles
ei des DITOMCCSSCS du Daubenton ei de OUS tenır touJours 008 1105 gardes»; cf. Dom
MARTENE, Hiıstoire de Ia Congregation de Saint-Maur [Dom Charvın), Parıs.
1943, E

81) UITTON, La vIE de saint-Francolis €egI1S, 504-510, 568-577
82) Voıir (CEYSSENS, Autour de Ia hulle unigenltus. Le Damascene Bragaldı,

Conventuel (1665-1D, ans Bulletin de Institu historique belge de Rome, (1981) 1A7
165

83) Lettres de Daubenton du lel’ novembre O VII, 6/8) ei du 23 maı
Yn 708)

84) Lettre de Daubenton, de la fın de 711 42) Sur Tourreıl, TOUVera une

notice ans ORERI, Grand dictionnaire, dernieres edıtions.
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respectiıvement du ler novembre L/10: du 23 mal J ei de la fın de 174
CGertes: CCS faıts, tels, OUuSs interessent quC DOUT autant qu  ıls
contriıbuent reveler l’ampleur eft V’efficacıte de SCS actıvıtes antıjJansen1s-
tes De plus, ıls alssent meme entrevoIımr SOM caractere et SO  —; esprit. FEn
e E} lısons DAsSsSapcl de lettre Fenelon ate du 23 mal N

_ 4E Tout quı Saılnt-  1ce est tenu S1 secrefi qu’1
est pas possible de le penetrer. |Maıs contredisant, i] poursult]:
Le slieur aılle est touJours chäteau Saınt-Ange, Ou 1] parle
quı qu«C so1t ei OUu 1] grande appaIrence qu’1 restera
longtemps®”>). On continue d’instruire SO  —_ proces el L[OUS les Jours
faıt de nouvelles decouvertes ans SCS papıers dont s’est Salsı.
etaıt le chef ei S s  ame du partı Rome. Le Sıeur Vallonı IDu Vaucel|
falsaıt tOut de COnCcert AVCC lu1, ei dependamment de lu1 ( ’est lu1 quı
fournıssaıt les memoı1res, quı revoyaıt les agCS, quı traıtaıt AVOCC
les cardınaux ('asanata ei Noris ef urtout AVOCC Cason1®°), ont 1}
avaılt la confilance. etaıt d’autant plus dangereux qu’1 falsaıt
VOITr uUunec probiıte apparente ; COMpOSE, retenu ans SCS paroles,
homme de manege el d’intrigue, cheminant sourdement, menageant
LtOutL le monde, la reserve des Jesultes, Contre lesquels 1] etaıt
hautement declare. sen faıisaıt merıte, et cen etaıt
aupres de j1en des gens! On trouve parmı SCS papıers plusıeurs
ettres de ”’abbe Bossuet®’), ecrıtes les annees 699 700 On
connaıit Dar CCS ettres quUC cet abbe avalt Rome de tres etroıutes
1a1sOns AVCC le s1ieur aılle On decouvre LOUuUT le manege de
19  ssemblee de 1 700, le desseın de DOUSSCI out les Jesuıltes ei

85) EFn effet, Maılle restera longtemps Saint-Ange. Apres CINg AaNls de reclusion. 1}
fut lıbere, le 20 Juillet 74 6E date quı coincıde DCU pres VEC le depart de Daubenton., allant
reprendre SO  —_ confessional adrıd Cette etrange coincıdence faıt DCNSCI la MoOorTTt de
Rıchelieu (1642) SU1VI aussıtot de l’elargıssement de Saınt-Cyran. Par aılleurs d’apres
DORSANNE, Journal, R 439), Clement I’ınnocence de aılle ei promıt de la
rendre publıque. aılle pDut continuer Vivre Rome Jusqu’en FAn lorsqu'ıl dut sortir
DOUT SCS relatıons VE Phılıppe Chevalıer, de Noaılles Rome. Alarme Dar les
CITrconstances, 1imothee de la Fleche, capucın TEeVeEeNUu de Rome Parıs, ecrit le out B:

s()  — confident ('lement XI «On ecrıt de Rome qucC Don Lu1g1 Maılle ef l’abbe Jerray
| Tourreıl]} el autres detenus ans les Dr1Ssons du aınt-Office depuls CINg AaNs,
partısans du jJansen1ısme, ONt ete M1Ss ıberte. declares innocents ei qu’on les oıt

ans la vıille On peıne croire IC1 nouvelle, apres la conduıite qu'ıls Ont
gardee prejudıce de la saıne doctrine. Certaınement QUC, ans CCS conjonctures presentes,
cela produıraıt ICI tres auVvals effet S’1 confirmalt» ; d’Alencon, Memoires el
ettres du Timothee de Ia Fleche, Parıs, 1907, 194

86) allaıt tre l1en antıjJanseniıste DOUL faıre aılle Tiıme d’avoır de bonnes
relatıons A k O CCS tTrO1s cardınaux par aılleurs COMNNUS ans l’histoire), quı apparte-
nalent A tiers partı

87) Deyja avan date, cet abbe, de Bossuet ei s()  . Rome, avaıt ecrıt
des ettres denıigrantes SUurT le cardınal Albanı, le futur DAaDC Clement Al1: cf. BOSSUET,
Qeuvres, AIX: 299-300).
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d’epargner les jansenistes®®); d’attaquer, ma1s faıblement, CeUuX-C1,
POUT etre droıit de tomber ensulte plus fortement SUT ceux-la. On

volt les inquletudes OUu etaıt le Ss1Ieur aılle, qu on n Y censurät
lıvreAutour de la bulle « Unigenitus»  S58  d’epargner les jansenistes®?); d’attaquer, mais faiblement, ceux-ci,  pour &tre en droit de tomber ensuite plus fortement sur ceux-lä. On  y voit les inquietudes ou etait le sieur Maille, qu’on n’y censurät un  livre ... fait contre le livre du cardinal Sfondrati®°) ... On exagere  fort le zele de l’archev&que de Paris, et l’on fait surtout valoir l’union  de cet archev&que avec celui de Reims [qui autrefois contraria le P.  Daubenton provincial de Champagne] et l’universite. Les jesuites,  dit-on, en enragent. L’abbe Bossuet n’oublie rien pour maintenir et  augmenter cette union si necessaire pour l’execution du dessein de  perdre les jesuites, qu’on a resolu de ne pas &pargner; et marque  qu’on veut ne leur laisser rien passer; c’est qu’on va censurer N. du  college de Paris®°).  ÖN le. von, Vesprit de clocher est fort developpe ‚Chez le P.  Daubenton. Et cet esprit le pousse loin?!). Comme sa correspondance  avec Fenelon est toujours notre source unique, nous y glanerons encore  un peu:  Le 20 juin 1711: le cardinal secretaire d’Etat Paolucci doit aviser le  vice-legat d’Avignon d’une lettre que l’eveque de Saint-Pons Ilui a  adressee pour le pape  «Samedi passe on lui (au vice-legat) marqua  mot pour mot la reponse qu'’il devait faire. En voici ä peu pres le sens  ...»?2). Daubenton &coute-t-il le cardinal secretaire ou lui dicte-t-il?  Le 25 juillet 1711: Daubenton termine sa lettre par ce paragraphe:  «Je suis un peu en peine de plusieurs paquets que j’ai l’honneur  88) Daubenton fait allusion ä la condamnation de propositions laxistes, dejä  entreprise ä 1l’Assemblee de 1682 et reprise dans celle de 1700; cf. BOSSUET, Oeuvres, XXII,  721-778: Censura et declaratio conventus generalis cleri gallicani congregati anno 1700.  89) Il y eut plusieurs livres contre le Nodus de Sfondrati, entre autres celui de  Quesnel, Augustiniana Ecclesiae romanae doctrina a card. Sfondrati nodo extricata per varios  Augustini discipulos, Cologne, 1700.  90) FENELON, VII, 708. Quant au jesuite dont le nom est omis, il s’agit sans  doute de Joseph de Jouvancy, Parisien, qui enseigna la rhetorique dans sa ville natale avant  d’&tre appele ä Rome pour y continuer l’officielle Historia Societatis. II resida ä Rome  jusqu’ä sa mort en 1719. Daubenton devait le connaitre de pres. Il venait de publier 4 Rome  en 1710 un nouveau tome de la cinquieme partie de cette Historia; SOMMERVOGEL, IV, 853-  855. Maille envoya-t-il des exemplaires ä ses amis parisiens en vue d’une censure? En tout  cas, le livre fut fletri en 1713 par deux edits du Parlement.  91) Dans la correspondance avec Fenelon, on voit qu’en accord avec celui-ci,  Daubenton inquietera ä Rome: Henri Denis (VII, 632-633); Norbert Delbecque (VII, 708 ;  VIII, 42); Lambert Ledrou (VII, 649-650, 665); Henri de Saint-Ignace (VII, 665, 708);  Zacharie Roslet (VIII, 28, 49, 50, 57, 128); Nicolas L’Herminier (VII, 708); Louis Habert  (VII, 708 ; VIII, 56-57); Gaspar Juenin (VII, 649-650) ; Adrien Baillet (VII, 708), sans parler  naturellement de Quesnel et de l’eveque de Saint-Pons. Voir H. HILLENAAR, Fenelon et  Pasquier Quesnel, dans Revue des sciences philosophiques et theologiques, 61 (1977) 50.  92) FENELON, VIII, 8-9.falt contre le lıvre du cardınal Siondratı * ”)Autour de la bulle « Unigenitus»  S58  d’epargner les jansenistes®?); d’attaquer, mais faiblement, ceux-ci,  pour &tre en droit de tomber ensuite plus fortement sur ceux-lä. On  y voit les inquietudes ou etait le sieur Maille, qu’on n’y censurät un  livre ... fait contre le livre du cardinal Sfondrati®°) ... On exagere  fort le zele de l’archev&que de Paris, et l’on fait surtout valoir l’union  de cet archev&que avec celui de Reims [qui autrefois contraria le P.  Daubenton provincial de Champagne] et l’universite. Les jesuites,  dit-on, en enragent. L’abbe Bossuet n’oublie rien pour maintenir et  augmenter cette union si necessaire pour l’execution du dessein de  perdre les jesuites, qu’on a resolu de ne pas &pargner; et marque  qu’on veut ne leur laisser rien passer; c’est qu’on va censurer N. du  college de Paris®°).  ÖN le. von, Vesprit de clocher est fort developpe ‚Chez le P.  Daubenton. Et cet esprit le pousse loin?!). Comme sa correspondance  avec Fenelon est toujours notre source unique, nous y glanerons encore  un peu:  Le 20 juin 1711: le cardinal secretaire d’Etat Paolucci doit aviser le  vice-legat d’Avignon d’une lettre que l’eveque de Saint-Pons Ilui a  adressee pour le pape  «Samedi passe on lui (au vice-legat) marqua  mot pour mot la reponse qu'’il devait faire. En voici ä peu pres le sens  ...»?2). Daubenton &coute-t-il le cardinal secretaire ou lui dicte-t-il?  Le 25 juillet 1711: Daubenton termine sa lettre par ce paragraphe:  «Je suis un peu en peine de plusieurs paquets que j’ai l’honneur  88) Daubenton fait allusion ä la condamnation de propositions laxistes, dejä  entreprise ä 1l’Assemblee de 1682 et reprise dans celle de 1700; cf. BOSSUET, Oeuvres, XXII,  721-778: Censura et declaratio conventus generalis cleri gallicani congregati anno 1700.  89) Il y eut plusieurs livres contre le Nodus de Sfondrati, entre autres celui de  Quesnel, Augustiniana Ecclesiae romanae doctrina a card. Sfondrati nodo extricata per varios  Augustini discipulos, Cologne, 1700.  90) FENELON, VII, 708. Quant au jesuite dont le nom est omis, il s’agit sans  doute de Joseph de Jouvancy, Parisien, qui enseigna la rhetorique dans sa ville natale avant  d’&tre appele ä Rome pour y continuer l’officielle Historia Societatis. II resida ä Rome  jusqu’ä sa mort en 1719. Daubenton devait le connaitre de pres. Il venait de publier 4 Rome  en 1710 un nouveau tome de la cinquieme partie de cette Historia; SOMMERVOGEL, IV, 853-  855. Maille envoya-t-il des exemplaires ä ses amis parisiens en vue d’une censure? En tout  cas, le livre fut fletri en 1713 par deux edits du Parlement.  91) Dans la correspondance avec Fenelon, on voit qu’en accord avec celui-ci,  Daubenton inquietera ä Rome: Henri Denis (VII, 632-633); Norbert Delbecque (VII, 708 ;  VIII, 42); Lambert Ledrou (VII, 649-650, 665); Henri de Saint-Ignace (VII, 665, 708);  Zacharie Roslet (VIII, 28, 49, 50, 57, 128); Nicolas L’Herminier (VII, 708); Louis Habert  (VII, 708 ; VIII, 56-57); Gaspar Juenin (VII, 649-650) ; Adrien Baillet (VII, 708), sans parler  naturellement de Quesnel et de l’eveque de Saint-Pons. Voir H. HILLENAAR, Fenelon et  Pasquier Quesnel, dans Revue des sciences philosophiques et theologiques, 61 (1977) 50.  92) FENELON, VIII, 8-9.On exagere
fort le zele de l’archeveque de Parıs, ei l’on faıt urtout valoır l’unıiıon
de ceft archeveque AVCC celu1 de Reıms [quı autrefo1s contrarıa le
Daubenton provincıal de Champagne| l’unıversıite. Les Jesuıtes,
dıt-on, n L’abbe Bossuet n’oublıe rıen DOUTIL maıintenır et
augmenter unıon S1 necessaire DOUI l’execution du desseın de
perdre les Jesuıltes, qu on resolu de Da>Ss epargner; el MAaATquC
qu’on veut eur alsser rien PaSsscCT , C’est qu on du
college de Parıis  90).
On le volt, l’esprit de locher est fort developpe chez le

Daubenton. cet esprit le DOUSSC 1i6m - ). Comme COI'I'CSPOI1Ö&IICC
AVCC Fenelon est touJours notre SOUTCEC unıque, OUS glanerons ENCOTEC

Deu
Le Juın &n le cardınal secretaıre d’Etat Paoluccı oılt avlser le

vice-legat d’Avıgznon une lettre quc l’eveque de Saınt-Pons lu1
adressee DOUT le DaDC «Samedıiı passe lu1 (au vice-legat) MaIqua
mMOotL DOUT motft la reponse qu'’ıl devaıt faıre. En VOICI PCU pres le SCT1IS5

» 8) Daubenton ecoute-t-1l le cardınal secretaıre lu1 dicte-t-11?
Le 75 Juillet 171 Daubenton ermıne lettre DPar paragraphe:

«Je Suls DCU peıne de plusieurs paquetls que Jal I’honneur

88) Daubenton faıt allusıon la condamnatıon de propositions laxıstes, deja
entreprise 1’Assemblee de 6872 ei reprise ans Cce de 1 700; cf. BOSSUET, Qeuvres, AAIIL,
TI VELAR ENSUr«a el declaratio CONVENTUS generalis cleri gallicanı congregatı NNO 1700

89) eut plusiıeurs l1vres contire le Nodus de Sfondratı, entre autres celu1 de
Quesnel, Augustiniana Ecclesiae FOMANde doctrina card. Sfondrati Odo extricata DEr Varılos
Augustin!i discIpulos, Cologne, 700

90) FENELON, VII, 708 uan Jesuıte dont le NO est OMmIS, ı] s’agıt SN

oute de Joseph de Jouvancy, Parısiıen, quı enseı1gna la rhetorique ans vılle natale avan
N  etre appele Rome DOUI continuer V’officielle Histor1ia Societatis resida Rome
Jusqu’a morTt 719 Daubenton devaıt le connaitre de pres. venaıt de publıer Rome

710 NOUVCAU tOome de la cınquieme partıe de Historia; SOMMERVOGEL, I 853-
855 Maılle envoya-t-ıl des exemplaıres SCS mI1s parısıens VuC une censure? En LOUT

Cas, le lıvre fut fletrı 8 Dar euxX 1ts du Parlement
91) Dans la correspondance VECC Fenelon, oılt qu'en aCcCcord VEC celu1-c1,

Daubenton inqulietera Rome: Henrı Denıis (VIIL; 632-633); Norbert Delbecque (VIIL, 708:;
VIII, 42); Lambert Ledrou (VIL, 665); Henrı de Saınt-Ignace (VAl,; 665, 708);
Zacharıe Roslet 28, 49, 50, dl 128); Nıcolas L’Herminier (VII, 708); LouIls Habert
(VIIL;, 708; V, Gaspar Juenin (VII, 649-650); Adrıen Bauillet (VII, 708), Sanl parler
naturellement de Quesnel ei de l’eveque de Saınt-Pons. Voir HILLENAAR, Fenelon el

Pasquıier Quesnel, ans Revue des SCIENCES philosophiques el theologiques, (1977)
92) FENELON, VIIL, M
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d’envoyer Votre Girandeur ei ont Je n al Uunecs nouvelles, Das meme
de la part du Poillon?®) quı yen al adresse quelques-uns. Je serals
fort mortifıje S1 CCS paquets avalent U“  p interceptes. Quelques-uns renfer-
maılent des pleces secretes IS

Qul, Daubenton des ecrefts el 1] n’aıme Das les lıvrer A public.
lu1 arrıve cependant OUS le VeEITONS qu«C les precautiıons qu’1 pren

solent Das suffisantes.
Le 23 octobre Jal Daubenton ecrıt longuement Fenelon.

Da parler de la lettre YQUC, le INaIis precedent, le VIeEUX
Montgaıillard, eveque de Saınt-Pons, depuıls tres longtemps 1a ete noılre
des antıjansenistes ei de Fenelon partıiculıer, adressee A DapDec «Sa
Saılntete fut 61 pıquee JUC des temps-l1ä elle auraıt volontiers donne
des IMNAaATIqUCS de SOM ressentiment, condamnant les de
prelat Dar unc«c CONCUC des termes fort mortifiants DOUT lu1, ma1ls
DOUTI faıre taıre les cardınaux quı s opposerent fortement ulle352  L. Ceyssens  d’envoyer ä Votre Grandeur et dont je n’ai aucunes nouvelles, pas m&me  de la part du P. Poillon?®) ä qui j’en ai adresse quelques-uns. Je serais  fort mortifie si ces paquets avaient ete interceptes. Quelques-uns renfer-  Maijent des pieces aSSEZ SECTELIES .2°  Qui, Daubenton a des secrets et il n’aime pas les livrer au public. Il  lui arrive cependant — nous le verrons — que les precautions qu’il prend  ne soient pas suffisantes.  Le 23 octobre 1711: Daubenton ecrit longuement ä Fenelon. Il  commence par parler de la lettre que, le 2 mars precedent, le vieux  Montgaillard, &v&que de Saint-Pons, depuis tres longtemps la bete noire  des antijansenistes et de Fenelon en particulier, a adressee au pape: «Sa  Saintete en fut si piquee que des ce temps-lä elle aurait volontiers donne  des marques de son ressentiment, en condamnant les ouvrages de ce  prelat par une bulle concue en des termes fort mortifiants pour lui, mais  pour faire taire les cardinaux qui s’opposerent fortement ä cette bulle ...  elle m’ordonna d’insinuer ä M. le Cardinal de la Tremoille de la  demander ... J’ai donne avis de tout cela au P. Le Tellier ...»  Daubenton signale ensuite que la Reponse imprimee que Quesnel a  oppos6ee aux deux Lettres de Fenelon,  «a paru ici et a scandalise tous ceux qui l’ont lue. Il y a longtemps  qu’on est accoutume ä son orgueil et ä ses emportements. Le pape, ä  qui j’ai eu l’honneur de lire toute la lettre de votre Grandeur, a ete  touche de l’endroit qui fait voir combien le parti est puissant, et peut  devenir redoutable avec le temps». Par ailleurs, Daubenton n’ignore  plus que Fabroni veut commencer pour du bon: «Le cardinal  Fabroni sait tous les plus subtils €chappatoires des jansenistes; et je  crois qu'il est le seul qui en soit instruit ; il n’y a personne dans Rome  qui soit capable de juger par lui-meme du livre de Quesnel, hors le  cardinal». Il ajoute:  «Avec tout cela je puis assurer Votre Grandeur qu’on ne prendra  pas le change sur les tours captieux dont certains theologiens se  servent pour deguiser leurs erreurs, parce que le Pape renvoie tout ce  qui touche ces matieres au cardinal Fabroni, qui tres certainement  ne se laissera pas surprendre»®°°).  C’est, dans notre correspondance, la premiere nouvelle touchant les  Reflexions morales de Quesnel: le livre est entre les mains du scrutateur  °3) Jean de Poillon, Lillois, fut superieur de Lille du 23 aoüt 1711 au 24 octobre  1714; cf. DELATTRE, II, 1296.  94) FENELON, VIII, 14.  95) FENELON, VIII, 27-28.elle m’ordonna d’insinuer le Cardınal de la TIremoille de la
demander352  L. Ceyssens  d’envoyer ä Votre Grandeur et dont je n’ai aucunes nouvelles, pas m&me  de la part du P. Poillon?®) ä qui j’en ai adresse quelques-uns. Je serais  fort mortifie si ces paquets avaient ete interceptes. Quelques-uns renfer-  Maijent des pieces aSSEZ SECTELIES .2°  Qui, Daubenton a des secrets et il n’aime pas les livrer au public. Il  lui arrive cependant — nous le verrons — que les precautions qu’il prend  ne soient pas suffisantes.  Le 23 octobre 1711: Daubenton ecrit longuement ä Fenelon. Il  commence par parler de la lettre que, le 2 mars precedent, le vieux  Montgaillard, &v&que de Saint-Pons, depuis tres longtemps la bete noire  des antijansenistes et de Fenelon en particulier, a adressee au pape: «Sa  Saintete en fut si piquee que des ce temps-lä elle aurait volontiers donne  des marques de son ressentiment, en condamnant les ouvrages de ce  prelat par une bulle concue en des termes fort mortifiants pour lui, mais  pour faire taire les cardinaux qui s’opposerent fortement ä cette bulle ...  elle m’ordonna d’insinuer ä M. le Cardinal de la Tremoille de la  demander ... J’ai donne avis de tout cela au P. Le Tellier ...»  Daubenton signale ensuite que la Reponse imprimee que Quesnel a  oppos6ee aux deux Lettres de Fenelon,  «a paru ici et a scandalise tous ceux qui l’ont lue. Il y a longtemps  qu’on est accoutume ä son orgueil et ä ses emportements. Le pape, ä  qui j’ai eu l’honneur de lire toute la lettre de votre Grandeur, a ete  touche de l’endroit qui fait voir combien le parti est puissant, et peut  devenir redoutable avec le temps». Par ailleurs, Daubenton n’ignore  plus que Fabroni veut commencer pour du bon: «Le cardinal  Fabroni sait tous les plus subtils €chappatoires des jansenistes; et je  crois qu'il est le seul qui en soit instruit ; il n’y a personne dans Rome  qui soit capable de juger par lui-meme du livre de Quesnel, hors le  cardinal». Il ajoute:  «Avec tout cela je puis assurer Votre Grandeur qu’on ne prendra  pas le change sur les tours captieux dont certains theologiens se  servent pour deguiser leurs erreurs, parce que le Pape renvoie tout ce  qui touche ces matieres au cardinal Fabroni, qui tres certainement  ne se laissera pas surprendre»®°°).  C’est, dans notre correspondance, la premiere nouvelle touchant les  Reflexions morales de Quesnel: le livre est entre les mains du scrutateur  °3) Jean de Poillon, Lillois, fut superieur de Lille du 23 aoüt 1711 au 24 octobre  1714; cf. DELATTRE, II, 1296.  94) FENELON, VIII, 14.  95) FENELON, VIII, 27-28.J’aı donne aVIS de tout cela Le Tellier A

Daubenton sıgnale ensuılte quc la Reponse imprimee quc Quesnel
opposee A4UX euxX Lettres de Fenelon,

«qd Daru 1C1 ei scandalıse L[OUS CBUX quı ont Iue longtemps
qu on est accoutume SOI orgueıl el SCS emportemen(ts. Le PapDC,
quı J al ”honneur de lıre la lettre de Grandeur, ete
touche de l’endroit quı faıt VOIr combien le partı est pulssant, el peutdevenıiır redoutable AVCC le temps>». Par aılleurs, Daubenton n’1gnoreplus JUC Fabronı eut INMECNCE POUTF du bon «Le cardınal
Fabron1i1 salt LOUS les plus ubtıils echappatoires des Jansenistes ; el Je
CTrOI1S qu’ı est le seu! quı so1lt instrult ; 1] Nn Y ans Rome
quı so1lt capable de Juger Dal ul-meme du lıvre de Quesnel, OTS le
cardınal». ajoute:
«Avec tout cela Je DUI1S dSsurer Votre Grandeur qu’on prendra
Das le change SUT les Urs captıeux ont certaiıns theologiens
servent DOUT degulser leurs CITICUIS, qu«C le Pape renvole tout
quı touche CCS matıeres cardınal Fabron1, quı tres certaınement

laissera Das surprendre»”>).
Cöest, ans correspondance, la premiere nouvelle touchant les

Reflexions morales de Quesnel le lıvre est les maılns du Scrutateur

93) Jean de Poillon, Lillois, fut superieur de Lille du 23 out SR} octobre
1714:; cf. DELATTRE, 1L, 296

94) FENELON, VIIL,
95) FENELON, VIIN, 278
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Fabroniı La lettre sulvante, de la fın de 174 k est ce d’un Daubenton
plutot deprime:

<< faut du egme DaVYS Saılınt-  1C@e tant d’äffaires
tralıter ei S1 DCU de SCHS quı SV appliıquent serlieusement quı solent
capables de SV applıquer, qu'’ıl faut des annees DOUT faıre condam-
nNneT lıvre, orsqu'ıl est DCU 9105 n Y quc le cardınal
Fabronı, |’assesseur du Saılint-  1ce ei le Damascene quı
donnent eur Le savant ei PIEUX cardınal est fort applıque,
ma1ls 1] peut Das croire quc® les Jansenıstes alent les mauvalses
intentions qu'on eur attrıbue. des AaDDAICNCCS atholı1-
quCcs qu  ıls font VOIr; quı fit dıre, 11 quelques Jours
cardınal, qu’ı abron1| etaıt Janseniste Der pietd, Dal
compassıon »} 96)
Le D fevrier Z Daubenton 4A4ANNONCEC l’envol «d’un 1NOUVCAaU

hıffre plus claır ei plus commode quUC le premier»?’). Le MAarrs, 1] NOUS

revele COo1n secret de SON esprit moliniste, conforme celu1 de
Fenelon

\ AB Les dominıcaıns sont LTOp pulssants en DaYS, DOUI esperer
qu on les reduilse de Justes bornes; iıls favorıisent les Jansenıstes

QGUC qu  ıls craıgnent qu en condamnant le Jansen1isme,
donne atteiınte leur Op1ınıo0n, quı approche de 61 pres.

C’est DOUIL cela qUC les euX consulteurs domiınıcaıns quı a-
sisterent AdUX congregatiıons du d’Innocent X98) s’opıinlatre-
rent Jusqu au bout defendre Jansenius; aujJourd’hu!ı eur
general |Antoıine Cloche, 1686-1720], quo1qu /'ıl soit pas Jan-
senıste, est fort etroıtement IN AVCC CCUX quı le Sont es quı

faıt croire QuC, tandıs quUuC la predetermıinatıon subsıstera, 1] SCTAa
len dıfficıle d’exterminer le jansenısme, qu«c d’un cote les

96) ELON, VIII,
97) NELON, VL Daubenton sıgnale quC Ia Justification du Nouveau Testament

de Qüesnel‚ «lıvre pretendu posthume de feu de Meaux » est secretement repandu
Rome. «Je le {Trouve indıgne de 5  - pretendu auteur, n Y repond quc faıblement
certaınes proposıtions evidemment Janseniennes». s’agı d’un Iıvre authent1ique,
Avertissement, qucC Bossuet avaıt Compose DOUI le cardınal de Noaılles el quı fut iImprime
Dar les SO1INSs de cardınal plutöt du Quesnel

98) Ces euxX dominıcaıns, qul, pendant ’examen des Cing Propositions (1651-1653)
appartenalent Ia miınoriıte (quı, Sanmns les manıpulatiıons d’Albiızzı, auraıt duü tre majJorı1te)
ei quı s opposerent energ1quement, Jusqu. a la fın  9 meme face du PaPDC, la condamna-
tıon, s’appelaıent Vıncent Candıdo, maiıtre du Sacre Palaıs eit Vıncent De etls, COMMIS-
salıre du Saint-Office ; cf. (CEYSSENS : La relation de Francois Albizzi SUr la condamnation
des CING propositions de Jansenius, ans Augustiniana, (1971) 224 (cf. Janseniıstica
MINOra, AIL, 60); 1d., Les CING propositions de Jansenius Rome, ans Revue d’Histoire
ecclesiastique, (1971), 477 (cf. Jansenistica MINOTFA, XL, fasc. 94, 477)
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nOvalteurs du sentiment des thomiıstes, el de l’autre les
thomistes soutlennent les NnOvateurs 99)
«On continue de travaıller AVCC ardeur la cContre Quesnel
L/’extraıit des proposıtions est deja faıt |Daubenton Q{ ollabo-
re bon nombre: 11 S  est plus question qu«c de faıre bon
cho1x» 100)_
On continue P CCS MOS qu’entre le 2 fevrıer ei le INaTs

1] d uUunec lacune ans la correspondance. pres le INaIs, 1] une

de pres d’un Nous n apprenons rien SUT l’erection ef la
constitution de la COomMmMLIss10N specılale chargee de ”’examen des proposI-
t10ns quesnellıstes, moO1ns qu’on nen rencontre quelque indıicatıon ans
la lettre precedente, deJja C1tee, de la fın de 1/1 L, Ou lıt

«J’al ”honneur de repondre, artıcle Dar artıcle, la lettre de Votre
Grandeur du octobre faıt defaut] J’aı CIU qu’1 etaıt
important de 1re PaDC lettre entiere. Je lu1 al
represente qu'’’ıl etaıt 1en desırer qUuUC le cardınal Gabriell:
|pourtant fort antıjanseniste] füt remplace paI quelque theologıen
oppose Jansen1ısme, el de la Jal prISs OCCcasıon de faıre connaitre
Sa Saılintete certaın religieux HLE Drou porte Dar une puissante
cabale Sa Saılintete m assura qu’elle penseraılt lu1» 101).
Daubenton autanl OnNC HHE influence SUuT la composition de la

cCommıssıon specıale quı fut chargee de ”’examen des proposıtions
quesnelliıennes?

S1, Dar sulte .de acunes ans la COI'I'CSPOI1(18IICC, NOUS restons mal
informes SUT le deroulement de ’examen Fenelon, lu1, etaı
ml1eux COurant Deya decembre FZLZ: 1] ecrıt Daubenton: zall
ar de VOIr la constıitution quUC le DAaDC prepare cContre le lıvre de Quesnel
FElle est necessaire 1a contagıon» 102)_ La sulvante des ettres CONservees
ate de la fın de Janvıer 171 Dans l’entretemps les theologıiens du Saılint-

99) Vıisıblement Daubenton parle ICI d’apres la bouche de Fenelon Comme Jesuılte
molniıste 11 devaıt ECNSCI VOC Bellarmın qUC le Thomiıisme est du DUr calvınısme eft meriıte
(0) 116 I  etre combattu el condamne!

100) FENELON, VIIL, 56-58 On saıt quC de bon «cho1x» de proposıti1ons, | 55
seraljent reservees DOUT l’examen ; 101 seront condamnees.

101) FENELON, VIIL, Ourtan Ledrou fut d’abord membre de la Commıssı1ıon,
ma1s apres quelques reun10ns, 11 fut ecarte. La mention du cardınal Gabriell: souleve uUune

dıfficulte; DOUTrquUOIl Fenelon desıreraı1t-ıl] l’ecartement de cardınal quı Iu1 avaıt ete S1
favorable ans ’examen des Maxiımes des Saimnts? DDe plus, etant cardınal, Gabriell;
devaıt Das tre remplace par theologıen, ma1ls par autre cardınal. Gabriell: fit pas
partıe de la COMmM1Iss10N des cardınaux examınateurs. D’aıilleurs ı] MOUTUT dejä avan' qu’elle
n entraäat actıon.

102) LE ROY, 434-435
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Office ont O ’examen des 155 Droposiıt10Ns
denoncees de Quesnel 1 Daubenton DAaS EIICOTC souffle mot

est cCertaınement Das Dar 1I8NOTANCC « Presentement lu1 echappe ı] les
cardınaux du Saint-Office examınent la qualıification de chaque DIODOSI-
t1o0N QqUOIl ıls donneront eur VOCUu lequel SCT a de la
oıla, Monseıgneur, ou 1 est DOUTC la constıitution Chaque CINalNe

les cardınaux dojvent donner leurs VCEUX SUT d1ıx proposılions.. »103)
1 assıstant est 1en COurant du but el des MOYCNS est ']

des CONLACTS ans les mılıeux du Saılınt-Office Maı1s du role 1 JOUC
Iu1 mMeme ı] lache Das seu] mot Fenelon homme du dehors DaSs

confıdent POUTI Iu1 Iıvre les grands ecrets
Au prıntemps de 713 11 eut des ettres CRaATCceS tant du cote de

l’assıstant quUC de l’archeveque Le I2 avrıl celu1 C1 faıt connaıtre SCS

desıderata sachant 1en qu«®C Daubenton les fera consıderer aut 1eu
zal! est infinıment desırer JC LıTOomMpeE quC la CONSIUILULIO DOSC
des fondements inebranlables DOUTI AVenNIiIT: elle al COUDCI
les dernıeres T[acC1ıNecs de ’erreur el elle lu1 Otfe tOutes SCS Vas1lıonNs>»

archeveque broder il faut OnC fixer VTal JANSCHISMEC
AVEC tant de DTECISION de netteite et evidence 11 a1t plus
preteX de le re de Iu1 substıtuer le fantome

« Rıen de plus essentie]l faut ONC sembIle donner des
bornes AdUXA ans les ecoles le thomisme];
Car i} est DaSs Juste qu«cC CCS subtıles ecole Ssolent preferees

la surete du ogme de fO1 ei honneur de Eglise .. faut
hater de profiter une heureuse CONJONCILUTE QqUul reviendra peut-
eire de ires longtemps Toute decısıon QqUl Couperaıt la
dernıere LTacCc1ınNe des quest10onNs DOUT abattre la verıtable heresıie ei
POUT metitre pleine umıiere tout le ogme de la fO1 auraıt contre
intention du Saınt J1ege gran inconvenıent faut

seu!l motL susceptıble SCHNS DOUT autorıser le
eluder la decısıon la plus orie Des QUC la CONstiıtLutL10 AdUTa efe

AVOCC des interpretalions frauduleuses du partı
pas de de LOUS {OUuTL est 1N1 11 plus

Le CTro1tra Sansde SOUPCONNCI de JANSCHISINC
doute alors 1en davantage DaIlX ei SdadIl$s eclat DUISQUC

plus le contredire O1la auraıt LTOp DTEVOIT el
devant Dieu po1ds du sanctuaıre>»

103) FENELON 111 128 Comme le Annat en 652 653 DOUT les Cing DIODOSI-
10 de Jansenıus, Daubenton PE E DOUT les F proposıl1onNs de Quesne!l XSC

donnaıt AauUDIC>S CUX |les examıinateurs! de grands moOouvements eur fournissaıt [OUS les
eclaırcıssements ıls emandaıent ei 11 prenaıt ans les Memoires Iu1 eNvoyaıt de
Parıs VILLEFORE Anecdotes, } Y'/
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Dans post-scrıptum, ”’anxleux Fenelon avertiıt OUS tombe-
r10Ns ans autr inconvenıent quı seraıt extreme S1 Imalgre toutes NOS

insıstances| la constitution venaıt pDas356  L. Ceyssens  Dans un post-scriptum, l’anxieux Fenelon avertit «que nous tombe-  rions dans un autre inconvenient qui serait extreöme si [malgre toutes nos  insistances] la constitution ne venait pas ... Ce serait un etrange triomphe  du jansenisme et une seduction presque universelle en France ...»!°+).  Si Fenelon est eloquent et prolixe, c’est qu’il est convaincu que  Daubenton saura influencer Fabroni et le pape.  Avant de recevoir cette lettre, Daubenton avait repondu ä une  anterieure, aujourd’hui perdue, en date du 1° fevrier, laquelle «Sa  Saintete a lue avec beaucoup de complaisance, assurant qu’Elle serait  fort attentive ä ne rien inserer dans la bulle qui püt faire de la peine en  France». Daubenton donne des details sur les travaux de la commission  speciale chargee de l’examen des propositions: «Sa Saintete me fit  l’honneur de me montrer ce qu’elle a ecrit de sa propre main sur chacune  des 84 propositions qui ont ete examinees jusqu’ici devant elle; c’est un  prodigieux travail; il y aurait de quoi faire un gros volume». Il ajoute:  «Vous ne pouvez vous imaginer, Monseigneur, les efforts que le parti  fait pour intimider le pape et le detourner de donner la bulle. On lui &crit,  et aux cardinaux, des lettres sans nombre ... mais le pape est ferme et ne  changera pas»!°>°). Certes, par ses entrees, Daubenton sait les secrets du  pape, de Fabroni et du Saint-Office, mais ses propres secrets, ses activites  derriere les coulisses, il les laisse encore dans l’ombre. S’il insiste et  insistera sur l’opposition faite ä Rome, n’est-ce pas pour souligner  V’efficacite de ses propres efforts?  Le 8 juin, Fenelon attend «cette constitution tant promise, tant  desiree des uns, et tant crainte par les autres». Il revient sur ses  recommandations:  «employer les plus scrupuleuses precautions pour Öter jusqu’aux  moindres pretextes ä nos critiques  ., qualifier si precisement  chaque proposition que cette decision leve toute equivoque ..., tenir  l’ecole des thomistes, ä Rome et ailleurs, exactement resserree dans  ses bornes  ., choisir un certain nombre de theologiens habiles et  moderes de Rome qui veillassent en secret sur la doctrine!°®), pour  avertir Sa Saintete, si quelques thomistes allaient trop loin»!°7). Se  fondant sur les possibilites d’intervention effective que Daubenton  104) FENELON, VIII, 138-142.  105) FENELON, VIII, 145.  106) Fenelon semble avoir en vue «le groupe des bonnes intentions»; cf. supra.  107) FENELON, VIIIL, 166-168. Il semble bien que Fenelon attendait dejä la bulle des le  printemps. Le 10 avril 1713, il prie son neveu de dire au P. Lallemant: «que je compte les  jours et les heures pour ce qu'il sait. Je l’ai ä cceur autant que lui ...»; VII, 459; cf. VIIL, 138.Ce seralt etrange rıomphe
du Jansen1ısme el uncec seduction DIESQUC unıverselle France W 104).

S1 Fenelon est eloquent ei prolixe, C’est qu'’’ıl est CONValnNCu qu®
Daubenton influencer Fabron1ı ef le Dapec

Avant de FreCeVOIr lettre, Daubenton avalıt repondu uUnNnc

anterieure, aujourd’huı perdue, ate du 1er fevrıer. laquelle «Sa
Salintete Iue beaucoup de complaısance, qu ’ Elle seraılt
fort attentive rıien inserer ans la ulle quı put faıre de Ia peıne
France». Daubenton donne des detaıls SUT les TavauxX de la COommı1ssıon
speclale chargee de ’"examen des propositions: «Sa Saılntete fit
I honneur de Oontrer qu’elle ecrıt de DTODIC maın SUT chacune
des 84 proposıtions quı Ont ete examınees Jusqu’1cı devant elle; C’est
prodıigleux travaıl: ] auraıt de quo1 faıre QTOS volume ». ajoute :
« Vous DOUVCZ VOUS imagıner, Monse1igneur, les fforts quC le partı
faıt DOUT intiımıder le DPapc ei le detourner de donner la On I1 ecrit.
el duxX cardınaux, des ettres Sd1Ils nombre356  L. Ceyssens  Dans un post-scriptum, l’anxieux Fenelon avertit «que nous tombe-  rions dans un autre inconvenient qui serait extreöme si [malgre toutes nos  insistances] la constitution ne venait pas ... Ce serait un etrange triomphe  du jansenisme et une seduction presque universelle en France ...»!°+).  Si Fenelon est eloquent et prolixe, c’est qu’il est convaincu que  Daubenton saura influencer Fabroni et le pape.  Avant de recevoir cette lettre, Daubenton avait repondu ä une  anterieure, aujourd’hui perdue, en date du 1° fevrier, laquelle «Sa  Saintete a lue avec beaucoup de complaisance, assurant qu’Elle serait  fort attentive ä ne rien inserer dans la bulle qui püt faire de la peine en  France». Daubenton donne des details sur les travaux de la commission  speciale chargee de l’examen des propositions: «Sa Saintete me fit  l’honneur de me montrer ce qu’elle a ecrit de sa propre main sur chacune  des 84 propositions qui ont ete examinees jusqu’ici devant elle; c’est un  prodigieux travail; il y aurait de quoi faire un gros volume». Il ajoute:  «Vous ne pouvez vous imaginer, Monseigneur, les efforts que le parti  fait pour intimider le pape et le detourner de donner la bulle. On lui &crit,  et aux cardinaux, des lettres sans nombre ... mais le pape est ferme et ne  changera pas»!°>°). Certes, par ses entrees, Daubenton sait les secrets du  pape, de Fabroni et du Saint-Office, mais ses propres secrets, ses activites  derriere les coulisses, il les laisse encore dans l’ombre. S’il insiste et  insistera sur l’opposition faite ä Rome, n’est-ce pas pour souligner  V’efficacite de ses propres efforts?  Le 8 juin, Fenelon attend «cette constitution tant promise, tant  desiree des uns, et tant crainte par les autres». Il revient sur ses  recommandations:  «employer les plus scrupuleuses precautions pour Öter jusqu’aux  moindres pretextes ä nos critiques  ., qualifier si precisement  chaque proposition que cette decision leve toute equivoque ..., tenir  l’ecole des thomistes, ä Rome et ailleurs, exactement resserree dans  ses bornes  ., choisir un certain nombre de theologiens habiles et  moderes de Rome qui veillassent en secret sur la doctrine!°®), pour  avertir Sa Saintete, si quelques thomistes allaient trop loin»!°7). Se  fondant sur les possibilites d’intervention effective que Daubenton  104) FENELON, VIII, 138-142.  105) FENELON, VIII, 145.  106) Fenelon semble avoir en vue «le groupe des bonnes intentions»; cf. supra.  107) FENELON, VIIIL, 166-168. Il semble bien que Fenelon attendait dejä la bulle des le  printemps. Le 10 avril 1713, il prie son neveu de dire au P. Lallemant: «que je compte les  jours et les heures pour ce qu'il sait. Je l’ai ä cceur autant que lui ...»; VII, 459; cf. VIIL, 138.ma1s le DapDc est ferme ei

changera 105)_ Certes, Dal SCS entrees, Daubenton salt les ecrets du
DAaDC, de Fabroniı eft du Saıint-'!  1ce, ma1s SCS DIODICS BCTEeIS. SCS actıvıtes
derriere les coulisses, 1] les lalsse CMNCOIC ans l’ombre S’1l insiste ei
insıstera SUuT l’opposıtion faıte Rome, n est-ce Das DOUT soulıgner
l’efficacıte de SCS DTITODICS eiforts

Juın, Fenelon attend «ceitte constitution tant promise, tant
desıiree des uns, ef tant craınte Dar les revient SUT SCS

recommandatıons

«employer les plus scrupuleuses precautions DOUT ter JUSqu aux
mo1ndres pretextes 910 crit1ques qualıifier S1 precısement
chaque proposıtion quc decıisıon eve equ1voque tenır
l’ecole des thomistes, Rome ei aılleurs, exactement resserree ans
SCS bornes cho1isır certaın nombre de theologıiens habıles ei
moderes de Rome quı veıillassent secret SUT la doctrine 106) DOUT
avertir Sa Saıintete, S1 quelques thomistes allaient Lrop loın» 107)' Se
ondant SUT les possı1ıbiılıtes d’ıntervention effective qu«c Daubenton

104) FENELON, VIIL, | 38-142
105) FENELON, VIIL, 145
l06) Fenelon semble QVOIT VUuC «Je ZrFrOUPC des bonnes intent10ns»:; cf.
107) FENELON, VIINL, 166-168 semble l1en quC Fenelon attendaıt deJja la des le

printemps. Le avrıl L3 ı] prıe 5:  3 de ıre Lallemant Je cCompte les
Jours ei les heures DOUT qu/ıl saıt Je ]’al (£UI autant JUuUC u11 », VII, 459:; cf. VIIL, 138
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possede Rome., Fenelon revient le aout SUT SCS recommandatıons
ei ajoute emolre SUr la difference qul exıste le jansenisme
el le thomisme» 108).
En ör  S A moment Ou Rome, unc fO1s ermiıine le ravaıl des

examınateurs, devaıt DasSscCI la redaction de la ulle, le Daubenton
intervınt. remıiıt DADC emoıre quı I[TrOUVe touJours ans les
dossiers de Clement XI ( Fondo Albani, IS 133 44rv), cote 43vV-
44vV) d’un ong extralt d’une lettre de Fenelon 1 Yl 18), ate du

aout F1 adressee l’assıstant. Voicı memoIlre :

< uelques eveques de F1Tance. zeles DOUT la saıne doctrine, Jugent
qu’1 conviendraıt quC Sa Saılntete, condamnant certaiınes O_
S1t10NS particulieres de Quesnel, declarat qu ’ Elle les condamne

renouvelant le SCI15 condamne des propositions de
Jansen1ius;

Ces memes eveques Jugent SCHCOLC qu'’ıl seraıt bon d’avertir
qu outre les proposıit1ons quı sont exprimees, 11 plusieurs
autres mauvalses qu’1 seraıt LTOp long MAarquecTl ,

Ils Jugent QuUss1 qucC DOUTI preveniır l’artıfice des nOvateurs quı
manqueront DAaS de recourIiır la distinction du droıit ei du faıt, 1]
conviendraıt de MaAaTrqucer quC l’on condamne le lıvre attenta senlten-
ftiarum connexX1ione el aliunde explorata AUuUCLtOFLS

Ils crolent aussı qucC DOUI COUDPCI racıne tOouftes les chicanes el
tOuftfes les evasıons des Jansenıistes, 1] seraıt DroODOS de declarer qUC
1NON seulement la necessıte totale, bsolue ef permanente, qu’est
Ce des bienheureux DOUT alimer Diıeu, detrult la ıberte ad en-

dum, ma1ls ENCOIC la necessıte partıelle, passagere ei relatıve,
qu est % w quı faıt faıre necessaırement le bıen, lorsque la
delectatıon de la gräce est plus forte qucC Cce de la ConcupIlscence,

le mal Oorsque la delectation de la concupiscence est plus fqrte
qu«C Gce de la grace.

On uge enfıin qu’1 seraıt necessaıire, condamnant le lıvre de
Quesnel, de condamner ENCOIC, MO1Ns general, {[OUS les lıvres
faıts DOUI Justifier lıvre: qucC S1 l’on voulaıt les condamner
partıculıer, les princı1paux SOnNnt Entretiens SUr le decret de Rome
Conltre le OUVEAU Testament de Chalons BiC., lıvre Ide Quesnel]|
sedıtieux el furlieux contre le Saint-Sıege deja ete condamne Dar Sa
Saılintete le Juın 1710; lıvre |Avertissement| attrıbue feu
’Eveque de Meaux [Bossuet eit OUu l’on pretend Justifier les princıpa-
les eITECUTS de[s] [Reflexions] de Quesnel; ıbelle de Quesnel
intıtule Explications el apologetique \ du Quesnel ans AYZAN

Reflexions, La lettre d’un AaAvocal |SUr la constitution qu on
demande Rome, remplıe de po1son contre le Saiınt-Siege;

108) FENELON, VUII, 1 78-180
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La Lettre de L veque d’Agen Hebert| Messieurs les LEveques de
uCOonN el de La Rochelle eic A Ces eveques Jugent qQUC S]
l’on Juge DAaS DrFrODOS de condamner partıculıer les lıvres faıts
eXPreSs DOUTF Justifıer le lıvre de Quesnel, MO1NSs l’on peut
dıspenser de condamner general L[OUS les dSCS, lıvres el
ettres faıts DOUTF eiendadre malheureux 1vre».

Pourquoi emoıire n eut guere d’influence SUuT la redaction de la
bulle, OUS l’apprendrons plus oın de la bouche meme du Daubenton.

IIT Autour de la lettre ( roiselt (9-9-1
Nous abordons maıntenant la periode DOUT L1OUS la plus ımportante

de la cCarrıere du Daubenton: Cce qu1 Vvıt la publıcatıon de la ulle
Unigenitus. Que Contre l’opposıtion vigoureuse qu’elle suscıta Rome,
meme ans l’entourage du DaDC, l’assıstant so1t eleve de toutes SCS

forces, L11OUS deJja le prevoır analysant mentalıte, ef OUS

l’apprendrons CHCOLE

L ’affaıre de la ulle couraıt fın Le aout FÜ avaıt 1eu la
dernıiere de cinquantaıne de SessIONS consacrees ’examen des 155
propositions quesnellıennes. Ces eances n ayant d’autre object1 qu«C eur
condamnatıon, la allaıt etre preparee Sdmls retard - ). D’apres
Salınt-Sımon NOUS |’avons furent le cardınal Fabronı ef le
Daubenton quı Ssen chargerent. Ils redigerent le document, le fiırent
impriımer, obtinrent l’approbatıon du pape ® 10)' Ces affırmatıons mer1-
tent credıit, Car OUS VOYONS le cardınal el l’assıstant sS’Ooccuper egalement
de l’expedıition de l’ımportant document * **).

Quant l’expedıition de la ulle. le samedı septembre, «a 23
heures», heure romaıne, Daubenton adressa cardınal Fabronı bıllet
DOUT OUS de consequence:

109) «Le rO1358  L. Ceyssens  La Lettré* de M. l’Eveque d’Agen [Hebert] ä Messieurs les Eveques de  Lucon et de La Rochelle etc. [1711); 6. Ces &ve&ques jugent que si  l’on ne juge pas a propos de condamner en particulier les livres faits  expres pour Justifier le livre de Quesnel, au moins l’on ne peut se  dispenser de condamner en general tous les ouvrages, livres et  lettres faits pour defendre ce malheureux livre».  Pourquoi ce memoire n’eut guere d’influence sur la redaction de la  bulle, nous l’apprendrons plus loin de la bouche m&me du P. Daubenton.  ITI. Autour de la lettre au P. Croiset (9-9-1717)  Nous abordons maintenant la periode pour nous la plus importante  de la carriere du P. Daubenton: celle qui vit la publication de la bulle  Unigenitus. Que contre l’opposition vigoureuse qu’elle suscita ä Rome,  meme dans l’entourage du pape, l’assistant se soit eleve de toutes ses  forces, nous avons dejä pu le prevoir en analysant sa mentalite, et nous  l’apprendrons encore.  L’affaire de la bulle courait ä sa fin. Le 8 aoüt 1713 avait eu lieu la  derniere de cette cinquantaine de sessions consacrees ä l’examen des 155  propositions quesnelliennes. Ces seances n’ayant d’autre objectif que leur  condamnation, la bulle allait &tre preparee sans retard!°?). D’apres  Saint-Simon — nous l’avons vu — ce furent le cardinal Fabroni et le P.  Daubenton qui s’en chargerent. Ils redigerent le document, le firent  imprimer, obtinrent l’approbation du pape!!°). Ces affırmations meri-  tent credit, car nous voyons le cardinal et l’assistant s’occuper egalement  de l’expedition de l’important document !!!).  Quant ä l’expedition de la bulle, le samedi 2 septembre, «ä 23  heures», heure romaine, Daubenton adressa au cardinal Fabroni ce billet  pour nous de consequence:  109) «Le roi ... demande depuis longtemps ä tous les conseils [reunions du conseil] si  elle [la bulle] est arrivee et ... la demande avec un empressement extraordinaire ...»; LE  ROY, 465.  1!0) «Daubenton et Fabroni etaient cependant venus ä bout de leur t&nebreux  Ouvrage, sans qu’aucun tiers en eüt 'su ce qui se faisait par eux, sinon en gros  . s  enfermerent des imprimeurs, tirerent ce qu’ils voulurent d’exemplaires ... puis ils allerent  trouver le pape auquel ils en firent une rapide lecture»; SAINT-SIMON, VII, 1.  1!1) Aprösles tristes experiences faites lors de la publication de la bulle «In eminenti»  (1643), on devint plus prudent lors des bulles suivantes. Avant de lancer la Cum occasione  (1653), le cardinal Fabio Chigi proposa au cardinal Albizzi une liste de 16 dispositions ä  prendre en vue de la promulgation; cf. A. LEGRAND et L. CEYSSENS, La Correspondance  antijanseniste de Fabio Chigi, Bruxelles, 1957, 220-221.demande depuls longtemps ([OUS les conseıls |Teun10Ns du consel S1
elle la bulle| est arrıvee el358  L. Ceyssens  La Lettré* de M. l’Eveque d’Agen [Hebert] ä Messieurs les Eveques de  Lucon et de La Rochelle etc. [1711); 6. Ces &ve&ques jugent que si  l’on ne juge pas a propos de condamner en particulier les livres faits  expres pour Justifier le livre de Quesnel, au moins l’on ne peut se  dispenser de condamner en general tous les ouvrages, livres et  lettres faits pour defendre ce malheureux livre».  Pourquoi ce memoire n’eut guere d’influence sur la redaction de la  bulle, nous l’apprendrons plus loin de la bouche m&me du P. Daubenton.  ITI. Autour de la lettre au P. Croiset (9-9-1717)  Nous abordons maintenant la periode pour nous la plus importante  de la carriere du P. Daubenton: celle qui vit la publication de la bulle  Unigenitus. Que contre l’opposition vigoureuse qu’elle suscita ä Rome,  meme dans l’entourage du pape, l’assistant se soit eleve de toutes ses  forces, nous avons dejä pu le prevoir en analysant sa mentalite, et nous  l’apprendrons encore.  L’affaire de la bulle courait ä sa fin. Le 8 aoüt 1713 avait eu lieu la  derniere de cette cinquantaine de sessions consacrees ä l’examen des 155  propositions quesnelliennes. Ces seances n’ayant d’autre objectif que leur  condamnation, la bulle allait &tre preparee sans retard!°?). D’apres  Saint-Simon — nous l’avons vu — ce furent le cardinal Fabroni et le P.  Daubenton qui s’en chargerent. Ils redigerent le document, le firent  imprimer, obtinrent l’approbation du pape!!°). Ces affırmations meri-  tent credit, car nous voyons le cardinal et l’assistant s’occuper egalement  de l’expedition de l’important document !!!).  Quant ä l’expedition de la bulle, le samedi 2 septembre, «ä 23  heures», heure romaine, Daubenton adressa au cardinal Fabroni ce billet  pour nous de consequence:  109) «Le roi ... demande depuis longtemps ä tous les conseils [reunions du conseil] si  elle [la bulle] est arrivee et ... la demande avec un empressement extraordinaire ...»; LE  ROY, 465.  1!0) «Daubenton et Fabroni etaient cependant venus ä bout de leur t&nebreux  Ouvrage, sans qu’aucun tiers en eüt 'su ce qui se faisait par eux, sinon en gros  . s  enfermerent des imprimeurs, tirerent ce qu’ils voulurent d’exemplaires ... puis ils allerent  trouver le pape auquel ils en firent une rapide lecture»; SAINT-SIMON, VII, 1.  1!1) Aprösles tristes experiences faites lors de la publication de la bulle «In eminenti»  (1643), on devint plus prudent lors des bulles suivantes. Avant de lancer la Cum occasione  (1653), le cardinal Fabio Chigi proposa au cardinal Albizzi une liste de 16 dispositions ä  prendre en vue de la promulgation; cf. A. LEGRAND et L. CEYSSENS, La Correspondance  antijanseniste de Fabio Chigi, Bruxelles, 1957, 220-221.la demande VCC empressement extraordinaire E A LE
ROY, 465

110) «Daubenton ei Fabronı taıent cependant bout de leur tenebreux
OUVIaßLC, 5dmls qu aucun tiers eut quı alsaıt pDal CUX, sSinon S1OS Ils
enfermerent des imprimeurs, tırerent qu'’ıls  3, voulurent d’exemplaires358  L. Ceyssens  La Lettré* de M. l’Eveque d’Agen [Hebert] ä Messieurs les Eveques de  Lucon et de La Rochelle etc. [1711); 6. Ces &ve&ques jugent que si  l’on ne juge pas a propos de condamner en particulier les livres faits  expres pour Justifier le livre de Quesnel, au moins l’on ne peut se  dispenser de condamner en general tous les ouvrages, livres et  lettres faits pour defendre ce malheureux livre».  Pourquoi ce memoire n’eut guere d’influence sur la redaction de la  bulle, nous l’apprendrons plus loin de la bouche m&me du P. Daubenton.  ITI. Autour de la lettre au P. Croiset (9-9-1717)  Nous abordons maintenant la periode pour nous la plus importante  de la carriere du P. Daubenton: celle qui vit la publication de la bulle  Unigenitus. Que contre l’opposition vigoureuse qu’elle suscita ä Rome,  meme dans l’entourage du pape, l’assistant se soit eleve de toutes ses  forces, nous avons dejä pu le prevoir en analysant sa mentalite, et nous  l’apprendrons encore.  L’affaire de la bulle courait ä sa fin. Le 8 aoüt 1713 avait eu lieu la  derniere de cette cinquantaine de sessions consacrees ä l’examen des 155  propositions quesnelliennes. Ces seances n’ayant d’autre objectif que leur  condamnation, la bulle allait &tre preparee sans retard!°?). D’apres  Saint-Simon — nous l’avons vu — ce furent le cardinal Fabroni et le P.  Daubenton qui s’en chargerent. Ils redigerent le document, le firent  imprimer, obtinrent l’approbation du pape!!°). Ces affırmations meri-  tent credit, car nous voyons le cardinal et l’assistant s’occuper egalement  de l’expedition de l’important document !!!).  Quant ä l’expedition de la bulle, le samedi 2 septembre, «ä 23  heures», heure romaine, Daubenton adressa au cardinal Fabroni ce billet  pour nous de consequence:  109) «Le roi ... demande depuis longtemps ä tous les conseils [reunions du conseil] si  elle [la bulle] est arrivee et ... la demande avec un empressement extraordinaire ...»; LE  ROY, 465.  1!0) «Daubenton et Fabroni etaient cependant venus ä bout de leur t&nebreux  Ouvrage, sans qu’aucun tiers en eüt 'su ce qui se faisait par eux, sinon en gros  . s  enfermerent des imprimeurs, tirerent ce qu’ils voulurent d’exemplaires ... puis ils allerent  trouver le pape auquel ils en firent une rapide lecture»; SAINT-SIMON, VII, 1.  1!1) Aprösles tristes experiences faites lors de la publication de la bulle «In eminenti»  (1643), on devint plus prudent lors des bulles suivantes. Avant de lancer la Cum occasione  (1653), le cardinal Fabio Chigi proposa au cardinal Albizzi une liste de 16 dispositions ä  prendre en vue de la promulgation; cf. A. LEGRAND et L. CEYSSENS, La Correspondance  antijanseniste de Fabio Chigi, Bruxelles, 1957, 220-221.DUI1S ıls allerent
TOUVeTr le DaAaDC auquel ıls firent unec rapıde lecture»: SAINT-SIMON, VIIL,

1 1 Apres les rıstes experı1ences faıtes lOrs de la publıcatıon de la bulle «In emı1inent1»
1643) devınt plus prudent lors des bulles sulvantes. van de lancer la Cum OCCAaSliONeE

le cardınal Fabıo Chig! DITODOSa A cardınal Albızzı unec lıste de 16 dısposıitions
prendre VUuCcC de la promulgatıon; cf. LEGRAND el (CEYSSENS, La Correspondance
antijanseniste de Fabio Chigl, Bruxelles, 937 20
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«Je supplıe tres humblement Votre Eminence de ıre Sa Saılntete
quec Monseı1gneur le cardınal de la Tremoıille [ambassadeur]
n enverra DaS la Dar cCourriıer extraordinaire: maı1ls Son
Eminence Juge qu 'ı seraıt tres DrFrODOS QUC samedı prochaın [le
septembre| elle put CNVOYCI Dal le courrier ordinalire SON exemplaıre
de la et quUu«C la publıät Rome du mO1nNs SV
dıstrıbuat qu’apres qu«C courrier seraıt partı, de qucC le rO1
put reCcevOoIlr la uıt Jours avant qucC quı quc so1t la recut
Paris***): La ralson de Son Eminence est que le rOl1 l’ayant faıt
examıner el etant content, ] imposeraıt sılence {OUS CCUX quUI1
voudralent TOUVeET redire» 113)'
L’assıstant, quı sembIle commander dUuX cardınaux el meme A DADC,

n’oublıe DaS, mMmoOoment crucılal, la econ de l’histoire. En 1643, la
In eminent!ı avaıt ete repandue Dar les Jesultes de Louvaın qu«C

le Parıs ei I’ınternonce Bruzxelles n eussent TECU eur exemplaire,
61 1en quc les euxX mınıstres apostoliques crurent qUu«C «Dulle de
Flandre» etaıt faux  114) Avec toutes les consequences!

Effectivement, selon les instructions de Daubenton, 1' Unigenitus
officıellement datee du vendrediı septembre ei publıee, C.-a- affıchee
AdUuX qua(tre endroıits ordınaıres Rome, le dımanche 101 C.-a-
jour apres le depart du courriıer ordınaıre, qul, CONVCNU,
portaıt les exemplaıres qJUC l’ambassadeur destinaıt da rO1 qUC le DAaDC
adressaıt Paris ° D’apres Saınt-Sımon., Daubenton fit
MIEUX ı] CHNVOVYVdA le meme Jour, Dal «CourrIier secreti>» des exemplaıres:

Confesseur Le Tellier **”). Une fO1s de plus, les affırmatıons de

112) uen dehors de Parıs la bulle füt CONNUC plus töt. rien l’empechaıt; bıen A

contraıre ; cf. infira la lettre du septembre adressee Al Croiset
13) LE ROY, 460

114) (CEYSSENS, L’origine romalne de la hulle In eminent, ans Jansenistica, Etudes
1L, /7-110

115) Dans les bullaıres, le officıel est SU1VI du rapport SUur l’affiıchage accomplı le

septembre ; heure avan la nult», ecrıra Daubenton le septembre TI
FENELON, VIIL, 183

116) Le la ulle Fontaıinebleau le lundı octobre, ei la presenta rol le
lendemaın audıence partıiculıere ; SAINT-SIMON, VIL 3 l’exemplaıre destine rOo1 arrıva

Parıs le septembre (IHOMAS, La querelle, 56) ei lu1 fut rem1s le lendemaın
Fontainmebleau; LE ROY, 463 Le cardınal de Noaılles la bulle le 25 septembre ; cf.
BALD, Memoires,

117) «Le meme Jour qu’elle fut affıchee SIC ans Rome, elle fut envoyee Tellıer
Dar courrier secretl quı prevınt de PDCU de Jours celu1 quı l’apporta A NONCC»H, AINT-

VIIL, 3 «Le Tellıer, DOUT sonder les esprIits, avaıt a quelques exemplaıresAutour de la bulle « Unigenitus»  359  «Je supplie tres humblement Votre Eminence de dire ä Sa Saintete  que Monseigneur le cardinal de la Tremoille [ambassadeur]  n’enverra pas la bulle par un courrier exfraordinaire; mais Son  Eminence juge qu'il serait tres ä propos que samedi prochain [le 9  septembre] elle püt envoyer par le courrier ordinaire son exemplaire  de la bulle et que la bulle ne se publiät ä Rome ou du moins ne s’y  distribuät qu’apres que ledit courrier serait parti, de sorte que le roi  püt recevoir la bulle huit jours avant que qui que ce soit la recüt ä  Paris!!?). La raison de Son Eminence est que le roi l’ayant fait  examiner et en etant content, il imposerait silence ä tous ceux qui  voudraient y trouver ä redire»  113)'  L’assistant, qui semble commander aux cardinaux et me&me au pape,  n’oublie pas, au moment crucial, la grave lecon de l’histoire. En 1643, la  bulle Zn eminenti avait ete repandue par les jesuites de Louvain avant que  le nonce ä Paris et l’internonce a Bruxelles n’eussent recu leur exemplaire,  si bien que les deux ministres apostoliques crurent que cette «bulle de  Flandre» etait un faux!!*). Avec toutes les consequences!  Effectivement, selon les instructions de Daubenton, !’Unigenitus sera  officiellement datee du vendredi 8 septembre et publiee, c.-a-d. affichee  aux quatre endroits ordinaires ä Rome, le dimanche 10115), c.-ä-d. un  jour apres le depart du courrier ordinaire, qui, comme convenu, em-  portait les exemplaires que l’ambassadeur destinait au roi et que le pape  adressait au nonce ä Paris!!°). D’apres Saint-Simon, Daubenton fit  mieux : il envoya le m&me jour, par un «courrier secret» des exemplaires  au P. Confesseur Le Tellier1!7). Une fois de plus, les affırmations de  112) Qu’en dehors de Paris la bulle füt connue plus töt, rien ne l’empechait; biep au  contraire; cf. infra la lettre du 9 septembre adressee au P. Croiset.  13) LE ROY, 460.  114) CEYsSSEnS, L’origine romaine de la bulle In eminenti, dans Jansenistica, Etudes  I, 7-110.  115) Dans les bullaires, le texte officiel est suivi du rapport sur l’affichage accompli le  10 septembre; «une heure avant la nuit», &crira Daubenton le 16 septembre 1713;  FENELON, VIII, 183.  116) Le nonce recut la bulle ä Fontainebleau le lundi 2 octobre, et la presenta au roi le  lendemain en audience particuliere ; SAINT-SIMON, VII, 3; Vl’exemplaire destine au roi arriva  ä Paris le 24 septembre (THOMAS, La querelle, 56) et lui fut remis le lendemain ä  Fontainebleau; LE ROoY, 463. Le cardinal de Noailles recut la bulle le 25 septembre; cf.  UBALD, Memoires, 79.  K  117) «Le meme jour qu'’elle fut affichee [sic] dans Rome, elle fut envoy&e au P. Tellier  par un courrier secret qui prevint de peu de jours celui qui l’apporta au nonce»; SAINT-  Sımon, VII, 3; «Le P. Tellier, pour sonder les esprits, avait läche quelques exemplaires ...  avant que le nonce la portat au roi». Vraisemblablement le P. Daubenton envoya par le  möme courrier secret des exemplaires de la bulle au P. Croiset, cf. infra.avan quc le la portat ro1». Vraiısemblablement le Daubenton CNVOYdA Dar le
meme courrier secreit des exemplaıres de la ro1lset, cf. infra.
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Saınt-Sımon TOUV U1llec confiırmatıion. Le meme Jour, samedı SCD-
tembre, la veille de l’affıchage de I1a ulle, Daubenton ecr1ıvıt des ettres
dont eCuxX SONtT DaAarvVeNhUuCS Jusqu a NOUS, Sa lettre Fenelon est breve

D’abord complıment : < Sa Saılntete fut touchee des
reflexions qUC Votre (jrandeur faıisaıt SUT les conjonctures presen-
tes  1 18) ei SUurT les perıls venIir, ei DOUT ralson elle retint la jettre.
AVCC de la rendre». Ensuıite ”’annonce de la grande
nouvelle : «Enfin, Monseı1gneur, apres tant d’opposıtions el de
delaıs, la fut sıgnee hıer; elle ete allıchee aujourd’hui”*?; ei

SOLF le DapDcC envole euxX exemplaıres rol. l’un Dar le
Cardınal de la Tremoıille, |’autre Dar le On n en dıistrıiıbuera 1C1

exemplaıre de trO1s quatre Jours, afın quUC le rO1 alıt
UunNCcC emaıne entiere LOUL autre cent-une proposıtions
censurees. Les qualıifications Ssont singulıeres. La doectrine du lıvre
est fort 1en caracterisee : 1l Nn Y IMaNquU«C rien ; les epıthetes DIODICS
[voır plus oın la lettre ro1se la faıre connaıttre n Y sont Das
epargnees. J’aural I’honneur, Monseı1gneur, de VOUS ENVOYVECI
exemplaıre de la ulle Dal le premier Courrier DD 120).
Une chronologıe rıgoureuse exigeralt qu«C OUSs presentions deJja 1C1

la seconde lettre ecrıte meme septembre 713 ef adressee
Croiset. Maıs d’aborder «clou» de etude, continuons
eblayer le erraın ei decouvrir les actıvıtes antıjJansenıstes du
Assıstant.

Une emaıne plus tard, la ete publıee le dıiımanche
septembre, ei des exemplaıres ya ete mMI1Ss Daubenton put, la
consclence tranquıille, faıre parvenır le des destinataires moO1ns
dıgnes de confilance qucC SCS conf{reres Le Tellier et Croiset. Par le CcCourrier
sulvant, celu1 du samedı septembre, 11 ecrivıt Fenelon:

«J’aı I’honneur d’envoyer Votre Grandeur la S1 longtemps
attendue; elle fut ailıchee qucC dıimanche passe le 10] unNc heure

la nult, quo1que des la veılle eut envoyee rO1 Dar le

118) Voir la longue lettre de Fenelon Daubenton, date du aout W4IS: Ou
”auteur MaIgquc la dıfference la premotıon physıque des thomistes ei la delectatiıon
invıncıble des Jansenıistes. es derniere qUuU«C l’archeveque eut faıre condamner:;
EUVRES. VIIL, 177-180

ll9) Le samedı septembre 1713, Jour Ou Daubenton ecrıvıt ei data ettre, la bulle
n’avaıt pas EIMNCOIC ete aiflıchee ; de-la qu'’ıl viıit oblıge de cacher quc Dar U1lc ole secrete ı]
connaıissaıt deja le document. antıdata ONC mensongerement cet affıchage. Dans
lettre sulvante du septembre, ı] rectifiera sAalmll5s |’avouer, cf. infra.

120) Fenelon, VIII, 182-183 N’etant Das confrere Le Telher ei Croiset,
l’archeveque Das 5()  - exemplaire Dal le Courrier du septembre, veılle de
l’affıchage.
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courrier ordıinaıre. J'espere; Monseı1gneur, quc VOUS sat1ls-
faıt; s’est applıque AVEC unec attention infinıe n Y rien inserer quı
put le moOo1ns du monde blesser le Clerge de France ei le Parlement.
On retranche AVCC so1n tOutes les clauses quı font quelque peine
dU X ultramontains  121)' des proposıitions quı pour eur venın|
font DCUT parmı celles quı sont censurees: ı] quı rappent DCU
d’abord eit quı paraıssent DAaS dignes de5 ma1ls DOUT PCU
qu on s’attache penetrer le SCI15, decouvre tOut le venın.
Jamaıs, peut-etre, lıvre n a ete examıne nı plus longtemps nı
AVCC plus de precauti1ons» 122).
Daubenton 1C1 ans des detaıls 123) quıDqu/’’ıl fut dans

les ecrets des congregatıions. Our unc fO1S, ı] montre meme SCS cCartes

«Au r  S  E Monseıigneur, Ul m a pas ete possıble de faıre donner
unec explication SUT la necessite  1 24) condamnee. J’aı inculque SOU-

vent de Vive VO1X, et euxX tTO1S fO1s Dal ecr1t, qu on avanceraıt
DCU tandıs qu on censureraıt Das nettement el dıstiınctement la
necessıte partielle ei relatıve quı resulte de la delectation de la
grace quı entraine necessaırement 1en361  Autour de la bulle « Unigenitus»  courrier ordinaire. J’espere, Monseigneur, que vous en serez satis-  fait; on s’est applique avec une attention infinie ä n’y rien inserer qui  püt le moins du monde blesser le Clerge de France et le Parlement.  On a retranche avec soin toutes les clauses qui font quelque peine  aux ultramontains !?!). Il y a des propositions qui [pour leur venin]  font peur parmi celles qui sont censurees; il y en a qui frappent peu  d’abord et qui ne paraissent pas dignes de censures, mais pour peu  qu’on s’attache ä en penetrer le sens, on en decouvre tout le venin.  Jamais, peut-etre, aucun livre n’a ete examine ni plus longtemps ni  avec plus de precautions»  122).  Daubenton entre ici dans des details!?*) qui prouvent qu’il fut dans  les secrets des congregations. Pour une fois, il montre m&me ses cartes:  «Au reste, Monseigneur, il ne m’a pas ete possible de faire donner  une explication sur la necessite !?*) condamn6e. J’ai inculque sou-  vent de vive voix, et deux ou trois fois par ecrit, qu’on avancerait  peu tandis qu’on ne censurerait pas nettement et distinctement la  necessite partielle et relative qui resulte de la delectation ou de la  gräce qui entraine necessairement au bien ... Il faut s’en contenter  puisqu’on ne peut obtenir davantage. Ce n’est pas sans de terribles  oppositions qu’on est venu ä bout d’avoir la bulle. On a tellement  intimide le pape que j’ai cru cent fois l’entreprise €chouce».  Animant,  encourageant,  quoique  parfois  quasi  desespere,  Daubenton n’assume-t-il pas la täche d’un accoucheur ä la naissance si  difficile de cette bulle, dont par ailleurs, nous l’avons dejä appris, il  partage la paternite avec Fabroni?  Daubenton en vient aux &crits qu’il a recus de Cambrai. Il les a  laisses aux mains du pape et de Fabroni. Il trouve des difficultes ä les  retirer de 1ä. Il croit que la bulle ne plaira pas aux thomistes, quoique,  pendant l’examen, le Maitre du Sacre Palais, le P. Serra, et du secretaire  de l’Index, le P. Pipia, aient «ete fort vifs pour la censure». Il ne dit rien  du cardinal dominicain Ferrari, dont l’attitude, pendant l’examen, n’etait  pas sans inquieter l’entourage du pape. Fenelon doit faire savoir ce qu'il  pense de la constitution: cela fera «un grand plaisir au pape».  121) Ecrivant d’au-dela des Alpes, Daubenton designe ici par fransmontains les  gallicans.  122) FENELON, VIII, 183-184. Dans cette lettre, Daubenton fournit des details precis  sur le deroulement de l’examen des propositions quesnelliennes; nous y reviendrons dans  un appendice.  123) Voir plus loin l’appendice.  124) Fenelon voulait tres fortement une condamnation explicite de la «delectation  necessitante» des jansenistes. Voir ses lettres et ses &crits sur le jansenisme.faut S’ en cContenter
pulsqu’on peut obtenir davantage. Ce est Das SdIls de terrıbles
opposıitions qu’on est VeNUu out d’avoır Ia On tellement
intimıde le Dapc qucC J al CIU cent fO1S l’entreprise echouee».

Anımant, encourageant, quo1que parfo1s quası desespere,
Daubenton n’assume-t-1l Das la tache d’un accoucheur la nalssance 61
dıfficıle de ulle, dont DaI aılleurs, OUuS |’avons deja apprIs, 11

partage la paternıte AVOC Fabroni?
Daubenton vient AdUuX ecrıts qu'’ıl de Cambra1 les

alsses dUuX ma1ılns du Dapc ei de Fabroni1i rouve des difficultes les
retirer de 1a croit qucC la plaıra pDas AdUuX thomistes, qUO1qUe,
pendant ’exXxamen, le Maıitre du Sacre Palaıs, le Serra, ef du secretaire
de ’Index, le 1pla, ajent «ete fort vıifs DOUI la CENSUIC)? dıt rien
du cardınal dominicaın FerrarI 1, dont l’attıtude, pendant l’examen, n’etaıt
Das Sans inquıieter l’entourage du Dapc Fenelon oıt faıre SaVvOIlr qu 1

de la constitution: cela fera «Uun gran plaısır DapCc»

121) Ecrivant d’au-dela des pes, Daubenton desıgne 1C1 Dar Ffransmontaıins les
gallicans.

122) FENELON, VIIL, 183-184 Dans lettre, Daubenton ournıt des detaıls DreCIS
SUT le deroulement de ’examen des propositions quesnellıennes ; OUuUs reviendrons ans

appendice.
123) Voıir plus oın l’appendice.
124) Fenelon voulaıt tres fortement uUunNn«c condamnatıon explıcıte de la «delectatıon

necessitante» des jJansenıistes. Vaoir SCS ettres ei SCS ecrIıts SUT le Jansenisme.
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Reveniır CAIGEN) SUTr la condamnatıon du thomısme., de la «delecta-
t10N» Janseniıste ? porter les cardınaux ei le PaDc JA al faut les alsser
respirer quelque apres S1 long ei 61 penıble travaıl» **>).

Certaıin de faıre <un grand plaısır DaDC», Fenelon exprime, le
octobre 1715 ute Jo1e Daubenton:

«Je VOUS do1s, INON reverend pere, une des plus grandes consolatıons
quU«C J ale sentlies depuıls quC JE SuU1s monde: C’est CcE de lıre la
nouvelle constitution». chante les meriıtes. Sept paragraphes
sulvent Commencan Dar On Volt. Fenelon est CONVAalINCU : « Les
sıecles venIır benıront Jamaıs DADC quı decredite ei fletrı
lıvre S1 contagleux362  L. Ceyssens  Revenir encore sur la condamnation du thomisme, de la «delecta-  tion» janseniste? Y porter les cardinaux et le pape?— «II faut les laisser  respirer quelque temps apres un si long et si penible travail»!?5).  Certain de faire «un grand plaisir au pape», Fenelon exprime, le 12  octobre 1713, toute sa joie a Daubenton:  «Je vous dois, mon reverend pere, une des plus grandes consolations  que j’aie senties depuis que je suis au monde; c’est celle de lire la  nouvelle constitution». Il en chante les merites. Sept paragraphes se  suivent commencant par: On y voit. Fenelon en est convaincu: «Les  siecles äa venir beniront äa jamais un pape qui a decredite et fletri un  livre si contagieux ... Une constitution si forte, si mesuree, si precise,  sera le plus precieux monument de la tradition pour nos jours» 12°),  La correspondance posterieure ä la publication de la bulle ne nous  interesse plus guere. Cependant, dans une lettre du P. Daubenton en date  du 9 decembre 1713 (lorsque percerent dejäa les mauvaises nouvelles de  Paris) nous glanons encore ce detail retroactif, toujours important, dont  cependant nous avons dejä entendu l’echo:  «Toute la terre s’est remuee pour le [le pape] detourner de donner  cette constitution; plusieurs cardinaux Iui ont remontre qu'il  s’exposait ä recevoir un second affront [apres celui de la bulle  Vineam et du bref de 1708]: il a tenu ferme pour faire plaisir au roi  qui a demande la constitution avec de grands empressements». Il  ajoute: «Si donc on venait ä la recevoir avec des restrictions ou des  explications chagrinantes pour Rome, ce serait un triomphe pour les  malintentionnes et un chagrin mortel pour le pape»127).  125) FENELON, VIII, 183.  126) FENELON, VIII, 192. Fenelon ajoute : «Je suis ravi de ce que l’ecole des thomistes  a eu part ä l’examen et ä la condamnation  . Il faut la piquer d’honneur afın qu’elle  demeure exactement dans ses bornes pour ne servir point d’asile au parti» ... Dans sa  reponse du 9 decembre 1713, Daubenton fait savoir que la lettre de Fenelon, si elogieuse ä  l’egard de la bulle «a plu infiniment ä Sa Saintete. Je sais qu’il l’a lue plus d’une fois et qu’elle  lui a ete d’un grand secours pour le consoler de la lenteur de MM. nos &v&ques ä recevoir sa  constitution». Quant au projet de Fenelon de faire condamner le thomisme, Daubenton fait  savoir: «il n’est nul theologien bien intentionne, Monseigneur, qui ne pense comme vous;  mais le credit de ces peres fait qu’on n’ose y toucher. D’ailleurs les cardinaux sont la plupart  si peu verses dans les questions speculatives et abstraites, que c’est perdre son temps que de  leur en parler. Aussi n’ai-je fait voir l’ecrit qu’au seul cardinal Fabroni qui l’a fort loue, et  qui convient de tout ce qu’il contient, mais il juge qu’il ne faut rien remuer, pour ne point  relentir le zele de certaines gens fort entetees de cette opinion et qui craignent toujours qu’on  n’y donne atteinte en condamnant les erreurs des novateurs»; FENELON, VIII, 200.  127) FENELON, VIII, 200. Peut-&tre Saint-Simon (VII, 2) revele-t-il assez exactement  les faits: «Ce coup [la publication imprevue de la bulle] fit un grand bruit parmi les  cardinaux, qui se virent joues et moques par un manquement de parole si complet et si peu  attendu. Ils s’assemblerent par groupes [les clients des differents papes qui les avaientUne constıitution 61 forte, 61 mesuree, 61 precIise,
SCTa le plus DreCIEUX de la tradıtion DOUI NOS Jours» 126)_
La correspondance posterieure la publıcatıon de la NOUS

interesse plus guere. Cependant, ans unec lettre dıl Daubenton ate
du decembre 43 lorsque percerent deJa les mauvalses nouvelles de
Parıs) 11OUS glanons CNCOTE detaıl retroactif, toujJours important, ont
cependant OUS deja entendu l’echo

« 1 oute la s’est remuee DOUTI le le pape detourner de donner
constitution: plusieurs cardınaux lu1 ont remontre qu’1

S’exposaılt FreCevoIlr second {front [apres celu1 de la
Vineam et du bref de 11 tenu ferme DOUT faıre plaısır rO1
quı demande la constitution AVCC de grands EMpressements>».
ajoute: «S1 ONnNC venaıt la reCeVOIr AdVCC des restrictions des
explications chagrinantes DOUT Rome., seraıt trıomphe DOUTI les
malıntentionnes ei chagrın mortel DOUT le Dapc» 127)_
125) FENELON, VIIL, 183
126) FENELON, V, 192 Fenelon ajoute: «Je SUl1Ss ravı de JUC ecole des thomıistes
part ’examen eit la condamnatıon faut Ia p1quer d’honneur fın qu’elle

demeure ement ans SCS bornes DPOUT SerVIr poIn d’asıle partı» Dans
reponse du decembre F3 Daubenton faıt SaVvOoIlr JUC Ia ettre de Fenelon, 61 elogjıeuse
| egard de la bulle «Xa plu infınıment Sa Saıntete Je Sa1s qu 'ı lL’a Iue plus une fO1s ei qu’elle
Iu1 o  V d’un gran SCCOUTS DOUT le consoler de la enteur de 910)S eveques reCeVOoIlr
constitution». uan projet de Fenelon de faıre condamner le thomisme, Daubenton faıt
SaVOIlr : «1l est nul theologıien 1en intentionne, Monse1igneur, qu1ı VOUS,
ma1ls le credıt de & peres faıt qu'on Oose oucher D’aıilleurs les cardınaux SONT la plupart
61 DCU verses ans les questi1ons speculatıves el abstraites, JucC est perdre S()  ; qucC de
leur parler. Aussı n al-J)e faıt Olr l’ecrıit qu’au seu]| cardınal Fabronı quı l’a fort loue, ei
quı convıent de tOut qu'’ıl contient, ma1s 11 Juge qu'’’ıl faut rien rTeIMUCT, DOUT pomnt
relentir le ele de certaınes DCNS fort entetees de opınıon ei quı craıgnent toujJours qu on
n y donne atteiınte condamnant les CITCUTS des nOvateurs>»; FENELON, VIIL. 200

127) FENELON, VIIL, 200 Peut-etre aınt-Sımon (YII. revele-t-1] exactement
les faıts «Ce COUD [la publıcation Imprevue de la bulle| fit gran bruit parmı les
cardınaux, quı virent Joues e mMOques Dar manquement de parole S] complet el 81 DCU
attendu Ils s’assemblerent Dar STIOUDCS (les hents des dıfferents quı les avalent
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Cette opposıtıon de «toute la (eITEC)»:; concentree Rome.,
Daubenton la soulıgne-t-1l pPas qUuC, interieurement, ı] s’attrıhbue
le meriıte de l’avoılr glorıieusement vaıncue? En ©  et, 11 avaıt merite.
Nous le SaVvVvomns deja Maıs VOIlCI unc confirmatıon de la part d’un temoın
autorI1se, l’abb Phiılıppe Chalmette, pretre francaıs, ’agent romaın de GesS

euxX eveques de ucon el de La Rochelle ***®) quı travaıllent cContire

Quesnel et oaılles, l’unısson AVCC le Daubenton  129)_ Le INaTs

1714, Chalmette ecrıt amı

«J’auraıs 1en des choses VOUS dıre, Monsıieur, N}  ] etaıt possıble de
S’exprıimer le souhaıteraıt Dal ettres: VOUS suppleerez,
S1 VOUS plait, voyanti l’ebauche qu«® Je VOUS traceral SUT chaque
artıcle. Celu1 de la s’est enfin termıne 1C1 miılıeu de m1
dıfficultes, la satısfactıon du rol ei de l’assemblee. On SCId Content
du bref du 17 INaTrs 7434 AdUX eveques acceptanits. (Yest tOuL
qu«C Jyen DUIS ıre J’ajoute seulement qu on O1l fOUul uUuÜU.  S SOLINS el la
prudence du Daubenton JE soulıgne]. S71 Savaıt qu ıl a fait VW 7a

cela, comme Je le SaLS, comprendrait qUE Eglise general el ce
de France particulier, [ui ONT des Igations on sauralt JAmals
reconnailitre 130)_

promus] les uns hez les autres, ei leurs plaıntes les plus fortes furent T'  nı
resolues. Les chefs d’ordre ei les plus consıderables d’entre les autres, allerent Dar huılt, pal
d1x, par SIX, TOUVeET le PapDC, quı ils temolgnerent l’etonnement d’un manquement de

parole Qussı eclatan ei une parole S1 solennellement sortie de SC bouche: ei leur scandale
de Olr emaner un«c constitution doectrinale ei de Jugement premıiere instance ans Rome.,
Sans QVOITF ete consultes l’exigent leur droit, leur DOUTDIC, leur qualıte d’assesseurs
de conseıllers necessaılres, SUT des matıeres de importance et de qualıte ! Le pape
confus sut qu«c leur repondre. qucC la publıcatıon s’etaılt  IA faıte s() INSU: el les

payad de complıments, d’excuses ei de larmes qu/’ıl avaıt fort commandement».
128) Archıidiacre de La Rochelle, C’halmette fut envoye R ome Z FENELON,

X, 1 /8 aınt-Sımon parle ans SCS Menmoires (V, 413) «Pour les‘ [es euxX eveques|]
dresser qu on leur voulut faıre faıre, leur CeNVOoYyVa pretre nomme Chalmet SIC
eleve de Saint-Sulpice, perfectionne Cambrai1i el 1en instrult Dal le elebre FenelonAutour de la bulle « Unigenitus»  363  Cette opposition de «toute la terre», concentree ä Rome,  Daubenton ne la souligne-t-il pas parce que, interieurement, il s’attribue  le merite de l’avoir glorieusement vaincue? En effet, il avait ce merite.  Nous le savons deja. Mais voici une confirmation de la part d’un temoin  autorise, l’abbe Philippe Chalmette, pretre francais, l’agent romain de ces  deux eve&ques de Lucon et de La Rochelle!?®) qui travaillent contre  Quesnel et Noailles, ä l’unisson avec le P. Daubenton!*??). Le 22 mars  1714, Chalmette ecrit ä un ami:  «J’aurais bien des choses ä vous dire, Monsieur, s’il etait possible de  s’exprimer comme on le souhaiterait par lettres; vous y suppleerez,  s’il vous plait, en voyant l’ebauche que je vous tracerai sur chaque  article. Celui de la bulle s’est enfin termine ici au milieu de mille  difficultes, ä la satisfaction du roi et de l’assemblee. On sera content  du bref du 17 mars 1714 aux 41 &v&ques acceptants. C’est tout ce  que j’en puis dire. J’ajoute seulement qu’on doit tout aux soins et ä la  prudence du P. Daubenton [je souligne]. Si on savait ce qu'il a fait sur  cela, comme je le sais, on comprendrait que l'’Eglise en general et celle  de France en particulier, Iui ont des obligations qu’on ne saurait jamais  reconnaitre assez ...»13°).  promus] les uns chez les autres, et leurs plaintes les plus fortes y furent promptement  resolues. Les chefs d’ordre et les plus considerables d’entre les autres, allerent par huit, par  dix, par six, trouver le pape, ä qui ils temoignerent l’etonnement d’un manquement de  parole aussi &clatant et d’une parole si solennellement sortie de sa bouche; et leur scandale  de voir e6maner une constitution doctrinale et de jugement en premiere instance dans Rome,  sans avoir ete consultes comme l’exigent leur droit, leur pourpre, leur qualite d’assesseurs et  de conseillers necessaires, sur des matieres de cette importance et de cette qualite! Le pape  confus ne sut que leur repondre. Il protesta que la publication s’etait faite ä son insu; et les  paya de compliments, d’excuses et de larmes qu’il avait fort &4 commandement».  128) Archidiacre de La Rochelle, Chalmette fut envoye &4 Rome en 1712; FENELON,  X, 178. Saint-Simon en parle dans ses Memoires (V, 413): «Pour les‘ [les deux ev6&ques]  dresser ä ce qu’on leur voulut faire faire, on leur envoya un pretre nomme Chalmet [sic],  &leve de Saint-Sulpice, perfectionne a Cambrai et bien instruit par le celebre Fenelon ... C:  Chalmet avait de l’esprit et de la vehemence en pedant dur et ferre, livre aux maximes  ultramontaines. de Saint-Sulpice, devoue ä M. de Cambrai, _abandonné sans reserve auxXx  jesuites, en particulier au P. Tellier ...». Le P. Lallement &crivit 4 Fenelon, le 20 mai 1713:  «Un ami de MM. les &v&ques de La Rochelle et de Lucon m’a assure que leur depute pour  Rome &tait ici incognito et qu’il partait apres-demain pour Lyon. Il arrivera juste [ä Rome]  pour mettre la cause des &v&ques [contre Noailles] sur le bureau au moment oü celle du P.  Quesnel sera terminee»; FENELON, VIIL, 148.  129) La lettre du 22 mars 1714 prouve assez l’intimite et la collaboration des deux  antijansenistes; FENELON, VIII, 231-232.  130) FENELON, VIII, 231. Chalmette poursuit, en denigrant le P. Timothee: «Pour le  pauvre P. Timothee, s’il se donne la gloire de quelque chose, il abuse de la credulite des  hommes, comme il a fait des &v&ques qui l’ont envoy6e, en leur faisant accroire qu’il menageCe
Chalmet avaıt de l’esprit ei de la vehemence pedant dur ferre, lıvre duX maxımes
ultramontaınes de Saint-Sulpice, devoue de Cambral, abandonne Samls reserve AUX

Jesuıltes, particulıer Tellıer » Le Lallement ecrıvıt Fenelon, le maı A
«Un amı de les eveques de La Rochelle el de ‚UuCon m a assure quc leur depute DOUT
Rome etaıt 1IC1 Incognito ei qu'’’ıl partaıt apres-demaın DOUT Lyon arrıvera Juste E Rome|]
DOUTC eitre Ia des eveques contre Noaıilles| SUT le bureau mOoment Ou celle du

Quesnel SCId termiınee»; FENELON, VIIL, 148
129) La lettre du J IMAaTs 714 DIOUVC I’ıntimıiıte ei la collaboratıon des euxX

antıjJanseniıstes; FENELON, VIIL, 2312232
130) FENELON, VIIL, 231 Chalmette pDoursult, denıigrant le Tımothee « Pour le

DAaUVIC Tımothee, S1  ] donne la gloıre de quelque chose, 11 abuse de la credulıte des
hommes, ı] faıt des eveques quı on eNvOoYye, leur alsant aCccrolmire qu'’’ıl menage
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<On doıit tOutft Daubenton»: ecteur de «suppleer
l’ebauche»!

Nous le DOUVONS quelque DCU, grace la lettre, fameuse ans
l’histoire, qJUC le Daubenton ul-meme ecrıivıt le septembre 1
Francoıis Croiset.

La lettre Croiset du septembre I7153

Cette fameuse lettre, le VOITr, est Das faux l’a
pretendu. L’original exıiste-t-1] toujours? En tout Cas 1] des ralsons
serleuses de cCroire qu'ıl perdıt Das de Le «Courrier
secret du Juin L/ 13 Dal lequel ] fut expedie fut Das intercepte : 11
remiıt fiıdelement SCS plıs, un, Le Tellıer Parıs. La
lettre ut-elle subtiılısee ans les envırons d’Avıgnon, resiıdence du
destinataire? N’y auraıt-ı] pas des indıscret1ons, so1t Rome ans
l’entourage du Daubenton, so1t Avıgnon ans le cercle du Croiset,
solt urtout Parıs, la maılson professe de la [[U Saınt-Antoine, OUu
habıtaıijent cote cote des Jesultes Outlrance, antıjJansenıstes actıfs. tels
quUu«C le Le Telliıer et le Jacques-Phılıppe Lallemant, et des em1-
Jesuıltes, tels qu«c Charles de la Rue ei Honore aıulları quı restalent
devoues cardınal de Noailles??): TouJjours est-1] qu une Cobie X
vint dUuX maıns des Jansenıstes ei plus partıculıerement cardınal de
Noailles ***). Quand? Le mMmoment est dıfficıle preciser  134). Elle fut

le PapPpC, dont Je Sals qu'ıl est Joue. J’etaıs deja faıt de s()  — Trtıicle Va de le VOIT ; maıls
J avaıs Dr1S s10)8| egar! le meme systeme JUC celu!] du Daubenton quı est de lu1 OoOntirer
beaucoup de confiance ei d’estime de SOM credit, Salmll$s aVOITr AdUCuUuNE u on s’attende
Das NO  —; plus rıen de qu ıl promıs es homme quı n ’agıt quUC Dar les 1 -
pressi1OnNs aD 1

131) Voir HILLENAAR, 71-72, 1 14, 369, passım ; cf. SOMMERVOGEL, 400
132) Les jJansenıstes parleront une «Cople» quı leur est uCc; Bıblıotheque de

la Sorbonne, 768, 197-198
133) «Le canal Dar lequel elle est |'ımprimeur est le cardınal de Noaıilles» ;

Histoire abregee, F 10-11, oftfe postlımınaılıre OUu lıt EeENCOTE «Cette lettre vient d’un
ndroit SUr On comprend alsement les ralsons quı empechent de decouvrir le canal pDar Ou
elle est Jusqu’äa l’ımprimeur D plutöt Jusqu’au cardınal de Noaılles. « Ellle

elle des caracteres de verıte frappants el inaccess1ibles l’ımposture, tant Dar la
nalivete VEC laquelle elle est ecrite, qucC pDar plusieurs faıts detaılles364  L. Ceyssens  «On doit tout au P. Daubenton»; au lecteur de «suppleer ä  l’ebauche»!  Nous le pouvons quelque peu, gräce ä la lettre, fameuse dans  l’histoire, que le P. Daubenton lui-meme 6&crivit le 9 septembre 1713 au P.  Francois Croiset.  IV. La lettre au P. Croiset du 9 septembre 1713.  Cette fameuse lettre, on va le voir, n’est pas un faux comme on l’a  pretendu. L’original existe-t-il toujours? En tout cas il y a des raisons  serieuses de croire qu’il ne se perdit pas en cours de route. Le «courrier  secret du 9 juin 1713», par lequel il fut expedie ne fut pas intercepte; il  remit fidelement ses plis, en temps opportun, au P. Le Tellier ä Paris. La  lettre fut-elle subtilisee dans les environs d’Avignon, residence du  destinataire? N’y aurait-il pas eu des indiscretions, soit 4 Rome dans  V’entourage du P. Daubenton, soit ä Avignon dans le cercle du P. Croiset,  soit surtout ä Paris, a la maison professe de la rue Saint-Antoine, oü  habitaient cöte ä cöte des jesuites ä outrance, antijansenistes actifs, tels  que le P. Le Tellier et le P. Jacques-Philippe Lallemant, et des demi-  jesuites, tels que Charles de la Rue et Honore Gaillard, qui restaient  devou6es au cardinal de Noailles!*!). Toujours est-il qu’une copie!?2),  vint aux mains des jansenistes et plus particulierement au cardinal de  Noailles!?*). Quand? Le moment est difficile a preciser!‘**). Elle fut  le pape, dont je sais qu’il est joue. J’etais dejä au fait de son article avant de le voir; mais  J’avais pris ä son egard le meme systeme que celui du P. Daubenton qui est de Iui montrer  beaucoup de confiance et d’estime de son credit, sans en avoir aucune. Qu’on ne s’attende  pas non plus ä rien de ce qu’il a promis ... d’est un homme qui n’agit que par les im-  pressions ...».  131) Voir HILLENAAR, 71-72, 114, 369, passim; cf. SOMMERVOGEL, IV, 1400.  132) Les jansenistes parleront d’une «copie» qui leur est parvenue; Bibliotheque de  la Sorbonne, ms. 768, f° 197-198.  133) «Le canal par lequel elle est venue ä l’imprimeur est le cardinal de Noailles»;  Histoire abregee, I, 10-11, note postliminaire oü on lit encore: «Cette lettre vient d’un  endroit sür. On comprend aisement les raisons qui empechent de decouvrir le canal par oü  elle est parvenue jusqu’ä l’imprimeur ...», ou plutöt jusqu’au cardinal de Noailles. «Elle  porte avec elle des caracteres de verite frappants et inaccessibles ä l’imposture, tant par la  naivete avec laquelle elle est &crite, que par plusieurs faits detailles ... On a dü remarquer  des endroits qui demandent quelques &claircissements, mais il faudrait Etre jesuite pour Etre  en etat de les donner ...». Ces eclaircissements, on les trouve aujourd’hui dans DELATTRE,  Etablissements.  134) Vraisemblablement les jansenistes la possederent assez töt; cf. note 136.On du reIMAaATqUECT
des endroıits quı demandent quelques eclaırcıssements, ma1s ı] faudraıt etre jesuite DOUI tre

etat de les donner AD Ces eclaırcıssements, les iTrOouve aujJourd’huı ans DELATTRE,
Etablissements.

134) Vraıisemblablement les Jansenistes la possederen tOt: cf. ote 136
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repandue manuserıt 135) et tardıvement iImprime ; ıl eut des
edıtions part??) ef des insert1ons ans des rapportant
l’histoire du Jansen1sme 137). eut egalement des refutatıons plutot
des denegations categor1ques de l’authenticıte de ce lettre**®). Vers
1 7/49, 1] presente meme certaın abbe Michaelıs DOUI reclamer la
paternıte du faux 139).

135) ans QVOIT faıt des recherches bibliographiques ad hoc, OUS DOUVONS sıgnaler:
Parıs, Bıblıotheque natıonale. fonds francaıs, [115 50-51 : Parıs, Archıves
natıonales, Hıstoire ecclesiast1que, Bıblıotheque de la Sorbonne., 768, 19/-198;
Aıx Bıblıotheque Meyanes;: Avıgnon, Bıblıotheque municıpale.

136) Lou1s Patouıillet, Dictionnaire des livres jJansenistes, 11 Anvers Lyon| 1 763: I
ecrit ; «Cette fausse ettre avalıt deja ete imprimee 714 Les jansenıstes la ressuscıterent
D nfın, 1 /49, ıls ul ont faıt OIr le Jour DOUTF la tro1sıeme {01S, Salml$s SOUVvenNIr

des ecrIts publıcs Dar lesquels avaıt confondu I’ımposture. On peut Juger Dar CCS traıts
combiıen la calomnıe est fonds inepulsable DOUT les heret1iques P Le Catalogue generalAutour de la bulle « Unigenitus»  365  repandue en manuscrit !?°) et assez tardivement en imprim6e; il y eut des  editions ä part!?°) et des insertions dans des ouvrages se rapportant ä  l’histoire du jansenisme*?”). II y eut 6galement des refutations ou plutöt  des denegations categoriques de l’authenticite de cette lettre!?®). Vers  1749, il se presente m&me un certain abbe Michaelis pour reclamer la  paternite du faux  139)‘  135) Sans avoir fait des recherches bibliographiques ad hoc, nous pouvons signaler :  Paris, Bibliotheque nationale, fonds francais, ms. 19700, f° 5S0-51; Paris, Archives  nationales, Histoire ecclesiastique, L. 17; Bibliotheque de la Sorbonne, ms. 768, f° 197-198;  Aix, Bibliotheque Mejanes; Avignon, Bibliotheque municipale.  136) Louis Patouillet, Dietionnaire des livres jansenistes, IL, Anvers [Lyon], 1765, 521  ecrit; «Cette fausse lettre avait dejä ete imprimee en 1714. Les jansenistes la ressusciterent  en 1726. Enfin, en 1749, ils lui ont fait voir le jour pour la troisieme fois, sans se souvenir  des &crits publics par lesquels on avait confondu l’imposture. On peut juger par ces traits  combien la calomnie est un fonds inepuisable pour les heretiques ...»; Le Catalogue general  ... de la Bibl. nationale, t. XXXV, 172, mentionne une edition, s.l.n.d., in-8°, 7 p.;  Sommervogel, II, 1834, en cite une s.l., 1720, in-4°; et une autre de beaucoup posterieure :  En France, 1780, in-12°, pp. 91 ; cf. Nouvelles ecclesiastiques, 1780, 143-144. Une note de Le  Paige (Bibliotheque de Port-Royal) porte: «cette lettre n’a paru qu’en [mars] 1726». Cette  edition est attestee aussi par les Memoires de Trevoux, 1726; Juillet, p 1351: «L’ecnt...  Lettre du _ P. Daubenton  d Croiset, n’est autre chose qu’une seconde edition d’un vil  imprime  . dont il fut question dans la Nouvelle Gazette contenant les mensonges des  jansenistes au mois d’octobre et novembre 1716 ... Ils y font parler le P. Daubenton ... de la  maniere la plus insensee, et s’ils continuaient ä mentir avec si peu de vraisemblance, ils  perdraient bientöt toute creance du public». Quant ä cette Nouvelle gazette des mensonges  des jansenistes, il s’agit d’un pamphlet anonyme provenant de l’entourage du P. Le Tellier;  cf. Guillaume de MARGON, Lettres sur le confessorat du P. Le Tellier, edit. I1. de Recalde,  Paris 1922, 103-170. On trouvera un exemplaire (4 pages in-4°) de cette Nouvelle Gazette ä  la Bibliotheque nationale, repris dans le ms. Clairambault, 304, ff. 43-44. On y lit  effectivement: «Lettre de Paris, du 6 octobre [1716]: «Les jansenistes repandent ici une  pretendue lettre du P. Daubenton, assistant des jesuites de France ä Rome, de la maniere la  plus insensee; cf. RECALDE, 167-168.  137) Par exemple dans J. B. SALGUES, L’antidote de Montrouge, Paris, 1827, p. 220-  223. Cette edition ne donne pas le texte integral; en plusieurs endroits figurent des points de  suspension. La lettre parut aussi dans M. Poncet, Observations sur le bref de N.S.P. le pape  Benoit XIV au grand inquisiteur d’Espagne, 1749, in-4°, 10 p.; et dans l’Histoire abregee; cf.  infra.  138) Dans les Memoires dé Trevoux; cf. A. R. DESAUTELS, Les memoires de Trevoux  et le mouvement. des idees au XVIII® siecle, 1701-1734, Rome, 1956, passim. Dans l’annee  1726, p. 1470-1473, on trouve les arguments opposes ä l’authenticite de la lettre de  Daubenton: 1. dans leurs lettres, les jesuites ne marquent jamais leurs emplois; or la lettre  du 9 septembre est signee par  assistant general; 2. —les jesuites n’ont jamais eu un  recteur a Marseille! Neanmoins DELATTRE, Ezablissements, t. III, p. 100-101, donne la liste  des superieurs de la residence Saint-Jacques, de Sainte Croix et de Saint-Francois Regis; 3.  le P. Croiset a atteste : je n’ai jamais recu la pretendue lettre; je n’ai jJamais &t& en commerce  de lettres avec le P. Daubenton; «qu’ils produisent l’original de la lettre interceptee ... ; s’ils  etaient en etat d’y faire face, ils demeureront duement convaincus d’une insigne fourberie».  139) Les Nouvelles ecclesiastiques, 1749, p. 92, portent: «Aujourd’hui une personne  dont le temoignage merite des &gards [qui etait-elle?] assure que cette lettre est d’un abbede Ia ıbl. nationale. AAXV, VEPZ: mentionne uUun«c edıtiıon, s.l.n.d., in-8°, D.';
Sommervogel, I1 1834, cıte une SiE.. 1720, in-4°; el un«c de Deaucoup posterlieure :
En France, 1780, INn- VCH Nouvelles ecclesiastiques, 1780, 143-144 Une ote de Le

Paıge (Bıblıotheque de Port-Royal) «Ceite lettre n a Daru qu’en mars| | 7/26»
edıtıon est attestee aussı par les Memoires de Trevoux, 1726. uıllet, Ea «L/ecrıtAutour de la bulle « Unigenitus»  365  repandue en manuscrit !?°) et assez tardivement en imprim6e; il y eut des  editions ä part!?°) et des insertions dans des ouvrages se rapportant ä  l’histoire du jansenisme*?”). II y eut 6galement des refutations ou plutöt  des denegations categoriques de l’authenticite de cette lettre!?®). Vers  1749, il se presente m&me un certain abbe Michaelis pour reclamer la  paternite du faux  139)‘  135) Sans avoir fait des recherches bibliographiques ad hoc, nous pouvons signaler :  Paris, Bibliotheque nationale, fonds francais, ms. 19700, f° 5S0-51; Paris, Archives  nationales, Histoire ecclesiastique, L. 17; Bibliotheque de la Sorbonne, ms. 768, f° 197-198;  Aix, Bibliotheque Mejanes; Avignon, Bibliotheque municipale.  136) Louis Patouillet, Dietionnaire des livres jansenistes, IL, Anvers [Lyon], 1765, 521  ecrit; «Cette fausse lettre avait dejä ete imprimee en 1714. Les jansenistes la ressusciterent  en 1726. Enfin, en 1749, ils lui ont fait voir le jour pour la troisieme fois, sans se souvenir  des &crits publics par lesquels on avait confondu l’imposture. On peut juger par ces traits  combien la calomnie est un fonds inepuisable pour les heretiques ...»; Le Catalogue general  ... de la Bibl. nationale, t. XXXV, 172, mentionne une edition, s.l.n.d., in-8°, 7 p.;  Sommervogel, II, 1834, en cite une s.l., 1720, in-4°; et une autre de beaucoup posterieure :  En France, 1780, in-12°, pp. 91 ; cf. Nouvelles ecclesiastiques, 1780, 143-144. Une note de Le  Paige (Bibliotheque de Port-Royal) porte: «cette lettre n’a paru qu’en [mars] 1726». Cette  edition est attestee aussi par les Memoires de Trevoux, 1726; Juillet, p 1351: «L’ecnt...  Lettre du _ P. Daubenton  d Croiset, n’est autre chose qu’une seconde edition d’un vil  imprime  . dont il fut question dans la Nouvelle Gazette contenant les mensonges des  jansenistes au mois d’octobre et novembre 1716 ... Ils y font parler le P. Daubenton ... de la  maniere la plus insensee, et s’ils continuaient ä mentir avec si peu de vraisemblance, ils  perdraient bientöt toute creance du public». Quant ä cette Nouvelle gazette des mensonges  des jansenistes, il s’agit d’un pamphlet anonyme provenant de l’entourage du P. Le Tellier;  cf. Guillaume de MARGON, Lettres sur le confessorat du P. Le Tellier, edit. I1. de Recalde,  Paris 1922, 103-170. On trouvera un exemplaire (4 pages in-4°) de cette Nouvelle Gazette ä  la Bibliotheque nationale, repris dans le ms. Clairambault, 304, ff. 43-44. On y lit  effectivement: «Lettre de Paris, du 6 octobre [1716]: «Les jansenistes repandent ici une  pretendue lettre du P. Daubenton, assistant des jesuites de France ä Rome, de la maniere la  plus insensee; cf. RECALDE, 167-168.  137) Par exemple dans J. B. SALGUES, L’antidote de Montrouge, Paris, 1827, p. 220-  223. Cette edition ne donne pas le texte integral; en plusieurs endroits figurent des points de  suspension. La lettre parut aussi dans M. Poncet, Observations sur le bref de N.S.P. le pape  Benoit XIV au grand inquisiteur d’Espagne, 1749, in-4°, 10 p.; et dans l’Histoire abregee; cf.  infra.  138) Dans les Memoires dé Trevoux; cf. A. R. DESAUTELS, Les memoires de Trevoux  et le mouvement. des idees au XVIII® siecle, 1701-1734, Rome, 1956, passim. Dans l’annee  1726, p. 1470-1473, on trouve les arguments opposes ä l’authenticite de la lettre de  Daubenton: 1. dans leurs lettres, les jesuites ne marquent jamais leurs emplois; or la lettre  du 9 septembre est signee par  assistant general; 2. —les jesuites n’ont jamais eu un  recteur a Marseille! Neanmoins DELATTRE, Ezablissements, t. III, p. 100-101, donne la liste  des superieurs de la residence Saint-Jacques, de Sainte Croix et de Saint-Francois Regis; 3.  le P. Croiset a atteste : je n’ai jamais recu la pretendue lettre; je n’ai jJamais &t& en commerce  de lettres avec le P. Daubenton; «qu’ils produisent l’original de la lettre interceptee ... ; s’ils  etaient en etat d’y faire face, ils demeureront duement convaincus d’une insigne fourberie».  139) Les Nouvelles ecclesiastiques, 1749, p. 92, portent: «Aujourd’hui une personne  dont le temoignage merite des &gards [qui etait-elle?] assure que cette lettre est d’un abbeLettre du Daubenton Croiset, est autre chose qu’une seconde edıtıon d’un vıl
iImprime dont 11 fut question ans la Nouvelle Ga  ette CON les MENSONSES des
jansenistes A MOI1S d’octobre ei novembre 716Autour de la bulle « Unigenitus»  365  repandue en manuscrit !?°) et assez tardivement en imprim6e; il y eut des  editions ä part!?°) et des insertions dans des ouvrages se rapportant ä  l’histoire du jansenisme*?”). II y eut 6galement des refutations ou plutöt  des denegations categoriques de l’authenticite de cette lettre!?®). Vers  1749, il se presente m&me un certain abbe Michaelis pour reclamer la  paternite du faux  139)‘  135) Sans avoir fait des recherches bibliographiques ad hoc, nous pouvons signaler :  Paris, Bibliotheque nationale, fonds francais, ms. 19700, f° 5S0-51; Paris, Archives  nationales, Histoire ecclesiastique, L. 17; Bibliotheque de la Sorbonne, ms. 768, f° 197-198;  Aix, Bibliotheque Mejanes; Avignon, Bibliotheque municipale.  136) Louis Patouillet, Dietionnaire des livres jansenistes, IL, Anvers [Lyon], 1765, 521  ecrit; «Cette fausse lettre avait dejä ete imprimee en 1714. Les jansenistes la ressusciterent  en 1726. Enfin, en 1749, ils lui ont fait voir le jour pour la troisieme fois, sans se souvenir  des &crits publics par lesquels on avait confondu l’imposture. On peut juger par ces traits  combien la calomnie est un fonds inepuisable pour les heretiques ...»; Le Catalogue general  ... de la Bibl. nationale, t. XXXV, 172, mentionne une edition, s.l.n.d., in-8°, 7 p.;  Sommervogel, II, 1834, en cite une s.l., 1720, in-4°; et une autre de beaucoup posterieure :  En France, 1780, in-12°, pp. 91 ; cf. Nouvelles ecclesiastiques, 1780, 143-144. Une note de Le  Paige (Bibliotheque de Port-Royal) porte: «cette lettre n’a paru qu’en [mars] 1726». Cette  edition est attestee aussi par les Memoires de Trevoux, 1726; Juillet, p 1351: «L’ecnt...  Lettre du _ P. Daubenton  d Croiset, n’est autre chose qu’une seconde edition d’un vil  imprime  . dont il fut question dans la Nouvelle Gazette contenant les mensonges des  jansenistes au mois d’octobre et novembre 1716 ... Ils y font parler le P. Daubenton ... de la  maniere la plus insensee, et s’ils continuaient ä mentir avec si peu de vraisemblance, ils  perdraient bientöt toute creance du public». Quant ä cette Nouvelle gazette des mensonges  des jansenistes, il s’agit d’un pamphlet anonyme provenant de l’entourage du P. Le Tellier;  cf. Guillaume de MARGON, Lettres sur le confessorat du P. Le Tellier, edit. I1. de Recalde,  Paris 1922, 103-170. On trouvera un exemplaire (4 pages in-4°) de cette Nouvelle Gazette ä  la Bibliotheque nationale, repris dans le ms. Clairambault, 304, ff. 43-44. On y lit  effectivement: «Lettre de Paris, du 6 octobre [1716]: «Les jansenistes repandent ici une  pretendue lettre du P. Daubenton, assistant des jesuites de France ä Rome, de la maniere la  plus insensee; cf. RECALDE, 167-168.  137) Par exemple dans J. B. SALGUES, L’antidote de Montrouge, Paris, 1827, p. 220-  223. Cette edition ne donne pas le texte integral; en plusieurs endroits figurent des points de  suspension. La lettre parut aussi dans M. Poncet, Observations sur le bref de N.S.P. le pape  Benoit XIV au grand inquisiteur d’Espagne, 1749, in-4°, 10 p.; et dans l’Histoire abregee; cf.  infra.  138) Dans les Memoires dé Trevoux; cf. A. R. DESAUTELS, Les memoires de Trevoux  et le mouvement. des idees au XVIII® siecle, 1701-1734, Rome, 1956, passim. Dans l’annee  1726, p. 1470-1473, on trouve les arguments opposes ä l’authenticite de la lettre de  Daubenton: 1. dans leurs lettres, les jesuites ne marquent jamais leurs emplois; or la lettre  du 9 septembre est signee par  assistant general; 2. —les jesuites n’ont jamais eu un  recteur a Marseille! Neanmoins DELATTRE, Ezablissements, t. III, p. 100-101, donne la liste  des superieurs de la residence Saint-Jacques, de Sainte Croix et de Saint-Francois Regis; 3.  le P. Croiset a atteste : je n’ai jamais recu la pretendue lettre; je n’ai jJamais &t& en commerce  de lettres avec le P. Daubenton; «qu’ils produisent l’original de la lettre interceptee ... ; s’ils  etaient en etat d’y faire face, ils demeureront duement convaincus d’une insigne fourberie».  139) Les Nouvelles ecclesiastiques, 1749, p. 92, portent: «Aujourd’hui une personne  dont le temoignage merite des &gards [qui etait-elle?] assure que cette lettre est d’un abbeIls font parler le DaubentonAutour de la bulle « Unigenitus»  365  repandue en manuscrit !?°) et assez tardivement en imprim6e; il y eut des  editions ä part!?°) et des insertions dans des ouvrages se rapportant ä  l’histoire du jansenisme*?”). II y eut 6galement des refutations ou plutöt  des denegations categoriques de l’authenticite de cette lettre!?®). Vers  1749, il se presente m&me un certain abbe Michaelis pour reclamer la  paternite du faux  139)‘  135) Sans avoir fait des recherches bibliographiques ad hoc, nous pouvons signaler :  Paris, Bibliotheque nationale, fonds francais, ms. 19700, f° 5S0-51; Paris, Archives  nationales, Histoire ecclesiastique, L. 17; Bibliotheque de la Sorbonne, ms. 768, f° 197-198;  Aix, Bibliotheque Mejanes; Avignon, Bibliotheque municipale.  136) Louis Patouillet, Dietionnaire des livres jansenistes, IL, Anvers [Lyon], 1765, 521  ecrit; «Cette fausse lettre avait dejä ete imprimee en 1714. Les jansenistes la ressusciterent  en 1726. Enfin, en 1749, ils lui ont fait voir le jour pour la troisieme fois, sans se souvenir  des &crits publics par lesquels on avait confondu l’imposture. On peut juger par ces traits  combien la calomnie est un fonds inepuisable pour les heretiques ...»; Le Catalogue general  ... de la Bibl. nationale, t. XXXV, 172, mentionne une edition, s.l.n.d., in-8°, 7 p.;  Sommervogel, II, 1834, en cite une s.l., 1720, in-4°; et une autre de beaucoup posterieure :  En France, 1780, in-12°, pp. 91 ; cf. Nouvelles ecclesiastiques, 1780, 143-144. Une note de Le  Paige (Bibliotheque de Port-Royal) porte: «cette lettre n’a paru qu’en [mars] 1726». Cette  edition est attestee aussi par les Memoires de Trevoux, 1726; Juillet, p 1351: «L’ecnt...  Lettre du _ P. Daubenton  d Croiset, n’est autre chose qu’une seconde edition d’un vil  imprime  . dont il fut question dans la Nouvelle Gazette contenant les mensonges des  jansenistes au mois d’octobre et novembre 1716 ... Ils y font parler le P. Daubenton ... de la  maniere la plus insensee, et s’ils continuaient ä mentir avec si peu de vraisemblance, ils  perdraient bientöt toute creance du public». Quant ä cette Nouvelle gazette des mensonges  des jansenistes, il s’agit d’un pamphlet anonyme provenant de l’entourage du P. Le Tellier;  cf. Guillaume de MARGON, Lettres sur le confessorat du P. Le Tellier, edit. I1. de Recalde,  Paris 1922, 103-170. On trouvera un exemplaire (4 pages in-4°) de cette Nouvelle Gazette ä  la Bibliotheque nationale, repris dans le ms. Clairambault, 304, ff. 43-44. On y lit  effectivement: «Lettre de Paris, du 6 octobre [1716]: «Les jansenistes repandent ici une  pretendue lettre du P. Daubenton, assistant des jesuites de France ä Rome, de la maniere la  plus insensee; cf. RECALDE, 167-168.  137) Par exemple dans J. B. SALGUES, L’antidote de Montrouge, Paris, 1827, p. 220-  223. Cette edition ne donne pas le texte integral; en plusieurs endroits figurent des points de  suspension. La lettre parut aussi dans M. Poncet, Observations sur le bref de N.S.P. le pape  Benoit XIV au grand inquisiteur d’Espagne, 1749, in-4°, 10 p.; et dans l’Histoire abregee; cf.  infra.  138) Dans les Memoires dé Trevoux; cf. A. R. DESAUTELS, Les memoires de Trevoux  et le mouvement. des idees au XVIII® siecle, 1701-1734, Rome, 1956, passim. Dans l’annee  1726, p. 1470-1473, on trouve les arguments opposes ä l’authenticite de la lettre de  Daubenton: 1. dans leurs lettres, les jesuites ne marquent jamais leurs emplois; or la lettre  du 9 septembre est signee par  assistant general; 2. —les jesuites n’ont jamais eu un  recteur a Marseille! Neanmoins DELATTRE, Ezablissements, t. III, p. 100-101, donne la liste  des superieurs de la residence Saint-Jacques, de Sainte Croix et de Saint-Francois Regis; 3.  le P. Croiset a atteste : je n’ai jamais recu la pretendue lettre; je n’ai jJamais &t& en commerce  de lettres avec le P. Daubenton; «qu’ils produisent l’original de la lettre interceptee ... ; s’ils  etaient en etat d’y faire face, ils demeureront duement convaincus d’une insigne fourberie».  139) Les Nouvelles ecclesiastiques, 1749, p. 92, portent: «Aujourd’hui une personne  dont le temoignage merite des &gards [qui etait-elle?] assure que cette lettre est d’un abbede la
anıere la plus Insensee, ei o1ls continualent mentir Q d D S1 PCU de vraısemblance, ıls
perdraient bientot creance du publıc». uan Nouvelle gazeltte des ENSONZES
des jansenistes, 1} s’agıt d’un pamphlet AaNONYINC provenant de l’entourage du Le Tellher
cf. Guillaume de ARGON, Lettres SUur le confessorat du Le Tellier, edıt de Recalde,
Parıs 1922, 103-170 On TOUV! exemplaıre (4 IN-' de Nouvelle Gazette
la Bıblıotheque natıonale, reprIis ans le Claırambault, 304 {f. 43-44 On lıt
effectıvement: eitire de Parıs, du octobre 1716] « Les Jansenıistes repandent ICI une

pretendue lettre du Daubenton, assıstant des Jesultes de France Rome, de Ia manıere la
plus insensee : cf. RECALDE, 16/-168

l37) Par exemple ans SALGUES, L’antidote de Montrouge, Parıs, 1827 Z A
Z edıtıon donne pas le ntegral; plusieurs endroıits figurent des pomts de
suspens10n. La lettre Qussı ans Poncet, Observatıions SUr le bref de N.5. le DUADE
Benoit AaU grand Inquisiteur 'Espagne, 1 /49, in-4°, D. , el ans |’ Histoire abregee; cf.
iınira.

138) [Dans les Memoires de IrevouxX; cf. DESAUTELS, Les memoilres de TEeVOUX
el le MOUVemen des idees AU AVTIES sıecle, 1-17. Rome, 1956, passım. [)ans l’annee
1726, TrOUVvVe les arguments Opposes l’authenticıte de la lettre de
Daubenton ans leurs ettres, les Jesuıtes marquen jJamaıs leurs emplo1s; la lettre
du septembre est sıgnee pDar AasSsıistant general; e Jesuıltes *  ont Jamaıs
rectleur Marseılle! Neanmoins DELATTRE, Etablissements, 111, 100-101. donne la 1i1ste
des superieurs de la residence Saınt-Jacques, de Saılinte Cro1x ei de Saint-Francois Regıs;
le (roiset tteste Je n al Jamaıs TECU la pretendue lettre; Je n al Jamaıs ete
de ettres le Daubenton; «qu'’ıls produisent V’original de la lettre intercepteeAutour de la bulle « Unigenitus»  365  repandue en manuscrit !?°) et assez tardivement en imprim6e; il y eut des  editions ä part!?°) et des insertions dans des ouvrages se rapportant ä  l’histoire du jansenisme*?”). II y eut 6galement des refutations ou plutöt  des denegations categoriques de l’authenticite de cette lettre!?®). Vers  1749, il se presente m&me un certain abbe Michaelis pour reclamer la  paternite du faux  139)‘  135) Sans avoir fait des recherches bibliographiques ad hoc, nous pouvons signaler :  Paris, Bibliotheque nationale, fonds francais, ms. 19700, f° 5S0-51; Paris, Archives  nationales, Histoire ecclesiastique, L. 17; Bibliotheque de la Sorbonne, ms. 768, f° 197-198;  Aix, Bibliotheque Mejanes; Avignon, Bibliotheque municipale.  136) Louis Patouillet, Dietionnaire des livres jansenistes, IL, Anvers [Lyon], 1765, 521  ecrit; «Cette fausse lettre avait dejä ete imprimee en 1714. Les jansenistes la ressusciterent  en 1726. Enfin, en 1749, ils lui ont fait voir le jour pour la troisieme fois, sans se souvenir  des &crits publics par lesquels on avait confondu l’imposture. On peut juger par ces traits  combien la calomnie est un fonds inepuisable pour les heretiques ...»; Le Catalogue general  ... de la Bibl. nationale, t. XXXV, 172, mentionne une edition, s.l.n.d., in-8°, 7 p.;  Sommervogel, II, 1834, en cite une s.l., 1720, in-4°; et une autre de beaucoup posterieure :  En France, 1780, in-12°, pp. 91 ; cf. Nouvelles ecclesiastiques, 1780, 143-144. Une note de Le  Paige (Bibliotheque de Port-Royal) porte: «cette lettre n’a paru qu’en [mars] 1726». Cette  edition est attestee aussi par les Memoires de Trevoux, 1726; Juillet, p 1351: «L’ecnt...  Lettre du _ P. Daubenton  d Croiset, n’est autre chose qu’une seconde edition d’un vil  imprime  . dont il fut question dans la Nouvelle Gazette contenant les mensonges des  jansenistes au mois d’octobre et novembre 1716 ... Ils y font parler le P. Daubenton ... de la  maniere la plus insensee, et s’ils continuaient ä mentir avec si peu de vraisemblance, ils  perdraient bientöt toute creance du public». Quant ä cette Nouvelle gazette des mensonges  des jansenistes, il s’agit d’un pamphlet anonyme provenant de l’entourage du P. Le Tellier;  cf. Guillaume de MARGON, Lettres sur le confessorat du P. Le Tellier, edit. I1. de Recalde,  Paris 1922, 103-170. On trouvera un exemplaire (4 pages in-4°) de cette Nouvelle Gazette ä  la Bibliotheque nationale, repris dans le ms. Clairambault, 304, ff. 43-44. On y lit  effectivement: «Lettre de Paris, du 6 octobre [1716]: «Les jansenistes repandent ici une  pretendue lettre du P. Daubenton, assistant des jesuites de France ä Rome, de la maniere la  plus insensee; cf. RECALDE, 167-168.  137) Par exemple dans J. B. SALGUES, L’antidote de Montrouge, Paris, 1827, p. 220-  223. Cette edition ne donne pas le texte integral; en plusieurs endroits figurent des points de  suspension. La lettre parut aussi dans M. Poncet, Observations sur le bref de N.S.P. le pape  Benoit XIV au grand inquisiteur d’Espagne, 1749, in-4°, 10 p.; et dans l’Histoire abregee; cf.  infra.  138) Dans les Memoires dé Trevoux; cf. A. R. DESAUTELS, Les memoires de Trevoux  et le mouvement. des idees au XVIII® siecle, 1701-1734, Rome, 1956, passim. Dans l’annee  1726, p. 1470-1473, on trouve les arguments opposes ä l’authenticite de la lettre de  Daubenton: 1. dans leurs lettres, les jesuites ne marquent jamais leurs emplois; or la lettre  du 9 septembre est signee par  assistant general; 2. —les jesuites n’ont jamais eu un  recteur a Marseille! Neanmoins DELATTRE, Ezablissements, t. III, p. 100-101, donne la liste  des superieurs de la residence Saint-Jacques, de Sainte Croix et de Saint-Francois Regis; 3.  le P. Croiset a atteste : je n’ai jamais recu la pretendue lettre; je n’ai jJamais &t& en commerce  de lettres avec le P. Daubenton; «qu’ils produisent l’original de la lettre interceptee ... ; s’ils  etaient en etat d’y faire face, ils demeureront duement convaincus d’une insigne fourberie».  139) Les Nouvelles ecclesiastiques, 1749, p. 92, portent: «Aujourd’hui une personne  dont le temoignage merite des &gards [qui etait-elle?] assure que cette lettre est d’un abbeo’ıls
taıent etat d’y faıre face, ıls demeureront duement CONVAINCUS une insıgne fourberie».

139) Les Nouvelles ecclesiastiques, 1749, 92, portent «Aujourd’huı unec

dont le temoljgnage merıte des egards [quı etaıt-elle ?] ASSUIC u lettre est d’un abbe
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Sans LOUS alsser influencer Dar crit1ique externe, OUS allons
reproduire le integra]l ei ”’annoter.

Le X OUS l’'empruntons te] Qquel*") l’ouvrage AdNONYMC
Histoire abregee de Ia derniere persecution de Port-Royal, SULVIE de la VIe
edifiante de saınte MALSON, vol In- SiL.; 1 /50. 1, 3-10141),

Le destinataire: Jean Croiset SJ

Ne Marseıle le 2 aout 1656, l’ımportant Jesulte Jean C1ölset : *).
homme autant d’actıon qUC de VIe interleure, deploya une grande partıe
de SCS premieres actıvıtes ans V1 natale. ense1gna la theologie
durant douze 0N 97/-1 entre-IempSs, 1] dırıgea les congregations
marıales; Cce des hommes («des nObles») : ) el ce des femmes qu’1
mıt SUT pıed ; 1] fut superleur de la maılson Salinte-Cro1x (1704-1771); 1]
ecrivıt plusıeurs de SCS lıvres, urtout CONCernant le culte de Marıe ef du
Sacre-Ceoeur (un de Ges derniers fut condamne Rome 1704) *J: 11
fut conscıent QuUSS] des tensions Janseniıstes eft antıjJansenistes,
actıvees Dar la presence de dominicains, d’oratoriens el de lazarıstes 145)_
Maıs quıttant Marseılle 1 709, 1] pouvaıt SUT ”’aveniır des

Miıchaelıs, provencal, qu’elle (dıt-elle) partıculıerement, el quı Iu1 avaıt faıt OIr
ans le m lettre manuscecrite dont 11 dısaıt auteur Nous n’entrerons pomnt ans de
longues discussions de crıtique SUuT pomnt de faıt »

140) Les texties MI1Ss cırculatiıon Ooffrent des varlantes, ma1s general Samnls valeur
veritable. Nous n en  2 tenoOons Compte qu exceptionnellement. On rappellera qu«c
Daubenton avaıt DCU d’attention DOUT l’orthographe des OMlls PTODTECS.,

141) Cet OUVITagC fut attrıbue Pıerre-Olıvier Pınault (1674-1737), ma1ls
recemment Y ves Leblanc ’a prete ’abbe de Oquette, prieur de Saint-Himer: cf. (
L’abbe de Koquette, ans Chroniques de Port-Royal, 1966,

142) Voıir Em REGNAULT, Le Jean Croiset, S-7 JT oulouse 888; C’est
semble-t-il, Uu1llc hagıographie preparatoıre Droces de beatıfication entame la meme
annee;: Olr des notices bıographiques ans DELATTRE, 1L, 7E SOMMERVOGEL, LE, 661-
681 Dictionnaire de theologie catholique, 1L, -  9 Dictionnaire de spiritualite, IT  9

l43) DELATTRE, 1L,
l44) CH, Der Index, H: 084 epOoque, Daubenton n etaıt Das ENCOIC

Rome DOUT defendre SO  . amı
145) Sur la sıtuation relıgieuse Marseılle, TOUVvera quelques indıcations ans

PALANQUE, Le diocese de Marseille, Parıs, 96 7/ Marseılle, 11 eut des 620 des
Ooratorıens CONSaCTran(tT, les Jesuıntes, leurs SO1INSs dUX galerıens, el dırıgeant le college
communal : depuls 1645, S'Yy [TOUVA premier sem1ınaıre des Jazarıstes, (quı, du de
Daubenton, Jouaıent aılleurs role ans l’affaıre des rıtes chino1s):; sem1naıre devınt
6/2 verıtable grand-seminaıire : ma1ls depuls 1689, les Jesultes detenalent le privilege
exclusıf NON seulement de professer publıquement, ma1ls CNCOTE de donner des attestatıons
valıdes SUuT les etudes accomplıes. eut enfin Marseılle depuls 6372 sem1ı1naıre des
pretres du Saınt-Sacrement de la Missıon de Provence.
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s1ens ans bonne V1 Le nouv;l eveque, Francojs-Xavıer de Belsunce
de Castelmoran (1710-1750), avaıt ete Jesulte de 689 1 /ÖTL. CcE quo1lque
sort1 de la Compagnıie DOUI ralsons de sante  146) ı] 3L  etaıt reste de LOUL

SO  — COUTr Eveque, 1] allaıt favorıiser SCS anclens confreres 147) el ollabo-
LOT AVCC CHX cContre le jansenısme.

pres SO  —_ ong seJour Marseılle, Croiset brievement Dar
Toulon, Ou 1] est miınıstre (econome) de 709 1 FIO: Dal Lyon OU,
1/1 L, ] est instructeur de la troisieme annee de probatıon; pDar Avıgnon,
OU, 1ZIL: 11 est instructeur de la tro1sıeme annee de probatıon;
et Ou 11 recoıt la lettre du Daubenton. Le 15 octobre KkA13: 11
devıent superleur Aix-en-Provence !*+®), fonction ıiımportante quUC
l’assıstant general Rome lu1 avalt, visıblement, deja destinee de
u adresser fameuse lettre du septembre.

(Yest pendant SOIl seJOur Avıgnon quC Croiseta edıter,
probablement afın de CONCUTTENCEI le Jansenıste Le J ourneux, SO  — Annee
chretienne, C.-a- SCS Exercices de piete DOUF [OUS les jours de annee, quı
formeront ensemble de 12 volumes 1n- dont le premier paru
Lyon chez Antome Boudet A Le second sulvıt F/13: lıvre tres
apprecı1e, meme Rome, Ou SAanls doute Daubenton dıistrıbuaıilt des
volumes 'hommage Vers 1720, le cardınal secretaıre CN VOITIA l’auteur,
de la part du DAaDC, une medaılle d’or 149)‚

Guiillaume Daubenton SJ assıstant general Rome, Francors
Croiset SJ Avıgnon, Rome, le septembre

146) aınt-Sımon (IV, 341) suggere d’autres ralsons: «A Marseılle le rO1N
l’abbe de Belsunce, fıls une SC(EUT de de Lauzun. (Yetaıt saınt pretre, nOouUrrıisson
favorı du Tellıer, quı avaıt ete longtemps Jesulte, el qu«cC les Jesultes mirent OTrS de he7z
CUX ans l’esperance de s’en  S SeTrVIT plus utılement, quo1l ıls tromperent Das etaıt
LTOP saınt el LTOp borne, LTOP ignorant LTOp incapable d’apprendre DOUT leur faıre le
molndre honneur, n le plus eger profit. Eveque, ı] Imposa VOCC ralson pDar la purete de SCS

IMNOCUIS, Dar SO  - zele, Dar residence ei SO applıcation s()  — dıocese »
147) Voır ROY, 346 L’eveque ondera DOUT CUuX eIs le college

Belsunce DOUT freiner I’ınfluence jansenısante des oratoriens: DELATTRE, 11L, RA-8RXR
l48) DELATTRE, L,
149) S5SOMMERVOGEL, I1 6/4
150) Le samedı septembre cC.-a-d la veılle de l’affıchage de la Rome (e£.

supra), Jour du depart du courrier ordınaıre, VECC lequel la seraıt officıellement
envoyee LouIls XIV par |I’ambassadeur d’un cöte, el par le DaDC, V1a le 'g de autre
cote De tOut ela Daubenton etaıt 1en COuTranil; cf. D SO  — bıllet du septembre.
meme septembre, Daubenton adressa unc lettre Fenelon (cf. supra), Ou Da prudence,
ma1s mensongerement, 11 antıdata l’affıchage (cf. supra) Le meme septembre, Daubenton
CNVOYdA courrier «secreit>» (cf. Supra) France, qul, Samls oute, eut ıre qu'’ıl profita
de la valıse diplomatıque (et gratulte), solt de |’ambassadeur, so1lt du cardınal secretaıire



368 Ceyssens

Vos VOOUuUX Ssont enfin accomplis*>**)! Voila le fameux lıvre des
Reflexions de Quesnel SUr le OQOUVEAU Testament el t{OUS SCS ecrits
apologet1ques reduılts poussıere Dar les oudres quUC le Dieu du c1e]

m1ses ans la maın de SO Vicaıire O1la le cardınal de
Noaıiılles el l’engeance quesnelıste ecrasee SOUS les pıeds du plus
gran Pontıife quı alt Daru SUurT la Chaıre de Rome. Ces Oups
ravıssants SOUS la DCau d’agneau, CCS maitres du INCNSONSC, CCS
seducteurs pleıns d’artıfice 152) SONT aujJourd’hu!] demasques la face
de ”’unıvers.

( /’est Parlement de Parıs rougır de SO  —; refus recevoImr le
premier decret du 13 Juillet 708 53) quı condamnaıt SIOS le lıvre
Janseniste ef sedıtieux, ei quı est plus intolerable, conforme la
version de Mons*?%). est de la Justice divıne ei du devoır du
souveraın Prince des Apotres de faıre boire Jusqu’a la lıe le calıce de
confusıon CO opınıätres 155).

Quelle Jo1e DOUT VOUS, Mon Reverend Pere. el POUI le prelat de
voisinage !>°). Je le OI1S felıcıter IC1 de ”heureux SUCCES qucC

OUS donne SOM entreprIise. Le petit diocese Ou SO gran

d’Etat. Par cCourrier SCCTEL. aubenton cCommun1qua des instructions ei des exemplaıres
de la bulle ; cf. infra. La date troublante du septembre (ou Daubenton etaıt
sSuppose rıen SaVOIr CHCOTe de Ia bulle) ete corrıgee indüment septembre ans Ia
copıe de la Sorbonne, 768, 197-198 En verıite. Out faussaıre auraıt post-date la lettre

151) phrase introductive DTITOUVC qUC, anımes d’un meme ele antıjansenıste,
Daubenton el Croiset correspondaıient deja depuls longtemps («enfin») SurTt la ulle, poin
de miıre de leurs desırs, el JUC ans but ils s’entr’aıderent aussı1 : cf. ei infra.

152) 11 s’agı des «epıthetes PTIODICS » on Daubenton parle ans lettre du meme
Jour enelon quı renconfirent ans I’ıntroduction de la ulle ; cf.

153) Le Parlement de Parıs s’etaıt Oppose la publıcatıon du bref du 13 Juıllet 1 708,
condamnant les Reflexions de Quesnel; REUSCH, Der IndexX, 11, 730

154) Le Nouveau Testament, dıt de Mons, fut severement condamne par bref de
(lement 1668: cf. ıbıd., {L, 668 Aussı J1en le bref de /08 UJUC la ulle Unigenitus
reprochent Quesnel de s’etre  z SerVv1 de Nouveau l estament de Mons. La bulle dıt «quod
intolerabilıus eST; SaCI Um 1psum Novı Testamenti textum damnabiılıter vitiatum comperI1-
INUS el alterı um reprobatae version1ı Gallıcae Montensı In multis conformem... »}

155) En aın Je cherche 1C1 quelque vestige de charıte chretienne el de ele
apostolıque.

156) s’agıt de Joseph-Ignace de Foresta de Colongue, eveque (169%6-1736),
ans le voisinage d’Avıgnon. Natıf de Marseılle, ı] fut vicalire general; le C'roiset doıit L'y
aVOITF Antıjanseniste i] prıt euxX fO1s de sulte posiıtion ans |’affaıire du Cas de
consclence (1703) Par uUun«c ordonnance du 15 octobre 1 /03, ı]l nterdıt les Reflexions morales
de Quesnel Celut1-c1 repondıt Dar poıjgnant Menmoire touchant "ordonnance publiege SOUS
le NO de l’eveque d’Apt « Les MI1Ss de Quesnel disent quc l’eveque d’Apt.-ınterdit pDar

replique inattendue [l’eveque croyaıt Quesnel toujours incarcere Malınes] Z  O0sa rien
repondre ei QUC, l’annee su1vante, 1} auraıt aVOUEe l’eveque de Marseılle quc SOM
mandement etaıt |’cuvre des Jesultes»;; Dictionnaire de theologie catholique, XIIL, 501 cf.
LE ROY, passım. D’apres d’Aguesseau, Oeuvres, VIIL, 202, l’eveque eut, «aupres des
Jesultes ei du rol meme le merıte de la dılıgence, quo1que dans la suılte merıte alt ete
mal recompense».
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zele d eclate devıient le PTEMICI du IMMC
Encore COUD, Mon Reverend ere embrasse de tOuft 1INO COUT

S 1 1gne prelat Je lu1 souhaıte l’evenement de ere
Boutoas 57) Faıtes lu1 part plutöt unNnc de 158)
ei repandez la romptement ans les diıoceses CITCONVOISINS urtout

rIies Aı1x A Marseılle ei TOoulon ”) est DITODOS qu elle
SO1T de LOUS ei qu«® la VOIX generale u 105 Peres
vont former du FOyYauUmıce entier lalsse pDO AdUuxX plus VISOUICUX
Jansen1stes le moOoment de la pu  lcatıon qu1l doıit les
etouffer 60)

Vous Lrop | ımmensıte des blens qUC oıt produıre
NOUVCAaU decret (bulle| DOUI Das dgr CONSCYHUCNCC La doctrine
de Socıete est COuVvert insulte ”’aveniır el C6 de la
Sorbonne est fletrıe Les docteurs de unıversıiıte qU1
Ont embrasse Sont present autOr1ıses Tout le
auraıt 161)

157) agıl de Jacques-Joseph Bontoux (OUu ONLTOUS esulte de la de
Lyon 688 professeur de rhetorıque Al1x longtemps statıonnaı Embrum
Occasıonnellement antıjJanseniıste dramaturge (comme tel Daubenton le rencontira

Strasbourg Fn FÜ 1} TONONCA A1x VE CNOTINEC SUCCECS {64 MECHIN
Annales du college royal Bourbon AILX Marseılle 891 892 {{ 200) le discours unebre
du gran dauphın Fn E} 1} collabora Lyon la grande 1551072 prechee pDar trente

Jesulles de laquelle le SUCCECS fut sıgnale VIia le DECIC Assıstant general de |’ordre
ELATTRE {1 541 uan Bontoux agıl 1} deplacement favorable de
quelque TeCon  1SSancCce de la OUuUT royale pontificale (a la Su1ltfe de ”’oralıson
unebre Aıx de la 1551011 de Lyon)? uan |’eveque s10) eveche devenu le
(< DTITEIMNICI du [OYAdUINC » aubenton semble qu ’ı peut deja ambıtionner

archeveche de Parıs Qul SCId blentot vacant de Noaılles devant dısparaltre la su1ılte de la

158) Daubenton CN VOIC-„{-] deja le septembre A Croiset des exemplaıres
repandre? expedia Jour-la Le Tellıer ; cf. upß

159) (Ces dioceses CITCONVOISINS devalent egalement tre COMNMNUS par (’roiset ei Dar
Daubenton cf D:

160) Plus facıle execCcu la DU  1catıon DILTVCC pouvaıt el selon Daubenton devaıt
devancer | officıelle En fut 11 aınsı ? «La ulle est Ooutl aussıto Avıgnon ei

reproduılte DaI la Aazette MX el debıtee Provence out ela contre les regles du
FOyYaUMMC aul ARDOIN, Le JANSECHLISME Basse-Provence X V La hulle
Unigenitus dans les dioceses d’Aix, 'Arles, de Marseille, de Frejus el de Toulon, F1 3 1789,

vol Marseılle, 1937; L,
161) Daubenton entend {OUS les unıversiıtaiıres QUul ICI Ont pas embrasse notre

sauront plus maıntenır Ils devront le molınısme dısparaltre
162) La bulle effectıvement une«ec importante dıversiıon ans | affaıre s ] penıble

Taıtee Rome depuıls longtemps, CONCernant les chinols VEn LOufties SCS complıca-
UONS LOou1ls Danıel le Compte esulle recteur Agen de R 716 aval faıt partıe
685 de la Miıssıon francgaise, ENVOYCC par Lou1s XIV Chıine SCI1 euxX lıvres
Nouveaux Sr Tal presen!t de la Chine 696 (reıimprıime souven et Lettre Megr
le Duc de Maine SUur les Ceremonies de la Chine, | vers QqUul furent le dı
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n Y CENGOT:6 qu un sımple avantage de dıversıon DOUT les a
faıres de la iInNe La 748 472° proposıtion z  est DaS mMoOo1ns qu une
CEMNSUIC de la Censure JuC la cabale de 700 OSa faıre Parıs du
Le Comte©°): Et parmı les 101r quı viennent d’etre condam-
nees, VOUS TeMATQUCICZ 1en d’autres modiıficatiıons faveur de 1105
sentiments. faut DOUT le COUD quUC les Jansenıstes rendent,
qu  ıls deviennent NOS defenseurs, pulsque le DaDC voılt certaınement
1en MIeuUX Dar ul-meme leurs DITODICSN qUC quı
la ine En mol 1NOUS SagNCTONS de tOuftes

Je DUI1S ıre 1C1 qu«cC Rıchelieu n’enchaina DaSs S1 1en les ennem1s de
la France qucC OUuS lıons aujJourd’huı 5  — Glerge

Notre victoire est plus complete quUC 10S ennemı1s le sauralent
cro1ılre. O1la Nıcole, Sacı, Le JTourneux, Thıers, Thomassın,
Tillemont, Fleur1, meme Baillet *°*) el tant d’autres censures Dar

OUuS VeEITITONS blentöt {OUS les lıvres Janseniıstes mMI1s
feu:%) tOuTL Quesnel, 61 le zele qQUC OUS so1ın
d’inspırer Clement $ ! depuı1s ÜUre CHCOTE quelques
annees. Recommandez Au X saıntes ames de dırection d’en
demander Dieu |l’accroissement. est CIICOT6 tres SUr quUC Dar le
quesnelısme OUS Irons beaucoup plus oın quUC Dar le Jansenisme.
est cependant bon de n avancer QUC Dar degres.

Prenez, S’1 VOUS pla1ı garde, Mon Reverend Pere. quC ans la
compositıion de VOS lıvres, VOUS n’approchılez pDas quelquefoı1s des
eXpress1o0Ns notees Dal la nouvelle bulle:°). L/’avıs a  est pas

Juıllet 700 Dar Ia aculte de theologıe de Parıs; Olr 5SOMMERVOGEL, I: ©
DELATTRE, passım. Les proposıtions A1L) condamnee: Dar la Unigenitus rFappTro-
chaıent du Cas des rıtes chinoı1s:; «Toute connalssance de Dieu, meme naturelle, meme
ans les phılosophes DayCNs, peut venır qu«cC de Dıieu: Sdamls la gräce elle produıt
qu’orgueıl » 47 zall! Nn Y qu«C la gräce de Jesus-Christ quı rende I’homme DITODIC
sacrıfıce de la fO1 On le volt. deja le septembre, Orsque la bulle n ’etaıt Das CNCOTC

affıchee, Daubenton connaıssaıt de pres le cContenu
163) Pıerre Nıcole, Isaac Le Maıistre de daCy, Nıcolas Le 1 ourneur, Jean-Baptıste

Thıers, Lou1s Thomassın, Sebastıien Le Naın de Tillemont, ('laude Fleury, Adrıen Baillet
SONT [OUS des PErsOoNNagCSs CONNUS, mals Das egalement Jansenıstes. Le J] ourneux,
confesseur de Port-Royal (T auteur ascet1que, devaıt intrıguer le Croiset

de 5 OUVIaRC L’annee chretienne, vol in-12°, 685; 11 etaıt ul-meme traın
edıter des volumes SOUS ıtre semblable ( infira.

164) Avec SCS collaborateurs romaıns, Daubenton attendaıt ONC quc
| Unigenitus, | exemple des autres bulles antıjJanseniıstes, füt SUulvIıe une longue lıste de
lıvres Jansenistes condamnes. Probablement les dıfficultes quı alla1ent surgır France
auront-elles empeche la realısatıon du projet

165) ote de date, vraıment incomprehensıble dUuX non-init1es, le 768 de la
Sorbonne ote 197-198): «faute de la copıe qu'on Salgues (p 221) met le
Dassagc sda1l5 avertir. En er quel faussaıre auraıt SaVOIlr qu«c deja 1 702, lors de
s()  — long se]Jour Naples, Daubenton avaıt contacte le pape D:

166) La bulle condamnalt, effet, des proposıtions quı touchaıent de pres l’exegese,
la theologıe, ”’ascese les plus COurantes De la sorte les auteurs de spiırıtualıte, tels qucC
Croiset, devaıent tre SUTrT leurs gardes DOUT evıter les ecueıls crees Dar la
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neglıger, apres QUC JE VOUS aural dıt qUC OUS allons le Ssulvre ans la
traduction des Homelies de Sa Saılntete. Et 61 VOUS etes Dal hasard
ans le CasS, n’oublıez Das de le coucher ans ’errata des volumes quı
suivent*®). Car quo1que 1OUS prIs d’aussı Justes MESUTCS, ı]
est neanmolnNs bon d’oter AdUX Jansenistes la recriımınatıon pareılle
ce qu  ıls ont faıt VOIT Darl le pretendu Jugement de l’unıversıte
‘Angers 168)_

Oyez urtout attentıf qu'en insınuant NOS OpIn10ns, VOUS
donnıiez prise Parlement °”): Le de precher SUT les to1ıts
est pas SCNCOIC VeNUu

Nous ecrırons Le Telliıer de cho1sır des Peres PTODICS
des lıvres de devotiıon quı pulssent remplacer GCEUX qUuC

OUS faıre condamner. faut quUC le publıc vole quC nous
SOININECS DAS ennemıiıs de la pıete. Les lıbraıires verront par-la
dedommages. Nos predicateurs ont QuUSsS] de avls %J: 1

167) Des 1 700, avalt commence publıer ! fur INECSUTEC de leur recıtation les
Homelıies de (Clement EB Les Jesultes de France priırent part entrepriıse les
tradulsant ei les publıant, solt part, solt ans les Memeoires de Trevoux. On attrıbue (D

edıtions Le Telliıer ; OMMERVOGEL, NIL document semble suggerer
quc Daubenton ei Croiset contrıbuerent. La Lettre d’un eveque de France Monseigneur
le cardinal Fabroni SUur la constitution Unigenitus, Rome., 1/14, ÖSV, reproche effective-
ment CCS homıilıes de contrarıer la bulle Unigenitus. MEZZADRI, Fra giansenıstı
antigiansenıstl. Vıncent de Paul, Florence, 1977, 131132

168) FD pretendu Jugement de l’universite d’ Angers D’apres la copıe de I1a
Bıblıotheque natıonale de Parıs, Fonds francaı1s, 50-51, 11 faut 1re
universite d’Anieres; 11 s’agıit ONC une allusıon l ouvrage burlesque AaNONYINC . Relation
des assemblees extraordinaires de la Faculte de theologie d’Anieres etablie dans la vılle
d’Anopolis, les dioceses de Lucon el de E Rochelle, "ONnTtre le Jansenisme, UNe

CeNSUTrE portee Contre plusieurs livres perNICLEUX 2| infectes du pDOoLsonN d’heresie, SE L:A 2:
0) attrıbue ermaın du Puy, archıdiacre theologal de uUCOn, SOUS l’eveque Henrı
de Barıllon (1672-1699); cf. J.A ] ANS, Pasquier Quesnel d les Pays-Bas, Groningue-
Parıs, 1960; 417 Maıs ı1 est vral, ans le monde jJansenıiste la Faculte de eologıe
’Angers passaıt depuıls 676 (lorsqu'elle S’Opposa formulaıre LıTOp oulant de Henrı
Arnauld, eveque d’Angers DOUT «Ja plus ıgnorante quı füt ans le monde chretien»: cf. {
CLEMENCET];, Lettres d’Eusebe Philatete Francols Morenas. Jege, E cf.
WILLAERT, n L’edıteur de la lettre du Daubenton DTI1S la 1ıberte de proceder
unc identification.

169) De tendance gallıcane, le Parlement de Parıs avalıt COutLume de surveiıller de tres
pres les doectrines ultramontaınes des Jesultes. En 1713 11 tenaıt partıculıerement A qu1-
1ve d’un lıvre (Historia Societatis Jesu, Dars quinta, Rome Ü: cf. SOM ERVOGEL,
I 852-855) de Joseph de Jouvancy, Jesuılte francaı1s vivant Rome cote du
Daubenton Parlement venaıt de supprimer lıvre pDar des arrets du fevrıer el du
INaIs 13 Daubenton etaıt tenu A} cCourant, Fenelon V’etaıt aussı1: cf. FENELON,
Correspondance, 111 a

l70) Le Juın, lors de la Cum OCCAaASLIONE, Goswın Nıckel, general des Jesuıltes,
avalt aussı dü donner des directives: pD.C «absıt imprimı1s NOSITOTUM dictis Omnı1s umbra
jactantıae»; CCEYSSENS, La premiere bulle, IL, 552 cf. Fortune de MONTEZON, Memoire.,
dans SAINTE-BEUVE, Port-Royal, dıtıon de Ia Pleiade, L, 953
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VOUS connalssez quelque sujet capable d’etre aSsOCIE VO travaıl,
Notre Reverend ere |General| VOUS l’accordera al VOUS ıre
EeNCOTE d’evıter autant quUC VOUS le DOUITCZ d’etre plagıalire, urtout
’egard de quUC NOS ennemıis peuvent QVOIF dıt de bon

Le Testament du Lallemant l72) est merveılleux; le style vaut
MIEUX qu«C celu1 de CCS dıscıples de saınt Augustıin.
des ordres de DaSs metittre parmı SCS approbateurs  173) les eveques
p eit de Gap, Malisolles  174)’ eit de Das enoncer la tete qu'ıl

vend chez la Brebien Marseılle 175).
Vous aurıiez DOUI de bonnes ralsons 1en faıt quC la premiere

edıtion le premier volume] de Annee chretienne  176) eut Daru

l7l) an assıstant general, Daubenton pouvalt SXGI1CEI SO  — influence SUT le general
Vraisemblablement.,. ı] attendaıt du Croiset un«c S1 genereuse collaboratıon qu'un 1ıde
lu1 seraıt Das de LıTOD

l72) Les Reflexions morales AVEC des SUr le NOuveau Testament du Jacques-
Phılıppe Lallemant, d’abord quatre, plus tard douze volumes, etalent pretes, Mals pas
ENCOIC publıees; es paruren qu ’a la mı1-octobre 1/13 HILLENAAR, 285 Quel faussaıre
auraıt connaitre de 81 pres, Rome., des lıvres quı n avalent DaSs CENCOIC Daru Parıs?
Pour evıter les dıfficultes l’archeveque de Noaılles, ”’auteur auraıt prefere TOUVeTr

editeur « CI province». Maıs apres Ia bulle., 1] Nn Y avaıt plus AUCUNC raıson d’epargner le

prelat; FENELON, VIIL, 132 Fenelon, de SO  — cote fit des dıifficultes DOUI donner SO  —

approbatıon lıvre, ei S’Opposa parution Valencıiennes, une viılle de SOM

archıdiocese. Sommervogel place l’edıtıon Parıs, mMmals d’apres Hıllenaar, 285, «Jle lıvre

porteraılt finalement le NO d’un lıbraıire marseıllaıs», affırmatıon dont Je n al trouve
AUCUNC confirmatıon.

173) L’edition de Liege A qu«e Jal SOUS la maın. les approbations toutes
datees d’avant la bulle) de quelque 25 eveques, mals NO  — pas celles des eveques ei de

Gap, DCU desirables JUuUC CCS prelats etaıjent CONNUS des adversaıres acharnes de

Quesnel ei de Noaılles. Le septembre BL3 aVa d’avoıir la ulle, Malıssoles ASSUTa le

Dapc «Je recevral la verıte de volire boucheV372  L. Ceyssens  vous connaissez quelque sujet capable d’&tre associe ä votre travail,  Notre Reverend Pere [General] vous l’accordera * ”*). J’ai ä vous dire  encore d’eviter autant que vous le pourrez d’e@tre plagiaire, surtout ä  l’egard de ce que nos ennemis peuvent avoir dit de bon.  Le Testament du P. Lallemant !7?) est merveilleux ; le style en vaut  mieux que celui de ces nouveaux disciples de saint Augustin. Il y a  des ordres de ne pas mettre parmi ses approbateurs*/*) les &v&ques  d’Apt et de Gap, Malisolles!7*), et de ne pas enoncer ä la t&te qu'il  se vend chez la veuve Brebien ä Marseille  175).  Vous auriez pour de bonnes raisons bien fait que la premiere  edition [le premier volume] de votre Annee chretienne‘”°) eüt paru  171) Etant assistant general, Daubenton pouvait exercer son influence sur le general.  Vraisemblablement, il attendait du P. Croiset une si genereuse collaboration qu’un aide ne  lui serait pas de trop.  172) Les Reflexions morales avec des notes sur le Nouveau Testament du P. Jacques-  Philippe Lallemant, d’abord en quatre, plus tard en douze volumes, Etaient pretes, mais pas  encore publiees; elles ne parurent qu’ä la mi-octobre 1713; HILLENAAR, 285. Quel faussaire  aurait pu connaitre de si pres, ä Rome, des livres qui n’avaient pas encore paru ä Paris?  Pour 6viter les difficultes avec l’archev&que de Noailles, l’auteur aurait prefere trouver un  editeur «en province». Mais apres la bulle, il n’y avait plus aucune raison d’epargner le  prelat; FENELON, VIII, 132. Fenelon, de son cöte fit des difficultes pour donner son  approbation au livre, et s’opposa ä sa parution ä Valenciennes, une ville de son  archidiocese. Sommervogel place l’edition ä Paris, mais d’apres Hillenaar, 285, «le livre  porterait finalement le nom d’un libraire marseillais», affirmation dont je n’ai trouve  aucune confirmation.  173) L’edition de Liege 1793, que j’ai sous la main, porte les approbations (toutes  datees d’avant la bulle) de quelque 25 &v&ques, mais non pas celles des &v&ques d’Apt et de  Gap, peu desirables parce que ces prelats etaient connus comme des adversaires acharnes de  Quesnel et de Noailles. Le 17 septembre 1713, avant d’avoir vu la bulle, Malissoles assura le  pape: «Je recevrai la verite de votre bouche avec ... la m&me soumission que si elle sortait de  la bouche mme du Seigneur»; LE ROY, 439.  174) Francois Berger de Malissoles (son nom semble bien avoir &t& interpole dans le  texte) fut &ve&que de Gap de 1706 ä 1738 ; H' ierarchia, V, 405. Dans l’affaire de Quesnel «il se  fourrait (en 1711) comme un diable en miracles», &crit Saint-Simon, VI, 184. Son demele  avec de Noailles «remplit tout le manuscrit 2651 de la Bibliotheque de l’Arsenal»; LE ROY,  341. Daubenton &tait en relations €pistolaires avec cet &v&que. Celui-ci &crivit le 16  septembre 1713 [1714] une lettre ä laquelle Daubenton repondit le 18 novembre: «Mardi  passe [le 10] le paquet que Votre Grandeur m’a fait l’honneur de m’adresser, fut presente au  pape qui le recut d’une maniere fort gracieuse. Sa Saintete fit connaitre par des expressions  tres obligeantes l’estime et la consideration particuliere qu’il a pour Votre Grandeur. Elle  temoigne etre fächee que vous n’etiez pas de l’assemblee qui se tient ä Paris. Je vous supplie,  Monseigneur, de ne dire ä qui que ce soit, que j’aveu l’honneur de presenter le paquet au  pape. Il ne convient pas ä votre interet meme qu’il paraisse que j’entre en aucune maniere  dans l’affaire dont il est question. Je ne laisserai pas de vous rendre tous les services qui  dependront de moi et de marquer en toute occasion la tres profonde consideration avec  laquelle j’ai l’honneur d’&tre ...; Chantilly, Les Fontaines, fonds Brotier, vol. 14.  175) L’imprimeur marseillais Henri Brebion servait dejä les jesuites en 1686; ses  descendants le feront encore durant de longues annees; SOMMERVOGEL, V, 609-611.  176) Cet ouvrage (plus tard 12 petits volumes) intitule Exercices de piete pour tous lesla meme SsSOUum1ssıonN qu«c S1 elle sortaıt de
la bouche meme du Se1gneur»; LE ROY, 439

l'74) Franco1s Berger de Malıssoles (son NO semble 1en QVOILT ete interpole ans le

texte) fut eveque de Gap de 706 738; Hierarchia, V, 405 Dans l’affaıire de Quesnel «1l
fourraıt (en 171 l dıiable miracles», ecrIıt aınt-Sımon, VI,; 184 Son demele
VOC de Noaıilles «remplıit tout le manuscriıt 2651 de la Bıblıotheque de l’Arsenal»; LE ROY,
341 Daubenton etaıt relatıons epistolaires VEC cet eveque. Celut1-cı ecrıvıt le

septembre 73 1714] unec lettre laquelle Daubenton repondiıt le novembre: «Mardı
passe le 10] le paquet qu«c otre (CGrandeur m a faıt I’honneur de m’ ’adresser, fut presente A

Dapc qu!ı le S  une anıere fort gracleuse. Sa Saılintete fıt connaıtre Dar des eXpress1ons
tres oblıgeantes ’estime ei la consıderatiıon particulıere qu'ıl DOUT otre (CGrandeur. Elle
temoı1gne tre fachee quc OUS n etiez Da>s de l’assemblee quı 1eN Parıs. Je OUS supplıe,
Monse1igneur, de ıre quı quc solt, quc J areu |’honneur de presenter le paquet
Dapc convient pDas votre nteret meme qu'’ıl paralsse quUC J entre auCunce manıere
ans l’affaıre dont 11} est question. Je laisseral pas de OUus rendre L[OUS les ServICceSs quı
dependront de MO1N el de MAaTrqucer OCCasıon la tres profonde consideration VECC

laquelle y al |I’honneur K  etre Chantılly, Les Fontaines, fonds Brotier, vol
175) L’iımprimeur marseıllaıs Henriı Brebion servaıt deja les Jesultes 686; SCS

descendants le feront enNCOTE durant de ongues annees;: SOMMERVOGEL, N
176) Cet OUVTaßC plus tard petits volumes) intıtule Fxercices de piete DOUT [OUS les
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de l’ımpression de Parıs Tachez des approbatıons des
ettres equlvalentes de quelques CVCQUCS qu«C VOUS ferezD

O1la le departement 1X fort portee de surveiıller la olıtude
de Notre Dame des nges el AVanceT Padouane

de Marseılle 177)
VOUS SCIa DaSs ıLlıcle entreteniır dernıere V1 SUTr le

pıed qucC VOUS AVCZ heureusement MIsSse pendant eciora 178)
Nos affaıres SoOnt 4SSC bon Le Bagol’/") el le
Millet !®°) Ont ecrIıt hls avanceraıent plus Dro  nı
projet et SCMINAMTE, S 1 OUS AaV1ONS AauPDICS de

CEVCqUC plus VI8OUTCUX qucC le La Fare *2); est-] Das
etrange quC ans des CONJjonNcLures s 1 favorables
Maıson du Saın Saerement***) subsıste CINNCOTC el JUC INEINEC les

183)ecoles publıques restent les des ecclesi1astıques
de l annee MMENCA paraıtr'ı Lyon parlır de 17A le second volume

A OMMERVOGEL 674 cf ELATTRE 545
l77) Puıisque (roiset venaıt RN  etre (par le genera SUDETICUT Aıx ei 11

preparaıl entrer fonction le 26 octobre AA 1} allaıt eire IMEeINEC ans 5:  —_ NOU

«departement » EAGCGLGEL SO influence Marseılle vılle natale el le heaätre de SCS

PTEeEMICTECS actıvıtes ei notammen surveiller la INalson de reiraıtes des Oratorıens otre
Dame des nges sıtuee A diıocese A1x) 1} seraıt Ou etat «d’avancer notre
Padouane» belle proprıiete de rapport AdUX «Ayglades» ACQUISC 637 Dal la
INalsON Saınt-Jacques (’roijiset ava dırıge la congregatlion «des nobles » ELATTRE 111
69

l78) La I1alsON Saınte (CIO1X Das college le SUDCI1CUL appelaıt pas
MgZUCUT des termes, La seule chose Qqu]l DOUI Daubenton que le
«superlıorat» 1704 de ( ro1lset aval eIEe LTEeSs fructueux 11 devaıt cContinuer de
porter SCS fruıts

179) Jerome Bayol qul bientot (Daubenton devaıt deja le AaVvOIr) deveniır
SUDCI1CUI de la residence Saint-Jacques Marseılle ELATTRE 88| 100
z 1} dırecteur des SX 61GICES spırıtuels bıd {11

180) C'laude Francoıls ılley fut auteur ascet1que cf Jean
BREMOND Le X VIII“ abandon dans les ettres du Milley, Parıs
943 Lyon A1x habıta Marseılle de 710 720 ei CONLINuUA ans
dernıere V1 le ravaıl qucC (’roiset avalı cf SOM 099
ELATTRE DaSSımı

181) Hyacınthe de la Fare, J $ natı de Carpentras, professeur de phılosophıe et de
theologıe, fut Marseılle SUDCTI1CUT de Saınt-Jacques 05- ei de Salınte-Croix

29 octobre L7 En ecrıvant lettre du septembre 17/1 assıstant general devaıt dejäa
INaıln ordre de deplacemen du SUDECTICUI LTrop faıble de Sainte-Croix; cf. infra;

ELATTRE I11 100-101 ei Dassım — Fn 705 SUDCI1ICUTI de Saınt-Jacques le de la Fare
travaılla VEC le (’ro1jiset SUPETICUI de Saınte ('TO1X DOUT faıre unıversıte

Aıx euxX chaıres de theologıe 4UX Jesultes CMNNECINIS triıompherent» INals la
CONLNUA Z cf MECHIN Annales du College royal Bourbon ÄILX
Marseılle I1 1 /1 B ei DasSsıh!ı

182) dıteur donne iıdentificatıon «Aux Miıssıonnaires de Marseılle» -\x

le SCININAITE des Pretres du aın Sacrement de la 1ssıon de Provence quc OUS

1fe plus haut
183) dıteur ournıt oftfe rense1ıgnement «ıls Ont depuıls efe depossedes de N

ecoles »}
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depuıls S1X ans qu«C VOUS AVC7Z introduit les Freres du bon de la
ans la paroı1sse de saınt Laurent*?): NOUS convıent

aujourd’hu1ı de rendre servıce dUuX molnNes mendiants quı souhaıtent
d’etre etablıs ans des chapelles rurales terrıtoire de Marseılle.
Continuez, Mon reverend Pere. 3C SUl1Ss charme de ’estime qUC VOUS
AVCZ 1C1 185)'

Au est pas Sans beaucoup de pe1inNe, Je VOUS aASSUTC, quC
OUS la ulle quı L1OUS met S1 beau champ de O1SSON.
Vous ugerez Dal la cople 7  une quıl avalt ete ebauchee SUT
les idees QUC de| quelques theologiens de la clıque du prisonnıer

Chäateau saint-Ange**°). Quelle latınıte dressaıjent-ils Da-
ralson de CcE qu’on voılt ans {[OUS les TeISs 187) quı ont paru!

employer une infinıte de MOVCNS. NOos Peres Vailly, Dıre,
Imperialı ei Francolıin 188) Ssont donnes plus de mMmOouvements DOUI

184) La Maıson de la ans la parolsse de Saılınt-Laurent Marseılle dut s()  —

orıgıne “roiset. [Des 1 7/04, les parolssiens pensalent eriger des ecoles ans leur quartier
populaıre. Venant precher 1 705, le Croiset leur recommanda |’institut de Jean-
Baptıste de la (toujours vivant e{ pleine actıvıte) ı] obtınt u1-meme l’approbatıon
de l’eveque de Marseılle quı trouvaıt Parıs; cf. RIGAULT, Hıstoire generale de
l’institut des Freres des Ecoles chretiennes, Parıs, 1937, WE F SE

185) ans oute aubenton a-t-1] ete | ınstrument de ’estime dont Croiset Jou1lssalt
Rome, S Y alsant le dıstrıbuteur de SCS ecrI1ts.

186) prisonnier du (’häateau Saınt-Ange est autre quC Lou1l1s Maılle qu«cC
Daubenton avaıt faıt enfermer 1 HIU cf. D «Sa clıque», SONT les jJansenistes, les
augustiniens, les thomistes, MOoOL les adversaılres du molınısme. La copıle de la bulle
«toute dıfferente, ebauchee 088 les iıdees de quelques theologiens»: c’est. Je SUDDOSC,
projet de quı avalıt ete prepare 6IS la fın des Congregationes de auXiliis. ei dont Pıerre
Lombart, des membres de CCS congregations, etaıt le redacteur. Le dominıcaın Jacques-
Hyacınthe eITYy |l’avaıt edıtee ans SOM Historia congregationum de auXiliis, Louvaın, 1 700,
appendix, 2134245 Ce n etaıt Das la «Jatınıte S1 dıfferente» de DES euxX bulles el les autres
«brefs», O A bulles cContre le jJansen1sme, quı interessaıt Daubenton, mals leur Contenu; la
premıiere, sımple projet, condamnaıt inefficacement des propositions molınıstes: la
seconde, document authentique ei efficace, condamnaıt des proposıtions Jansenistes, UuS-
tinıennes ei thomistes, ei vraısemblablement. dans|l’optique de Daubenton, elle lalssaıt
SUrviıivre qQuUC le molınısme. La projet de 607 conservaıt SOM actualıte 713 la
suıte de Ia grandıose CONILrOverse en le domiınıcaın Jacques-Hyacınthe eITYy ei le Jesulte
Lievın De eyere, dont les gTOS volumes Ocumentes SUuT les Congregationes de AUXILILS
succederent de 700 745 Barthelemy Germon SJ (1679-1718) interviınt QuUSs1 ans
CONiLroverse MC tTO1S lıvres (1698-1702); cf. SOMMERVOGEL, IL, ‚3n On peut croıre qucC
Daubenton, Rome., donna unec ıde efficace A4UX defenseurs du molınısme. Le DaSSagc de
la Leitre quC OUS COMMENLONS 1C1 semble insoluble Ardoın, Le Jansenisme Basse-
Provence, B /5

l87) C’est-ä-dıre, tOutes les bulles ancees COntire le Jansenıisme.
188) [)ans &n noms deformes, (specıaalıte du Daubenton:;: cf. supra),

reconnaıt facılement les collegues de Daubenton Rome, C Q les assıstants generaux
TO Waıibl, Miıchel Dıaz, Vıncent Imperialı; cf. plus haut ;: plein du zele seyant
assıstant, chacun travaıllaıt Sans Oute parmı SCS compatrıotes de Rome, d’expression
allemande, portugalse, espagnole, ıtalıenne. Balthasar Francolinı (1650-1709), professeur

Colleg10 Romano., fut des princ1paux polemistes romaıns hostiıles AdUX Jansenistes; cf.
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donner bon tour affaıre qu'ıl n en allu DOUT porter
Alexandre 111 excommunter la France*®?).

C’a ete embarras de souteniır 105 sentiments 7  une
manıere quc le Parlement de Parıs rouvat Das d’abord suJet de
s’oOpposer la reception 190). Nous SOMININECS heureusement

bout, VOUS le connaıtrez SUT les artıcles de
l’excommunication *?!). L’erreur des Opin1ons gallıcanes iTOUVE
prudemment condamnee par les termes partıculıers Contire le lıvre
general*?*). Voıila SIICOTE Jouvencı venge DOUTF la doetrine * ?), el
VOUS DOUTITCZ aCcCcorder AduUuX royalıstes de Provence qucC noO Histoitre

ete PCU LTOp incere.
La Cour de Rome o1ıt beaucoup rencontre AduX memoIlres

qucC OUS du Le Telher 194). Celu]l quı est cote NO
de de Frejus 195) Daru des plus efficaces Surmonte
dıfficulte quı faısaıt l’espoir des jJansenistes de France.

VILLOSLADA, Storia del Collegio Romano, Rome, 1954, Z26; SOMMERVOGEL, 111 939-
945 Daubenton ura s’entretenir lu1 Jusqu’en 709 Francolıinı UTa collaborer

bref de 1 708, ma1s NO  - plus dırectement la Unigenitus.
189) La congregatiıon de la Regale les congregations SUuT les Affaıres de France

travaıllerent beaucoup, SOUS la poussee ultramontaıne d’hommes Favoriti] ei
Cason1, DOUT veniır une«ec excommunıiıcatıon de LOouI1s XIV De faıt, 1687, Lou1l1s XIV
avaıt ete reellement eXcommunıI1e, maıs DOUT e INCSUTEC avaıt ete enu tres
secrete, tant Rome qu’äa Parıs: OIlr DUBRUEL, L’excommunication de Loutis X/ [6-

novembre ans Etudes, 137 (1913) 608-63 /
190) Daubenton trahıt IC1 claırement qu'’ıl collabora la redaction de la bulle, dont

normalement ı]l pouvalt PAIGENO QaVOIT dUCUuNl«cC connalssance. On s’etonne de gonfiance
ans le SUCCES futur de SOM travaıl.

191) Voir les proposıtions 100-102: autres celle-c1 : (< La craınte une CXCOMMMU-
nıcatıon injuste do1t Jamaıs OUusSs empecher de faıre notre devoırAutour de la bulle « Unigenitus»  375  donner un bon tour ä cette affaire qu’il n’en a fallu pour porter  Alexandre VIII ä excommunier la France!®°).  Ca ete un autre embarras de soutenir nos sentiments d’une  maniere que le Parlement de Paris ne trouvät pas d’abord sujet de  s’opposer ä la reception !?°). Nous en sommes heureusement venus  a bout,  cComme VOus  le connaitrez  sur  les  articles  de  l’excommunication !*!). L’erreur des opinions gallicanes se trouve  prudemment condamne6e par les termes particuliers contre le livre en  general!?2). Voila encore Jouvenci venge pour la doctrine*?®), et  vous pourrez accorder aux royalistes de Provence que notre Histoire  a ete un peu trop sincere.  La Cour de Rome doit beaucoup en cette rencontre aux memoires  que nous avons recus du P. Le Tellier!?*). Celui qui est cote au nom  de M. de Frejus!*>) a paru des plus efficaces pour surmonter cette  difficulte qui faisait l’espoir des jansenistes de France.  R.G. VILLOSLADA, Storia del Collegio Romano, Rome, 1954, 226 ; SOMMERVOGEL, III, 939-  945. Daubenton aura pu s’entretenir avec lui jusqu’en 1709. Francolini aura pu collaborer  au bref de 1708, mais non plus directement a la bulle Unigenitus.  18%°) La congregation de la Regale et les congregations sur les Affaires de France  travaillerent beaucoup, sous la poussee ultramontaine d’hommes comme Favoriti et  Casoni, pour en venir ä une excommunication de Louis XIV. De fait, en 1687, Louis XIV  avait ete reellement excommunie, mais pour cause, cette mesure avait ete tenue tres  secrete, tant a Rome qu’ä Paris; voir M. DUBRUEL, L’excommunication de Louis XIV (16-  18 novembre 1687), dans Etudes, 137 (1913) 608-637.  190) Daubenton trahit ici clairement qu’il collabora ä la redaction de la bulle, dont  normalement il ne pouvait encore avoir aucune connaissance. On s’etonne de sa gonfiance  dans le succes futur de son travail.  191) Voir les propositions 100-102; entre autres celle-ci: «La crainte d’une excommu-  nication injuste ne doit jamais nous empecher de faire notre devoir ... C’est imiter Saint-  Paul que de souffrir en paix l’excommunication et l’anatheme injuste ...».  192) Daubenton fait allusion aux paragraphes qui, dans la bulle, precedent et suivent  la liste des propositions. La bulle releve avec une intention &vidente que les &veques de  France, reconnaissant son autorite supreme, ont demande au pape de se prononcer sur les  erreurs de Quesnel.  193) L’ultramontanisme de Jouvancy (cf. supra), fletri par les decrets du Parlement  de Paris en date des 22 fevrier et 24 mars 1713, (cf. FENELON, VIII, 130-137), vient, d’apres  Daubenton, d’&tre justifie par la bulle. Croiset doit faire savoir cette bonne nouvelle «aux  royalistes» (gallicans, richeristes, regalistes) de la Provence. L’Historia Societatis Jesu n’a ä  se reprocher que sa sincerite catholique. En 1722, elle sera censuree ä Rome, «donec  corrigatur», pour des raisons relatives aux rites chinois; SOMMERVOGEL, IV, 853. REUSCH,  Der Index, 11, 772-773.  194) La part prise par le confesseur dans l’obtention de la bulle, assez connue par  ailleurs, est ici pleinement confirmee.  195) Parmi les memoires envoy6s par Le Tellier, il y en avait un qui etait seulement  cote (marque) du nom de l’ev&que de Frejus, c.-ä-d. de Andre-Hercule de Fleury, le futur  cardinal et premier ministre. Le Tellier l’avait pourvu en 1699 de ce petit &veche, mais le  beneficier en etait si peu content qu’il signait ses mandements par cette formule peu  flatteuse pour son bienfaiteur: «par l’indignation divine &ve&que de Frejus»; LE ROY,  Correspondance de Quesnel, IL, 28. Le Tellier a donc fait signer par cet 6ve&que ambitieux —est imiıter Saılnt-
Pau!l quc de souffrır palx ”’excommuniticatıon ei anatheme injusteAutour de la bulle « Unigenitus»  375  donner un bon tour ä cette affaire qu’il n’en a fallu pour porter  Alexandre VIII ä excommunier la France!®°).  Ca ete un autre embarras de soutenir nos sentiments d’une  maniere que le Parlement de Paris ne trouvät pas d’abord sujet de  s’opposer ä la reception !?°). Nous en sommes heureusement venus  a bout,  cComme VOus  le connaitrez  sur  les  articles  de  l’excommunication !*!). L’erreur des opinions gallicanes se trouve  prudemment condamne6e par les termes particuliers contre le livre en  general!?2). Voila encore Jouvenci venge pour la doctrine*?®), et  vous pourrez accorder aux royalistes de Provence que notre Histoire  a ete un peu trop sincere.  La Cour de Rome doit beaucoup en cette rencontre aux memoires  que nous avons recus du P. Le Tellier!?*). Celui qui est cote au nom  de M. de Frejus!*>) a paru des plus efficaces pour surmonter cette  difficulte qui faisait l’espoir des jansenistes de France.  R.G. VILLOSLADA, Storia del Collegio Romano, Rome, 1954, 226 ; SOMMERVOGEL, III, 939-  945. Daubenton aura pu s’entretenir avec lui jusqu’en 1709. Francolini aura pu collaborer  au bref de 1708, mais non plus directement a la bulle Unigenitus.  18%°) La congregation de la Regale et les congregations sur les Affaires de France  travaillerent beaucoup, sous la poussee ultramontaine d’hommes comme Favoriti et  Casoni, pour en venir ä une excommunication de Louis XIV. De fait, en 1687, Louis XIV  avait ete reellement excommunie, mais pour cause, cette mesure avait ete tenue tres  secrete, tant a Rome qu’ä Paris; voir M. DUBRUEL, L’excommunication de Louis XIV (16-  18 novembre 1687), dans Etudes, 137 (1913) 608-637.  190) Daubenton trahit ici clairement qu’il collabora ä la redaction de la bulle, dont  normalement il ne pouvait encore avoir aucune connaissance. On s’etonne de sa gonfiance  dans le succes futur de son travail.  191) Voir les propositions 100-102; entre autres celle-ci: «La crainte d’une excommu-  nication injuste ne doit jamais nous empecher de faire notre devoir ... C’est imiter Saint-  Paul que de souffrir en paix l’excommunication et l’anatheme injuste ...».  192) Daubenton fait allusion aux paragraphes qui, dans la bulle, precedent et suivent  la liste des propositions. La bulle releve avec une intention &vidente que les &veques de  France, reconnaissant son autorite supreme, ont demande au pape de se prononcer sur les  erreurs de Quesnel.  193) L’ultramontanisme de Jouvancy (cf. supra), fletri par les decrets du Parlement  de Paris en date des 22 fevrier et 24 mars 1713, (cf. FENELON, VIII, 130-137), vient, d’apres  Daubenton, d’&tre justifie par la bulle. Croiset doit faire savoir cette bonne nouvelle «aux  royalistes» (gallicans, richeristes, regalistes) de la Provence. L’Historia Societatis Jesu n’a ä  se reprocher que sa sincerite catholique. En 1722, elle sera censuree ä Rome, «donec  corrigatur», pour des raisons relatives aux rites chinois; SOMMERVOGEL, IV, 853. REUSCH,  Der Index, 11, 772-773.  194) La part prise par le confesseur dans l’obtention de la bulle, assez connue par  ailleurs, est ici pleinement confirmee.  195) Parmi les memoires envoy6s par Le Tellier, il y en avait un qui etait seulement  cote (marque) du nom de l’ev&que de Frejus, c.-ä-d. de Andre-Hercule de Fleury, le futur  cardinal et premier ministre. Le Tellier l’avait pourvu en 1699 de ce petit &veche, mais le  beneficier en etait si peu content qu’il signait ses mandements par cette formule peu  flatteuse pour son bienfaiteur: «par l’indignation divine &ve&que de Frejus»; LE ROY,  Correspondance de Quesnel, IL, 28. Le Tellier a donc fait signer par cet 6ve&que ambitieux —»

192) Daubenton faıt allusıon duxX paragraphes qul, ans la bulle. precedent el sulvent
la lıste des propositions. La ulle releve VEC une ıntention evıdente qu«c les eveques de
France, reconnaıssant 10)  - autorıte supreme, Ont demande d DapcC de PDTONONCET SUur les
CITCUIS de Quesnel

193) L’ultramontanısme de Jouvancy (cf. supra), fetrı Dar les decrets du Parlement
de Parıs date des Z fevriıer el INaTs AB (cf. FENELON, VIIIL, 30-1 37% vient, d’apres
Daubenton, N  etre Justifie Dar la bulle Croiset doıit faiıre SavoIlr bonne nouvelle « auX

royalıstes » (gallıcans, richeristes, regalıstes) de la Provence. L’Historia Societatis Jesu na
reprocher qUuUC sincerite catholıque. En I/22, elle SCIa censuree Rome, «donec

corrigatur», POUI des ralsons relatıves dUuX rıtes chino1s; SOMMERVOGEL, 853 H,
Der Index, W, E K

194) La part priıse pDar le confesseur ans l’obtention de la bulle. AS5SC CONNUC par
aılleurs, est ICI pleinement confirmee.

195) Parm!ı les memoIires eNVoyEes Dar Le Tellıer, ı] avaıt quı etaıt seulement
ote marque du 110 de l’eveque de FreJus, C.-a-d de Andre-Hercule de Fleury, le futur
cardınal el premier ministre. Telher l’avaıt DOUTIVU 699 de pet1 eveche, ma1s le
beneficıer S1 Ontent qu'’ıl sıgnaılt SCS mandements par ormule DCU
flatteuse DOUTI SOM bienfaıteur l’ındiıgnatıon dıvıne eveque de Frejus»; LE ROY,
Correspondance de Quesnel, I1, 28 Tellıer OnNC faıt sıgner pDar cet eveque ambıtieux
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Nous doutons DaS JUC les eveques quı Oont agı ans C
affaıre*?°®) nouvel n quC eur glo1ire sOo1t
envıee de COHX quı restent neutres ei qu«c la Cour mande d’abord

Parlement, Clerge de proceder romptement la pu  1catıon
ans tOut le TOVaUME. DaDC attend abıle cardınal Gualterio

SCS ordres 197)' Nous VOYONS nu ADDAaAICcNCC qUC CCUX quı ont
du Quesnel la Cour voulussent hesıter de faıre metftre
catalogue des indıgnes cardınalat. du mo1ns ans la lıste de
COUX JUuU«C le Le Tellhıer irouve LTOp aılbles DOUT l’archeveche!?®),.

vraısemblablement Dar |’entremise de Croiset, SO  — volsın, emolre assuran le DaAaDC
JUC future ulle connaıitraıt DaS de dıfficultes France, urtout de la part du Parle-
ment uan AUX ettres UJUC les eveques eurent seulement sıgner, voir' exemple epatant
ans LE ROY, 354-355:; SAINT-SIMON, VI. 184 «Les ettres des eveques rol (etaı1ent)
pretes pleuvoır, qu 1 fallut du aınt-Louis DOUTF le meme theme
tant de facons dıfferentes, CHNVOVCI ans les dioceses el obtenır la sıgnature el l’envo1». [)Dau-
benton connaıssaıt personnellement cet eveque qul, 1 702, avaıt TECU ans SOM palaıs Phı-
1ppe V, rO1 d’Espagne, ei SO con{fesseur, lorsque, erme du VOVagc d’heureuse entree
ans les DOSSESSIONS espagnoles Italıe, ıls rentraıjent he7z CUX, OIr Dictionnaire Ad’histoire
ef de geographie ecclesiastiques, A VII, 477 est probable qUC Daubenton profita de
l’occasıon DOUTF empreindre l’eveque des memes ONns sentiments qu a Rome 1} venaıt
d’ıinculquer DAaAaDC Clement AL cf., infra, ote 165 La prevote de Pıgnans, qu'en
709 1} fıt supprimer Darl UNlec ulle pontiıficale, etaıt sıtuee ans le dıocese de FreJus.
Remarquez les MOS «l’heureux SUCCES qu«c OUS AVO donne SO  —_ entreprise»;
aubenton lu1 ont-ıls mene uUunc actiıon conJjointe Frejus des 1 703, date de la suppression
de Ia prevoöte?

196) Daubenton Salls doute AdUX eveques de Cambral, de uCOon, de la ochelle,
de Meaux, de Frejus376  L. Ceyssens  Nous ne doutons pas que les &v&ques qui ont agi dans cette  affaire!®°) ne prennent un nouvel essor, que leur gloire ne soit  enviee de ceux qui restent neutres et que la Cour ne mande d’abord  au Parlement, au Clerge, de proceder promptement ä la publication  dans tout le royaume. Le pape l’attend. L’habile cardinal Gualterio  a ses ordres!?”). Nous ne voyons nulle apparence que ceux qui ont  du Quesnel ä la Cour voulussent hesiter de se faire mettre au  catalogue des indignes au cardinalat, ou du moins dans la liste de  ceux que le P. Le Tellier trouve trop faibles pour l’archeveche!?°8).  vraisemblablement par l’entremise de Croiset, son voisin, — un memoire assurant le pape  que sa future bulle ne connaitrait pas de difficultes en France, surtout de la part du Parle-  ment. Quant aux lettres que les ev&ques eurent seulement ä signer, voir' un: exemple lepatant  dans LE ROY, 354-355; SAINT-SIMON, VI, 184: «Les lettres des eve&ques au roi (etaient)  pretes ä pleuvoir, parce qu il fallut du temps ä Saint-Louis pour composer le m&me theme en  tant de facons differentes, envoyer dans les dioceses et obtenir la signature et l’envoi». Dau-  benton connaissait personnellement cet ev&que qui, en 1702, avait recu dans son palais Phi-  lippe V, roi d’Espagne, et son confesseur, lorsque, au terme du voyage d’heureuse entree  dans les possessions espagnoles en Italie, ils rentraient chez eux ; voir Dictionnaire d’histoire  et de geographie ecclesiastiques, XVIL, 477. Il est assez probable que Daubenton profita de  l’occasion pour empreindre 1’&ve&que des me&mes bons sentiments qu’a Rome il venait  d’inculquer au pape Clement XI; cf. supra; infra, note 165. La prevöte de Pignans, qu’en  1709 il fit supprimer par une bulle pontificale, etait situge dans le diocese de Frejus.  Remarquez les mots: «Il’heureux succes que nous avons donne ä son entreprise»;  Daubenton et lui ont-ils mene une action conjointe ä Frejus des 1703, date de la suppression  de la prevöte?  19°) Daubenton pense sans doute aux e6v6ques de Cambrai, de Lucon, de la Rochelle,  de Meaux, de Frejus ... Daubenton et Croiset les connaissaient assez!  197) Philippe-Antoine Gualterio avait €t& nonce ä Paris de 1700 ä 1706 et y avait  gagne les bonnes gräces de Louis XIV, qui depuis, l’avait gratifie de riches abbayes et l’avait  prie, ä son depart, de revenir tous les cinq ans pour une visite. Or, c’est ce qu’il avait fait en  l’ete 1713. Saint-Simon (VI, 424) ecrit : «Assez oisif 4 Rome, il voulut venir voir le roi et ses  amis ... et il arriva ä la mi-juin ä Paris et tout de suite a la cour ... Il fut de tous les Marlys  ... il fut du voyage ä Fontainebleau, tres bien loge, et il y prit conge du roi et de ses amis au  commencement d’octobre»  . A proprement parler, Gualterio ne fit pas un voyage  d’agrement, au gre des circonstances et de ses convenances personnelles. Il avait recu des  instructions relatives a la publication de la future bulle, et precisement au moment oü celle-  ci arriva äa Fontainebleau, le cardinal s’y trouvait aussi et y avait, selon ses instructions,  prepare le terrain et le climat. En somme, il s’agissait d’une legation deguisee, entreprise en  pleine entente avec le confesseur Le Tellier. En effet, le P. Lallemant, aide du confesseur,  ecrivit le 20 mai 1713, dans un langage secret, a Fenelon: «Le cardinal Gualteri a fait louer  pour aujourd’hui un apartement ä l’hötel de la Reine Marguerite. On a beau raisonner sur  ce voyage; on n’y voit goutte; il ne parait pas Etre du goüt de beaucoup de gens», FENELON,  VIIL, 148. Et le 23 mai suivant: «on attend toujours le cardinal Gualteri. On ne.doute plus ä  la cour que ce soit la maison de Noailles qui n’ait donne le branle ä ce voyage»; ibid. 166.  Le 7 mars 1713, invite par Le Tellier, le P. Timothee de la Fleche part 6galement de Rome ä  Paris, charge d’une mission secrete en faveur de la bulle imminente; cf. UBALD d’Alencon,  Memoires, 65 sv., 15-154.  198) Les prelats qui, ä la cour, tiennent secretement pour Noailles et Quesnel, se  garderont bien de se faire exclure des promotions futures en manifestant leurs sentiments äDaubenton ei (C'roiset les connaıssaıent assez!

197) Philıppe-Antoine (qualterio avaıt ete Parıs de 700 706 el qavaıt
gagne les bonnes gräces de Lou1l1s AILV, quı depuıls, l’avaıt gratifie de riches abbayes el l’avaıt
pTIG, SOM depart, de revenir {OUS les CING AanNs DOUI unc visıte. (Jr. est qu'ıl avaıt faıt
ete 43 Salınt-Sımon (VI, 424) ecr1ıt ; «Assez olsıf Rome, ıl voulut venır OIr le rol el SCS
MmI1s376  L. Ceyssens  Nous ne doutons pas que les &v&ques qui ont agi dans cette  affaire!®°) ne prennent un nouvel essor, que leur gloire ne soit  enviee de ceux qui restent neutres et que la Cour ne mande d’abord  au Parlement, au Clerge, de proceder promptement ä la publication  dans tout le royaume. Le pape l’attend. L’habile cardinal Gualterio  a ses ordres!?”). Nous ne voyons nulle apparence que ceux qui ont  du Quesnel ä la Cour voulussent hesiter de se faire mettre au  catalogue des indignes au cardinalat, ou du moins dans la liste de  ceux que le P. Le Tellier trouve trop faibles pour l’archeveche!?°8).  vraisemblablement par l’entremise de Croiset, son voisin, — un memoire assurant le pape  que sa future bulle ne connaitrait pas de difficultes en France, surtout de la part du Parle-  ment. Quant aux lettres que les ev&ques eurent seulement ä signer, voir' un: exemple lepatant  dans LE ROY, 354-355; SAINT-SIMON, VI, 184: «Les lettres des eve&ques au roi (etaient)  pretes ä pleuvoir, parce qu il fallut du temps ä Saint-Louis pour composer le m&me theme en  tant de facons differentes, envoyer dans les dioceses et obtenir la signature et l’envoi». Dau-  benton connaissait personnellement cet ev&que qui, en 1702, avait recu dans son palais Phi-  lippe V, roi d’Espagne, et son confesseur, lorsque, au terme du voyage d’heureuse entree  dans les possessions espagnoles en Italie, ils rentraient chez eux ; voir Dictionnaire d’histoire  et de geographie ecclesiastiques, XVIL, 477. Il est assez probable que Daubenton profita de  l’occasion pour empreindre 1’&ve&que des me&mes bons sentiments qu’a Rome il venait  d’inculquer au pape Clement XI; cf. supra; infra, note 165. La prevöte de Pignans, qu’en  1709 il fit supprimer par une bulle pontificale, etait situge dans le diocese de Frejus.  Remarquez les mots: «Il’heureux succes que nous avons donne ä son entreprise»;  Daubenton et lui ont-ils mene une action conjointe ä Frejus des 1703, date de la suppression  de la prevöte?  19°) Daubenton pense sans doute aux e6v6ques de Cambrai, de Lucon, de la Rochelle,  de Meaux, de Frejus ... Daubenton et Croiset les connaissaient assez!  197) Philippe-Antoine Gualterio avait €t& nonce ä Paris de 1700 ä 1706 et y avait  gagne les bonnes gräces de Louis XIV, qui depuis, l’avait gratifie de riches abbayes et l’avait  prie, ä son depart, de revenir tous les cinq ans pour une visite. Or, c’est ce qu’il avait fait en  l’ete 1713. Saint-Simon (VI, 424) ecrit : «Assez oisif 4 Rome, il voulut venir voir le roi et ses  amis ... et il arriva ä la mi-juin ä Paris et tout de suite a la cour ... Il fut de tous les Marlys  ... il fut du voyage ä Fontainebleau, tres bien loge, et il y prit conge du roi et de ses amis au  commencement d’octobre»  . A proprement parler, Gualterio ne fit pas un voyage  d’agrement, au gre des circonstances et de ses convenances personnelles. Il avait recu des  instructions relatives a la publication de la future bulle, et precisement au moment oü celle-  ci arriva äa Fontainebleau, le cardinal s’y trouvait aussi et y avait, selon ses instructions,  prepare le terrain et le climat. En somme, il s’agissait d’une legation deguisee, entreprise en  pleine entente avec le confesseur Le Tellier. En effet, le P. Lallemant, aide du confesseur,  ecrivit le 20 mai 1713, dans un langage secret, a Fenelon: «Le cardinal Gualteri a fait louer  pour aujourd’hui un apartement ä l’hötel de la Reine Marguerite. On a beau raisonner sur  ce voyage; on n’y voit goutte; il ne parait pas Etre du goüt de beaucoup de gens», FENELON,  VIIL, 148. Et le 23 mai suivant: «on attend toujours le cardinal Gualteri. On ne.doute plus ä  la cour que ce soit la maison de Noailles qui n’ait donne le branle ä ce voyage»; ibid. 166.  Le 7 mars 1713, invite par Le Tellier, le P. Timothee de la Fleche part 6galement de Rome ä  Paris, charge d’une mission secrete en faveur de la bulle imminente; cf. UBALD d’Alencon,  Memoires, 65 sv., 15-154.  198) Les prelats qui, ä la cour, tiennent secretement pour Noailles et Quesnel, se  garderont bien de se faire exclure des promotions futures en manifestant leurs sentiments äel 1} arrıya la m1-Juin Parıs el tOut de suılte la OUuT376  L. Ceyssens  Nous ne doutons pas que les &v&ques qui ont agi dans cette  affaire!®°) ne prennent un nouvel essor, que leur gloire ne soit  enviee de ceux qui restent neutres et que la Cour ne mande d’abord  au Parlement, au Clerge, de proceder promptement ä la publication  dans tout le royaume. Le pape l’attend. L’habile cardinal Gualterio  a ses ordres!?”). Nous ne voyons nulle apparence que ceux qui ont  du Quesnel ä la Cour voulussent hesiter de se faire mettre au  catalogue des indignes au cardinalat, ou du moins dans la liste de  ceux que le P. Le Tellier trouve trop faibles pour l’archeveche!?°8).  vraisemblablement par l’entremise de Croiset, son voisin, — un memoire assurant le pape  que sa future bulle ne connaitrait pas de difficultes en France, surtout de la part du Parle-  ment. Quant aux lettres que les ev&ques eurent seulement ä signer, voir' un: exemple lepatant  dans LE ROY, 354-355; SAINT-SIMON, VI, 184: «Les lettres des eve&ques au roi (etaient)  pretes ä pleuvoir, parce qu il fallut du temps ä Saint-Louis pour composer le m&me theme en  tant de facons differentes, envoyer dans les dioceses et obtenir la signature et l’envoi». Dau-  benton connaissait personnellement cet ev&que qui, en 1702, avait recu dans son palais Phi-  lippe V, roi d’Espagne, et son confesseur, lorsque, au terme du voyage d’heureuse entree  dans les possessions espagnoles en Italie, ils rentraient chez eux ; voir Dictionnaire d’histoire  et de geographie ecclesiastiques, XVIL, 477. Il est assez probable que Daubenton profita de  l’occasion pour empreindre 1’&ve&que des me&mes bons sentiments qu’a Rome il venait  d’inculquer au pape Clement XI; cf. supra; infra, note 165. La prevöte de Pignans, qu’en  1709 il fit supprimer par une bulle pontificale, etait situge dans le diocese de Frejus.  Remarquez les mots: «Il’heureux succes que nous avons donne ä son entreprise»;  Daubenton et lui ont-ils mene une action conjointe ä Frejus des 1703, date de la suppression  de la prevöte?  19°) Daubenton pense sans doute aux e6v6ques de Cambrai, de Lucon, de la Rochelle,  de Meaux, de Frejus ... Daubenton et Croiset les connaissaient assez!  197) Philippe-Antoine Gualterio avait €t& nonce ä Paris de 1700 ä 1706 et y avait  gagne les bonnes gräces de Louis XIV, qui depuis, l’avait gratifie de riches abbayes et l’avait  prie, ä son depart, de revenir tous les cinq ans pour une visite. Or, c’est ce qu’il avait fait en  l’ete 1713. Saint-Simon (VI, 424) ecrit : «Assez oisif 4 Rome, il voulut venir voir le roi et ses  amis ... et il arriva ä la mi-juin ä Paris et tout de suite a la cour ... Il fut de tous les Marlys  ... il fut du voyage ä Fontainebleau, tres bien loge, et il y prit conge du roi et de ses amis au  commencement d’octobre»  . A proprement parler, Gualterio ne fit pas un voyage  d’agrement, au gre des circonstances et de ses convenances personnelles. Il avait recu des  instructions relatives a la publication de la future bulle, et precisement au moment oü celle-  ci arriva äa Fontainebleau, le cardinal s’y trouvait aussi et y avait, selon ses instructions,  prepare le terrain et le climat. En somme, il s’agissait d’une legation deguisee, entreprise en  pleine entente avec le confesseur Le Tellier. En effet, le P. Lallemant, aide du confesseur,  ecrivit le 20 mai 1713, dans un langage secret, a Fenelon: «Le cardinal Gualteri a fait louer  pour aujourd’hui un apartement ä l’hötel de la Reine Marguerite. On a beau raisonner sur  ce voyage; on n’y voit goutte; il ne parait pas Etre du goüt de beaucoup de gens», FENELON,  VIIL, 148. Et le 23 mai suivant: «on attend toujours le cardinal Gualteri. On ne.doute plus ä  la cour que ce soit la maison de Noailles qui n’ait donne le branle ä ce voyage»; ibid. 166.  Le 7 mars 1713, invite par Le Tellier, le P. Timothee de la Fleche part 6galement de Rome ä  Paris, charge d’une mission secrete en faveur de la bulle imminente; cf. UBALD d’Alencon,  Memoires, 65 sv., 15-154.  198) Les prelats qui, ä la cour, tiennent secretement pour Noailles et Quesnel, se  garderont bien de se faire exclure des promotions futures en manifestant leurs sentiments äfut de tOUS les Marlys376  L. Ceyssens  Nous ne doutons pas que les &v&ques qui ont agi dans cette  affaire!®°) ne prennent un nouvel essor, que leur gloire ne soit  enviee de ceux qui restent neutres et que la Cour ne mande d’abord  au Parlement, au Clerge, de proceder promptement ä la publication  dans tout le royaume. Le pape l’attend. L’habile cardinal Gualterio  a ses ordres!?”). Nous ne voyons nulle apparence que ceux qui ont  du Quesnel ä la Cour voulussent hesiter de se faire mettre au  catalogue des indignes au cardinalat, ou du moins dans la liste de  ceux que le P. Le Tellier trouve trop faibles pour l’archeveche!?°8).  vraisemblablement par l’entremise de Croiset, son voisin, — un memoire assurant le pape  que sa future bulle ne connaitrait pas de difficultes en France, surtout de la part du Parle-  ment. Quant aux lettres que les ev&ques eurent seulement ä signer, voir' un: exemple lepatant  dans LE ROY, 354-355; SAINT-SIMON, VI, 184: «Les lettres des eve&ques au roi (etaient)  pretes ä pleuvoir, parce qu il fallut du temps ä Saint-Louis pour composer le m&me theme en  tant de facons differentes, envoyer dans les dioceses et obtenir la signature et l’envoi». Dau-  benton connaissait personnellement cet ev&que qui, en 1702, avait recu dans son palais Phi-  lippe V, roi d’Espagne, et son confesseur, lorsque, au terme du voyage d’heureuse entree  dans les possessions espagnoles en Italie, ils rentraient chez eux ; voir Dictionnaire d’histoire  et de geographie ecclesiastiques, XVIL, 477. Il est assez probable que Daubenton profita de  l’occasion pour empreindre 1’&ve&que des me&mes bons sentiments qu’a Rome il venait  d’inculquer au pape Clement XI; cf. supra; infra, note 165. La prevöte de Pignans, qu’en  1709 il fit supprimer par une bulle pontificale, etait situge dans le diocese de Frejus.  Remarquez les mots: «Il’heureux succes que nous avons donne ä son entreprise»;  Daubenton et lui ont-ils mene une action conjointe ä Frejus des 1703, date de la suppression  de la prevöte?  19°) Daubenton pense sans doute aux e6v6ques de Cambrai, de Lucon, de la Rochelle,  de Meaux, de Frejus ... Daubenton et Croiset les connaissaient assez!  197) Philippe-Antoine Gualterio avait €t& nonce ä Paris de 1700 ä 1706 et y avait  gagne les bonnes gräces de Louis XIV, qui depuis, l’avait gratifie de riches abbayes et l’avait  prie, ä son depart, de revenir tous les cinq ans pour une visite. Or, c’est ce qu’il avait fait en  l’ete 1713. Saint-Simon (VI, 424) ecrit : «Assez oisif 4 Rome, il voulut venir voir le roi et ses  amis ... et il arriva ä la mi-juin ä Paris et tout de suite a la cour ... Il fut de tous les Marlys  ... il fut du voyage ä Fontainebleau, tres bien loge, et il y prit conge du roi et de ses amis au  commencement d’octobre»  . A proprement parler, Gualterio ne fit pas un voyage  d’agrement, au gre des circonstances et de ses convenances personnelles. Il avait recu des  instructions relatives a la publication de la future bulle, et precisement au moment oü celle-  ci arriva äa Fontainebleau, le cardinal s’y trouvait aussi et y avait, selon ses instructions,  prepare le terrain et le climat. En somme, il s’agissait d’une legation deguisee, entreprise en  pleine entente avec le confesseur Le Tellier. En effet, le P. Lallemant, aide du confesseur,  ecrivit le 20 mai 1713, dans un langage secret, a Fenelon: «Le cardinal Gualteri a fait louer  pour aujourd’hui un apartement ä l’hötel de la Reine Marguerite. On a beau raisonner sur  ce voyage; on n’y voit goutte; il ne parait pas Etre du goüt de beaucoup de gens», FENELON,  VIIL, 148. Et le 23 mai suivant: «on attend toujours le cardinal Gualteri. On ne.doute plus ä  la cour que ce soit la maison de Noailles qui n’ait donne le branle ä ce voyage»; ibid. 166.  Le 7 mars 1713, invite par Le Tellier, le P. Timothee de la Fleche part 6galement de Rome ä  Paris, charge d’une mission secrete en faveur de la bulle imminente; cf. UBALD d’Alencon,  Memoires, 65 sv., 15-154.  198) Les prelats qui, ä la cour, tiennent secretement pour Noailles et Quesnel, se  garderont bien de se faire exclure des promotions futures en manifestant leurs sentiments äıl fut du VOyagc Fontaıinebleau, tres 1en loge, el ı] prıt conge du rOo1l el de SCS MmMI1Ss
COMMENCEMEN! d’octobre» proprement parler, Gualter10 fit DaS VOVyVagc
d’agrement, gre des Circonstances ei de SCS CO  Ccs personnelles. avaıt TECU des
instructi1ons relatıves la publıcatıon de Ia future bulle, el precısement mMmoOoment OUu celle-
C1 arrıva Fontaıinebleau, le cardınal S Y trouvaıt Qussı el avalt, selon SCS instruct1ons,
prepare le erraın el le clımat En 11 s’agıissaıt d’une legatıon degulsee, entreprise
pleine niente VeCC le confesseur Le Tellıer. En effet, le Lallemant, ıde du confesseur,
ecT1vıt le mal 1713, ans angage SCCKEL; Fenelon «Le cardınal Gualterı faıt louer
DOUI aujourd’hu1 apartement ”hotel de Ia Reine Marguerite. On eau raisonner SUur

VOYarRC, n Y o1ıt goutle ; paralt pas etre du gout de beaucoup de SCNS», FENELON,
VIIL, 14 le 23 maı sulvant : «X ON attend touJours le cardınal Gualterı1ı On doute plus
Ia ur qucC soılut la malson de Noaılles quı aıt donne le branlie 9bıd 166
Le INaIils | 3 inviıte Darl Le Tellıer, le 1mothee de la Fleche part egalement de Rome
Parıs, charge une 1SS10N secrete faveur de la bulle imminente ; cf. BALD d’Alencon,
Memoires, 65 5 15-154

198) Les prelats qul, la COUTL, ieqnen secretement DOUT oaılles ei Quesnel,
garderont 1en de faıre exclure des promotions utures manıfestant leurs sentiments
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Les instructions qu«C NOUS sujet sont prec1ses;
es manqueront Das de faıre impression SUT l’esprit de GCEeuxX quı
SONLT plus d’aspırer AdUX aV  C  {S: et le paquet JUC OUSs
allons expedier ans Jours fournıra des INOYCNS, cf. edıtıon
Salgues] cContre L[OUS les obstacles imagınables *??). des

200)_ordres partıiculıers DOUT la proviınce Ou VOUS etes
nfın, SUT le pıed Ou les choses Ssont dısposees France, ei ans

les conjonctures de la ZSUCITIC quı continue, L1OUS n avons Da 1eu de
douter quC la so1lt Et quan I auraıt DaIl hasard
quelque contestatiıon elal SUT suJet, NOUS perdrions Jamaıs
riıen. Toute ı’ Europe OUS SCTAa Das MmMO1Ns oblıgee de quUuC 1NOUS
VeENONS de faıre DOUTL la preserver de nouveautes pernicleuses. La
divisıon des eveques OUS sert Dd>s seulement aupres du peuple de
France, ma1s CIICOIC Espagne el talıe; el l’opposıtion, LtOut

l’acceptation, 11OUS fournira de nouvelles DICUVCS DOUI
confirmer la verıte de quC 1NOUS dıt Jusqu’aujourd’hu! des
eITCUIS ont l’Eglıse gallıcane est infectee.

Vous COMPICNCZ bıen, Mon Reverend Pere. quC OUuS attendons
incessamment de VOS nouvelles. Je SUuls AVCC une entiere estime,
Mon Reverend Pere, tres humble et tres obeılissant servıteur
d’Aubenton, assıstant general».
Le Jansenıste de l’entourage de oa1ılles quı publıa la lettre 726

permit reflexion finale (< (/’est general quı ecrıt le
lendemaın une grande victoire, quı date sa ettre| du champ de ataılle,
quı croit qu'’’ıl qu a recueiıllır les frunts urables une victoire
longtemps attendue ei quı coute 1en des veılles, des TavauxX eft des
SUCUIS st-1 etonnant qu«cC ans de pareılles Circonstances le
Daubenton aılıt retenir {0)  — COCUTL, qu«C Jo1e le trahısse, quC la nature

parle, qUC SON secret Iu1 echappe ” Maıs DOUFrquUOI SOM secret Iu1 cechappe ?
ecrıvaıt membre de la Socıete dont 1] tenaıt absolument SUr el

pensaıt Das quC la lettre dut Jamaıs etre produite gran Jour».
oıla ONC document dossier de l’orıgine omaıne

de la Unigenitus. est place, Cal ıl est authentique eft urtout

important, pu1squ'’ıl OUusSs renseigne SUT les quest1ons: par qul, pa quels
MOYCJHS, ans quel but, la ulle fut obtenue, DOUI Das ıre extorquee.
O1 peut-etre les jansenistes n eurent pas entierement ralson de le publıer

l’occasıon de Ia Indırectement Daubenton faıt entendre quc Noaıilles SsSCTa «decardına-
l1se» ei prıve de SO  - archeveche, dont le confesseur dısposera bientöt

199) Daubenton fera parvenir des instruct1ons precıses sujet des promotions
utures Envisage-t-1l l’ımposıtion d’un 1OUVCAaU serment antıjansenıste ?

200) Daubenton semble promeltre des directives specılales DOUT les terrıtoilres pontifi-
CaAaUX d’Avıgnon ei du COMLat Venaıissın.
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DOUI eur defense. les antıjansenıstes, voulant cacher leur honte, eurent
certaınement {OTrTt de le nler, recourant meme ei

l’outrage pProvoquanıt. Je cıte Louls Patouıillet (1699-1779), confrere de
Daubenton, quı OSec ecrıre ans SOM Dictionnaitre des livres Jansenistes
Anvers Lyon, IL, BA

«On peut Juger Dar CCS traıts les publiıcations repetees de la Lettre]
combıen la calomnıe est fond iınepulsable DOUI les heret1iques.
Maıs quels hommes qu«C GE X qul, de SCI15 rol fabrıquent a1Nsı378  L. Ceyssens  pour leur defense, les antijansenistes, voulant cacher leur honte, eurent  certainement tort de le nier, en recourant meme au mensonge et ä  l’outrage provoquant. Je cite Louis Patouillet (1699-1779), confrere de  Daubenton, qui ose ecrire dans son Dictionnaire des livres jansenistes  (Anvers ="Lyön; 1755) 11 322:  «On peut juger par ces traits [les publications repetees de la Letfre]  combien la calomnie est un fond inepuisable pour les heretiques.  Mais quels hommes que ceux qui, de sens froid, fabriquent ainsi ...  des Lettres du P. Daubenton, et qui ensuite inondent le public, en  s’ecriant d’un ton hypocrite, qu’ils ne cherchent que la verite et la  charite! Quelle horreur ne merite pas une secte qui enfante de tels  monstres»? Je repete le defi des Memoires de Trevoux, 1726,  p. 1470-1471): que les jansenistes «produisent l’original ... S’ils  etaient en &tat d’y faire face, ils demeureront duement convaincus  d’une insigne fourberie ...».  .  A defaut de l’original, une copie fidele peut suffire.  Nous n’allons pas revenir sur les details renversants de cette lettre,  monument vraiment «monstre» de l’antijansenisme, jetant sa lumiere  crue non seulement sur l’histoire de la bulle Unigenitus, mais eclairant  egalement tout le deroulement du jansenisme, depuis le debut jusqu’au  declin. Qui, il faut chercher sincerement la «verite» dans l’histoire, tout  en reservant un brin de «charite» envers les victimes d’une histoire  falsifiee.  Pour ma part, j’incline ä croire ce que les historiens jJansenistes ou  jansenisants Ont; de leur Ccöte, terıt depuis deux siecles: c'est le P  Daubenton qui, avec les siens, surtout le cardinal Fabroni, malgre la  forte resistance du bon sens romain, a extorque de ce bon pape, naif et  faible, que fut Clement XI, la bulle Unigenitus, si irrealiste qu’aussitöt elle  gena meme le pape dans ses homelies et les jesuites dans leurs livres de  piete!  Cette conclusion, si brutale qu’elle soit, se trouve confirmee par  Daubenton lui-meme qui, moins d’un an apres la bulle dont il se  promettait monts et merveilles, devient le temoin du repentir pontifical.  Le 20 fevrier 1714, il &crit au cardinal de Rohan ce chiffre:  «... II me revient de bonne part que le pape est fort afflige des  difficultes qu’il voit qu’on a en France sur la bulle, quoiqu’il n’en  marque rien exterieurement; et dans le public il s’est plaint ä  quelqu’un du cardinal Fabroni qui a €te cause qu’on mit dans la  bulle une si grande quantite de propositions. Le pape ayant ete  quant ä lui-meme d’avis de.n’en mettre que les principales et les plusdes Lettres du Daubenton, l quı ensulte inondent le publıc,
S’ecriant d’un ton hypocrite, qu  ıls cherchent qQuUC la verıte ef la
charıte! Quelle horreur meriıte DaAS unec quı enfante de els
monstres»”? Je repete le defi des Memoires de TrevouxX, 1726,

1470-14 7/1): qucC les Jansenıistes «produlsent l’original378  L. Ceyssens  pour leur defense, les antijansenistes, voulant cacher leur honte, eurent  certainement tort de le nier, en recourant meme au mensonge et ä  l’outrage provoquant. Je cite Louis Patouillet (1699-1779), confrere de  Daubenton, qui ose ecrire dans son Dictionnaire des livres jansenistes  (Anvers ="Lyön; 1755) 11 322:  «On peut juger par ces traits [les publications repetees de la Letfre]  combien la calomnie est un fond inepuisable pour les heretiques.  Mais quels hommes que ceux qui, de sens froid, fabriquent ainsi ...  des Lettres du P. Daubenton, et qui ensuite inondent le public, en  s’ecriant d’un ton hypocrite, qu’ils ne cherchent que la verite et la  charite! Quelle horreur ne merite pas une secte qui enfante de tels  monstres»? Je repete le defi des Memoires de Trevoux, 1726,  p. 1470-1471): que les jansenistes «produisent l’original ... S’ils  etaient en &tat d’y faire face, ils demeureront duement convaincus  d’une insigne fourberie ...».  .  A defaut de l’original, une copie fidele peut suffire.  Nous n’allons pas revenir sur les details renversants de cette lettre,  monument vraiment «monstre» de l’antijansenisme, jetant sa lumiere  crue non seulement sur l’histoire de la bulle Unigenitus, mais eclairant  egalement tout le deroulement du jansenisme, depuis le debut jusqu’au  declin. Qui, il faut chercher sincerement la «verite» dans l’histoire, tout  en reservant un brin de «charite» envers les victimes d’une histoire  falsifiee.  Pour ma part, j’incline ä croire ce que les historiens jJansenistes ou  jansenisants Ont; de leur Ccöte, terıt depuis deux siecles: c'est le P  Daubenton qui, avec les siens, surtout le cardinal Fabroni, malgre la  forte resistance du bon sens romain, a extorque de ce bon pape, naif et  faible, que fut Clement XI, la bulle Unigenitus, si irrealiste qu’aussitöt elle  gena meme le pape dans ses homelies et les jesuites dans leurs livres de  piete!  Cette conclusion, si brutale qu’elle soit, se trouve confirmee par  Daubenton lui-meme qui, moins d’un an apres la bulle dont il se  promettait monts et merveilles, devient le temoin du repentir pontifical.  Le 20 fevrier 1714, il &crit au cardinal de Rohan ce chiffre:  «... II me revient de bonne part que le pape est fort afflige des  difficultes qu’il voit qu’on a en France sur la bulle, quoiqu’il n’en  marque rien exterieurement; et dans le public il s’est plaint ä  quelqu’un du cardinal Fabroni qui a €te cause qu’on mit dans la  bulle une si grande quantite de propositions. Le pape ayant ete  quant ä lui-meme d’avis de.n’en mettre que les principales et les plus1ls
etalent etat d’y faıre face, ıls demeureront duement CONValnCus
7,  ıme insıgne fourberıle e DD

defaut de l’original, une copıe fidele peut uffire
Nous n ’ allons pas revenIır SUT les detaıls re  {Is de lettre,

MONU vraıment X  e)» de l’antıyjansen1ısme, jetant umıiere
CIUC NO  - seulement SUT l’histoire de la Unigenitus, ma1s eclaırant
egalement tOuTt le deroulement du Jansen1sme, depu1ls le Jusqu’au
declın. Qul, {] faut chercher Sincerement la «verıte» ans l’hıstoire., LOUL

reservant rın de «charıte» eNVvVeIs les victimes une hıstoire
falsıf1ee

OUr part, J ınclıne crolire quC les hıstoriıens Jansenıstes
jansenisants ONntT, de eur cOte, ecrıt depuls enx s1ecles: C’est le
Daubenton qul, AaVOC les s1ens, urtout le cardınal Fabron1t, malgre la
forte resistance du bon SCI1S5 romaın, extorque de bon PaDC, alf eft
faıble, qucC fut Clement AlL, la Unigenlttus, 61 iırrealıste qu’aussıtöt elle
gena meme le DaPDC ans SCS homelıes ei les Jesuıntes ans leurs lıvres de
pıete!

Cette conclusıon, S1 brutale qu’elle so1t, ITOUVE confirmee par
Daubenton ul-meme qul, moO1lnNs d’un apres la dont 11
promettalt ef merveılles, devient le temoın du repentir pontıfical.

fevriıer 1714, 1] ecrıt cardınal de an hıffre

revient de bonne part quc le DAaDC est fort afflıge des
dıfficultes qu 1 volt qu on France SUT la ulle. quo1qu’ıl nen
MAaIqu«c rien exterieurement ; el ans le publıc ı] s’est plaınt
quelqu’un du cardınal Fabroni quı ete qu on mıt ans la

une S1 grande quantıte de proposıitions. Le DaDC Xx  xx
ul-meme d’avıs de n en mettre qu«c les princıpales el les plus
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claires. On m a dıt meme qUC cardınal Fabron1 ete SOM

audıence, el voulu parler de 6E affaıre, le DaDC lu1 avalt
reproche qu'’ıl etaıt la de [OUS les degouts qu’1
souffrait ... “ 92).:
De quelle OUC Daubenton entendit-ıl CCS reproches, S61 n est de

Cce du Dapc lu1-meme, ont ı] etaıt le confident depuıls 61 longtemps ”
Maıs DaDC, conscıent de l’orıgine de ulle, 1tü1 Das SCS

reproches cardınal Fabron1, Dar le collaborateur S1 efficace de celu1-cı?
Daubenton salt dissımuler. Peut-etre le DaDC auss!], urtout depuı1s quC la
mauvalse de France, rendaıt l’assıstant plus
indıspensable qUuUC Jamaıs.

FEn termınant, PDOUI reveniır la lettre de Daubenton Croiset, Je
tiens faıre TeMAaATqgUCT qUC elle-c1 confirme pulssamment ans
convıction deja ancıenne: DOUT comprendre le Jansen1isme, ı] faut decou-
VIIT l’antıjansenısme.

LUCIEN (CEYSSENS

ÄPPENDICES

Le deroulement de "examen des 755 DropOsSLtLONS de Quesnel
Le Daubenton est TEVCNU euxX fO1s SUT deroulement ;

d’abord ans unec lettre adressee Fenelon le septembre WE (premıer
courrier apres l’affichage le 10] de la ome ensulte, VeISs la
meme epOoque, ans de TeIs «Eclaıiırcissements» destines l’eveque de
Meaux, Henrı Thıard de 1SSY, blentot cardınal.

10 KB lettre du septembre FLS

( OE Jamaıs peut-etre lıvre na ete examıne nı plus longtemps,
nı AVOC plus de precautıon. On employe cetl CXAMEN, pendant pres
de tTO1S dINlsS, les plus habıles theologıens de Rome, tıres de tOuftfes les
ecoles les plus fameuses: Le Drou, de l’ecole de saınt Augustin;
le maıiıtre du Sacre Palaıs eit le secretaire de l’indıce., {[OUS euxX de
l’ecole des thomistes; les peres Palermo l Santelıa, de l’ecole des
scotistes; le Alfaro, theologıen du PaDC, de l’ecole des Jesultes;

201) Chantiılly, Les Fontaines, fonds Brotier, k3: 161 Le manuscriıt | 37 du
on Albanı (ef. atalogo 143, 288), contıent ettres de Daubenton DapcC el
d’autres DETSONNCS de la curie romaıne, ma1ls malheureusement DOUT NOUS, es datent de
714 lorsque la nouvelle bulle commencaıt deja rencontrer de BraVves dıfficultes.
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Mgr edeschn1 benedıictin CVCQquUC de Lıparı de l’ecole de
Anselme astell1 de la 155107 ei le Tevon1ı ' Teron1]
barnabıte evech6*>) pres d1ıx sept conferences de
quatre CINY heures tenues CS theologiens des
cardınaux Ferrarı el Fabron1 d CXaMmMııne les proposıtıons

du DAaDC ef de euf cardınaux du Saınt Office ans gL-
cCongregations SOont TOUVES les theologıiens ont
parle [OUS les consulteurs du Saılnt Office avoıir | ASSCSSCUT du

Saint-Office“*>°) le COMMMUNISSAIT' du Saınt office dominıcain “**) le
general des dominicains  205) el plusıeurs prelats. Dans WD CONSIC-
gatıons COMMEeENCAIL Dar S 1 lap latıne etaıt
fidelement traduite du francaıls, DUIS examınaıt le SCI15 ei la
qualıte de 1a proposition AdUCuUuNECDqUul aılt coute
A DaDC quatre heures d’etude partıculıere »206)

Ecclaircissements  207) SUur la MANIere Oont CXUaAMINeEe le livre du
Quesnel ENVOVES ECVEQUE de Meaux

plus de Aalls les INauValsSes
proposıtl1ons du lıvre On s est SCIVI DOUTI cela nt des
PEISONNCS les plus habıles de Rome

Les proposıti1ons exiraıtes les CXamınees chacune
partıculıer pendant DICS de 18 INOIS de Messıieurs les
cardınaux Ferran “ *®) l Fabroni; le DIEMICI presidaıt cet CXamen
Les examınateurs Oont ete tıres de tOutes les plus fameuses ecoles qUul
sont ans Eglise, SAaVOIT Monse1igneur Ledrou, sacrıstaın du DAaDC,
de ecole de saınt Augustıin; le Sellery, maitre du Sacre Palaıs el

202) Voilcı unNnec identificatıon INMMAalic de CCS DETrSONNALCS Pıerre Lambert Ledrou
augustın belge AaC du PaApC CVEqUEC tıtulaıre de orphyre Gregoire Sellery, domıiını1-

maıtre du Sacre Palaıs ugustın ıpla domiıinıcaın secretaıre de "Index Jean
Antoıune Sessa dıt de Palerme francıscaın de | Observance Bonaventure ervası dıt
Santelıa du Jıers TE egulıer de aın Franco1s Joseph de Alfaro, esulte espagno
Nıcolas Marıe Tedeschi CVEQUC de Lıparı benedictin Nıcolas astell1ı lazarıste Nıcolas
leron1ı barnabıte (en [11al CVCQUC de Venosa On TOUVeTAa un identification
plus DOUSSCC ans notre eiu: Les JugementsS theologiques portes Sr les 7155 Dropos1ıll10Ns
denoncees de Quesnel ans Lias, (1981) 269 306

203) Antoıne Banchıer 1 plus tard cardınal
204) Joseph Marıa Tabaglıo fut IO de 707 \A
205) AntoıLune (loche fut general de 168 720
206) FENELON 111 183
207) ote margınale «Ces eclaırciıssements paraıssent eire du Daubenton

assıstant de France AUDICS du Genera|l des Jesu1ltes du ıls ressemblent beaucoup,
qUO1QUC plus detaılles CUuX qu«C le Daubenton Fenelon le septembre
FE [0)148 Correspondance de Fenelon 76° des euvres » agıl de | dıtıon
820 930 35 volumes cf 111 183

208) Ihomas Marıe Ferrarı domiınıcaıin cf u
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le Pıpıa, secretaire de ndice, tOUS euxX de l’ecole des thomistes;
Monse1igneur Tedeschıi, benedictin, eveque de Liparı, de l’ecole de
saınt Anselme ;: le Palermo efi le Santelıa, franciscam[s] de
l’ecole des scotistes; le Alfaro, theologıen du DAaPDC, de l’ecole des
Jesultes; le Teronl, barnabıte., nomme par le Dapc eveche du
royaumce de Naples; Monsieur astellı, de la 1SS10nN. Ces neuf
examınateurs Ssont les plus celebres theologiens de Rome.

Iis sont assembles chaque semaıne chez Monsıiıeur le ardına
FerrarI1, pendant plus de 18 moO1S. d 17 conferences 209)
chacune de quatre el CINg heures.

pres premier EXAMCN, faıt second devant le DAaDC,
pendant unc annee entiere. 23 congregations presence
de Sa Saılintete.

CCS congregations trouvalent le DaPC, les cardınaux Accıolı
[Accıal0l1], sousdoyen des cardınaux], Marescotti, pada,
Pancıatıicıi, FerrarI, Paoluccı1, Sacriıpantı, Fabronı, Ottoboni***), les
consulteurs de 1ce, |’assesseur du Saint-Office, le commıssaıre
du Saint-Office dominicaın, Monse1gneur ısly, archeveque de
Nice*1 le general des dominicaıns, Monsıeur Cavallerı1, secretaıire
de la Propagande  212)’ Monsıeur Lambertini. promoteur de la
ö1 Monsıeur Gıirolamıu, secretaire de la Congregation des
Indulgences  214), Ou les cardınaux ei les consulteurs du Saılnt-
Office Les uıt examınateurs ont parle Ont assıste CCS

congregations, Ou chacun disaıt s0)  — sentiment SUT chaque propos!i-
t10n. Un neuvieme examınateur, SavoIlr Monsıieur Ledrou, sacrıstaın
de Sa Saılintete s’est pomint trouve DE congregatıon, etant alle
demeurer Jege, patrıe.

Souvent les suffrages Ont ete unanımes, quelquefoı1s ete
partage, urtout SUT la qualıification de certaines proposit1ons.

Le DaDC entend le francaıls merveılle : Je lu1 al parle jamaıs
qu«C francaıls, qu'’ıl entend NOUS, plusieurs des cardınaux, des
consulteurs el des examınateurs qualıificateurs entendent aussı la
langue francaıse.

209) FEn ealıte 11 eut sess10NS.
210) Particıperent actıvement CCS sSess10NS les cardınaux : Fabrice pada (souven

absent), FerrarI1, Joseph Sagripantı, Fabrıice Paolucce1, Fabroni, Pıerre Ottobon1u. Le
cardınal (jaleazo Marescottiı donna, apres COUD, SUurT ordre du DAaDC, SO  —; VIS SUr les
propositions.

211) semble s’agır de Ferdinand Nuzzl, archeveque tıtulaire de Nıcee : cf.
Hierarchia catholica. V. 287 cardınal AF} ıbıd.,

212) Sılvı1o de Cavalıerı fut secretaire de la Propagande de 707 W (ef:
OWALSKY, Serie del cardinali prefetti del segretarı dellaAutour de la bulle « Unigenitus»  381  le P. Pipia, secretaire de l’Indice, tous deux de l’ecole des thomistes;  Monseigneur Tedeschi, benedictin, eveque de Lipari, de l’ecole de  saint Anselme; le P. Palermo et le P. Santelia, franciscain[s] de  l’ecole des scotistes; le P. Alfaro, theologien du pape, de l’Ecole des  jesuites; le P. Teroni, barnabite, nomme par le pape ä un &v&che du  royaume de Naples; Monsieur Castelli, de la Mission. Ces neuf  examinateurs sont les plus celebres theologiens de Rome.  Ils se sont assembles chaque semaine chez Monsieur le Cardinal  Ferrari, pendant plus de 18 mois. Il'y a eu 17 conferences  209)‚  chacune de quatre et cinq heures.  3. Apres ce premier examen, on en fait un second devant le pape,  pendant une annee entiere. Il y en a eu 23 congregations en presence  de Sa Saintete.  A ces congregations se trouvaient le pape, les cardinaux Accioli  [Acciaioli],  sousdoyen  [des  cardinaux],  Marescotti,  Spada,  Panciatici, Ferrari, Paolucci, Sacripanti, Fabroni, Ottoboni**°), les  consulteurs de l’Office, l’assesseur du Saint-Office, le commissaire  du Saint-Office, dominicain, Monseigneur Misly, archev&que de  Nice211), le general des dominicains, Monsieur Cavalleri, secretaire  de la Propagande?!?), Monsieur Lambertini, promoteur de la  foi213), Monsieur Girolami, secretaire de la Congregation des  Indulgences?!*), outre les cardinaux et les consulteurs du Saint-  Office. Les huit examinateurs dont on a parle ont assiste& ä ces  congregations, ol chacun disait son sentiment sur chaque proposi-  tion. Un neuvieme examinateur, savoir Monsieur Ledrou, sacristain  de Sa Saintete@ ne s’est point trouve ä cette congregation, etant alle  demeurer ä Liege, sa patrie.  4. Souvent les suffrages ont &te unanimes, quelquefois on a €te  partage, surtout sur la qualification de certaines propositions.  5. Le pape entend le francais ä merveille; je ne lui ai parle jamais  que francais, qu’il entend comme nous; plusieurs des cardinaux, des  consulteurs et des examinateurs ou qualificateurs entendent aussi la  langue francaise.  209) En realite il y eut 22 sessions.  210) Participerent activement ä ces sessions les cardinaux: Fabrice Spada (souvent  absent), Ferrari, Joseph Sagripanti, Fabrice Paolucci, Fabroni, Pierre Ottoboni. Le  cardinal Galeazo Marescotti donna, apres coup, sur l’ordre du pape, son avis sur les  propositions.  211) J] semble s’agir de Ferdinand Nuzzi, archev&que titulaire de Nictei k  Hierarchia catholica, V, 287, cardinal en 1717; ibid., 30.  212) Silvio de Cavalieri fut secretaire de la Propagande de 1707 ä 1717 (cf. N.  KOowALSKY, Serie dei cardinali prefetti e dei segretari della ... Propaganda Fide, Rome, 1962,  22) et archev&que d’Athenes (1712-1717); Hierarchia, V, 103.  213) Prosper Lambertini, le futur pape Benoit XIV.  214) Raphael Girolami, plus tard (1728-1749) archev&que de Damiate; Hierarchia,  V, 181:Propaganda Fide, Rome, 1962,
22) ei archeveque d’Athenes (1712-1717); Hierarchia, V! 103

213) Prosper Lambertin1i, le futur DaDC Benoıit XIV
214) Raphael Gıirolam1u, plus ard (1728-1749) archeveque de Damlıate ;: Hierarchia,

V, 181
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Plusieurs d’entre CX Ont les lıvres faıts DOUTI la defense du lıvre
de Quesnel, urtout la Justification qu a faıte Monsieur Bossuet“*>?),
el le lıvre intıtule Explication apologetique  216)_

Nul na fatıgue plus JUC le DapcC ans ’examen du lıvre. Sa
Saılintete m.a faıt ’honneur de 1re qu’1 Nn Y avaıt AduCune

proposıtion ont ”’"examen u aıt coute mMO1Ns tro1s quatre
heures etiudes partıculıeres. On feraıt DTOS volume 1n-4° des
ecritures qu’elle faıtes de PIODIC maın SUT L[Ouftfes les proposi-
tions  217). Aussı ans les congregations tenues SC presence, nul
na plus parle, nı AVCC plus de capacıte.

On commencaıt examıner 61 la proposıtion latıne etaıt fidele-
ment traduıte du francaıs. Ensulte chacun dısaıt SOM sentiment SUT le
SCHNS el la qualıte de la proposition. est certaın quc Sa Saılntete s’est
faıt admırer DOUT SO  — applıcatıon infatıgable eft DOUTI le gran SavoIlr
qu’elle faılt paraıtre. uelques cardınaux m ’ont assure qu’1
semDlaıl parler homme inspıre de Dieu.

est tres certaın quUC peut-etre Jamaıs lıvre na ete examıne
nı plus longtemps, nı AVCC plus de SO1Ns ei de precautıions.

(Chantilly, les Fontaines, on Brotier, 14, 460-462)

215) ote margınale: «Ce n ’etaıt qu' un Avertissement quc Bossuet, par condescen-
dance DOUI le cardınal de Noaılles, consentaıt qu on mıit tete de la nouvelle dıtıon (1699)
fın de metiire le ecteur garde contre les CIICUIS}) Voıir le de COUTASCUX
Avertissement ans Bossuet, (Euvres, edıiıt. Lecof{ire, IL, 3()5-364

216) Explication apologetique des sentiments du Quesnel dans WWEAN Reflexions Ur le
OUVEAU T estament, vol., 61 /10 el B/I2: OUVTAaßLC de Quesne!l ul-meme. cf. WILLAERT,
Bii)lio!heca, 7858 ei 8033

217) Ces manuscrIıts du PaDC constituent les 130, 131 132 du Fondo Albanıiı des
Archıves du Vatıcan.
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JOHANN VON STAUPITZ, Sämtlıche Schrıiften, Band Z Lateiische Schrif-
ten I1 Libellus de exXxsecultione praedestinationis mıiıt der
Übertragung VO  ; Chrıstoph Scheurl/l. Eın nutzbarlıches Buchlein
VO  — der entlıchen Volziehung CW1I8CI Fürsehung, hrsg. VO  —; Lothar
raf na (Spätmittelalter un Reformatıon 14) Berlın-
New ork De Gruyter 979 (XVII 461 acs U

In November December of the YCal 516 Johannes VOINN taupıtz
general of the Augustinıan Observant Congregation of SaxXxony,

delıvered SCTI1CS5 of Advent CTINONS the church of the Austın Friars
al ürnberg number of promınent 10UZ assembled COIMN-

fraternıty known under the ame Sodalitas Staupitziana as the
famous preacher have these CTINONS printed taupıtz complıe ıth
thıs request He recasted h1s CTITINOMNS held 11i (German 1Nfto Libellus
de PX, praedestinationis and dedıicated 1L Jerome
ner ONMNC of the magıstirales of the CILYy Chrıstopher Scheur ! lawyer
al ürnberg and also member of the Sodalitas made (German
translatıon of ıl and both OOKIeTSs WCIC printed January S3T

er four and half centurıes thıs eatıse has een critically edıted
Dy Lothar raf ohna, ıth the assıstance for the Latın, exi of
Rıchard etzel, and for the (Jerman translatıon of Fec Endrıss
It ı15 the second volume of taupıtz’ nera E} which ll

volumes and the 1rsS AaDDCAI Typographically excellent
publıcatıon OUuUnNn: lınen

Both eXTiIs ave een printed sıde Dy sıde (70 309) ıth CODIOUS Ootfes
which SIVC the IMPDTCSSION that the edıtors dıd NOoTL leave anythıng
chance The Samne Can be sa1d of the exiensıve introduction 66)
Nearly word that has SOINC cConnection ıth Holy Scripture OT
COUu eventually refer has een indıcated ıth paralle
TE 15 r  1  T of 1DI1Ca. quotalions Dy taupıtz set [WO
columns (3 318) and addıtional regıster drawn DYy the dıtors
(319 333)

Diırect indırect quotalons from the Fathers of the Church OT
medieval authors ONC ıll not fınd Staupıtz text ıth the eXception
of Augustine whose amne OCCUTS hıs of COYOUFSEC o€s NnoOoTt
INcCan that theır ıdeas could 1a(01! lıe al the FrOOL of the matter but SCCIN£
the amount of cross-references the NOTESs ONC would wonder greatly
whether all ese comparable quotalions WEIC ruNnMmMıng through taupıtz
mınd TIo OPINION these authors Can hardly be ranked all the
SOUFCEeS A4S the edıtors do the « Verzeichnıis der Quellen » (54-60) and

the paragrap dealıng ıth the OUTCCS (34 38) Surely they ATC
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OUTCECS sed Dy the edıtors durıng theır investigation. but ıf they all,
ıth SOTIINNC Ooccasıonal eXxcepti0ons, WEeTC turned {O aCcCcount Dy Staupitzhımself when he Was wrıting h1s Libellus, hat remaıns be SsScCCH

Moreover, thıs ulness of Cross-references of poss1iıbly comparable
eXTiIs the quıiet readıng of thıs actually iImportant work, 1C
first of ql Wds>s preaching. Far from ascetica]l eatise the Libellus 18

thoroughly theological work, dealıng wıth Justification and sanctı-
I1catıon.

It Can be SCCIH 1DI1Ca theology ıth explicıtly christological
4CCeni. Staupıitz’ theology 1S, accordıng tO Steinmetz, Xd confession of
the fıdelıty of God, who seeks Out ICN when they do NOT seek Hım and
who DICSCTIVECS them from fallıng when they despaıir of theır OW abılıty
18 remaın faıthful It 15 the SAadJINe theme which 1S celebrated Dy AugustineIn hıs Confessions and enuncıated ıth A He  S force 1n the theologyof the Luther » (Misericordia Deli, Leiden 1968, 183)The edıtors sıfted Scheurl’s translatıon philologically the bottom.

the end of the book they present « Wort- und Formenschatz mıt
lateinischen Aequıivalenten »} (379-46
par from the afore-said observatıons the dıtors deserve OUTr Ssincere

apprecılatiıon for their thorough investigatiıon and for the fact that thıs
only Z folıa counting maın work of Johann VO  ; Staupıtz 1S NO
avaılabile for far greater number of scholars than Was possible in
the past

MEUER OS

JOHANNES VOoO  FE PALTZ. erke; Coelifodina, hrsg und bearb VON
Chrıstoph Burger und Friedhelm Stasch, Mitarbeit VO
Berndt Hamm und Venic1i1o Marcolıno (Spätmiuıttelalter un Refor-
matıon, erliın-New XOLK. De Gruyter, 9083 LIIN-S aCcs

198.—-; Supplementum Coelifodinae, hrsg. und Car VO  —
Berndt Hamm, unter Mitarbeit VO  —_ 1stop Burger und Venic1i1o
Marcolıno (Spätmittelalter und Reformation, erlın-New York,
De Gruyter, 083 (Lv1-504, aCcs ' 1 B

mong the ell-known theologians of the Augustinian Hermiuts T
Erfurt, OoOUun Dy artın Luther when he Joıned the er In [505.
Was Johannes de altz, who Was Orn about 445 al Pfalzel in the
ne1ghbourhood Of ITIEr, and dıed In 11 In the MONaAaStieErYy of Mülheım,
today Ehrenbreıitstein, Car Koblenz

In the project Spätmittelalter und Reformation of Tübıingen Uni-
versıty about Augustinism In the ate mıddle ABCS and the Reformation
Paltz has een chosen together ıth Gregory of Rımini and John of
Staupıitz for erıitical]l dıtıon of theır works, ASs EXpONECNTIS of the
transmıssıon of St Augustine’s doectrine through the mıddle dpCS {O the
Reformation of Luther They all elonge LO the Order of the Hermiıts
of St Augustine, whiıich from thıs first doctor of Parıs. 1les of Rome
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(1243-1316) consıdered it specıfic task study the works of theır
spiırıtual father, the bıshop of 1ppo

Gregory and taupıtz ATC Or interest for the eachıng of eology ar
the unıversıties, ıle Wds chosen because of h1s CTINONS for the
people He Was d go0od theologıan but cholar in strıct Before
all he Was pastora theologıan, representatıve of the tradıtıona lıne,
LNOTEC eclectic than orıgınal hınker, reformer wıthın hıs er
INOTEC than reformer in the modern of the word.

Hıs works ATC of interest for the study of the DIELY and
devotijonal ıfe of the people al the Eve of the Reformatıon. Especıaally
hıs CITIHNONS for the iındulgence of the ubılee in the 9-1and

DYy order of the papa legate cardınal Raymund Peraudı in
grea part of Germany

On ( of hıs preaching-tours he Was impressed Dy the works in
the sılver mınes of Schneeberg, that in exXti SCTINONMN before the Jector
Frederick the Wıse of SaXonNYy he introduced the Passıon of Christ
heavenly mıne. Frederıick., ouched DYy thıs cComparıson, as
ave hıs SCTINON printed Die himmlische Fundgrube appeare for the
first time in 490 and has een reprinted severa|]l times. By exhortatıon
of the archbıshop of Cologne composed extensive Latın
version of it.1 COUuU be sed ASs a kınd of manua| by the preachers
of the indulgence. Calillec from the al Erfurt in 502 er Tee
reimpress10ns between 504 and 15 the Coelifodina 19108) appeare! In

erıtical edıtion.
hı1s work 1S dıyıded into four X  9 ViZ mediıtatıon the

Passıon of the Lord (7-137) the siınful thoughts especılally the blasphemy
139-160), preparatıon for g00d ea 61-2  9 and the
remedies for sinner not {O despaıir ın the OUur of e2 229-44 7)
In thıs ast part extensively eals ıth the indulgence, defending the
papa iındulgences, explicatıng the meanıng of the ubılee, and that the

g1ven for the indulgences 1S nNntende for the crusade agaınst the
Iurcs. There AIc quotations from Holy Seripture, the Fathers
of the Church: theologians and hıstorjans. St Augustine OCcuples the
greater part, and the authors the Augustinıan er the

of ıles of Rome, Augustine Trıonfo, Albert of Padova, Sıiımon
of Cascıa, and John Bauer of Dorsten 71481), Paltz’ master al the
unıversıity of Erfurt, dIiIC quoted mMoOost of all

The dıtors made excellent edıtiıon. splendıidly printed, ıth
ample notes, cross-references and indexes, IC in theır turn ATC

« Fundgrube » for ate medieval theology and the hıstory of the 1N-
ulgence.

The Coelifodina turned OutLt {O be best-seller Already ın 503
Was forced 118 PICDAIC second dıtıon ıle engaged ıth corrections
and addıtions Paltz made hıs mınd wrıte part about the
form of hıs SCITNONS, and ou the Opponents of the indulgence. hıs
had be printed separately. But the appendix STW into He  S book of
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equa SIZE, and CA1INe Irom the Gl Erfurt Febr I7 1504, S1X
months before the second edıtıon of the Coelifodina, entıtle: Supple-
Mentum Coelifodinae, de exercıtibus infernalıbus 1pSsas sacratıssımas
indulgentias impugnantıbus ei de modo expugnandı COS DCI ombardas
de turrı Davıtıca emiıttendas, the complete tıtle [UNS

Agaınst the iınfernal armıes, combatıng the ffects öf the 1N-
dulgences, who us be the SOM of gun-maker (bom-
bardarıus), buıilds spırıtual (turrıs Davıdıca) ffrom where he
harasses the CN

The first Ar Y combates the indulgence tself, the second 1S agaınst
the PCTSONS who the ındulgence, the thırd fıghts agaınst them who
recelve the indulgence, and the fourth AaLIN Y trıes LO 1n hem who
ENCOUTALC the ellıng of the indulgence. provıdes the preachers of
the indulgence ıth materı1a]l from everal theologica and spırıtual
wriıters, that thıs book Cal be consıdered d compendium of the
theology of iındulgence, ıth formular for the lıturgıcal celebration
of the ubılee But then he foresees that Lucıfer 111 send agaınst
the people wh. received the indulgence fifth arMmVY,i he ca the
Aary of backslıdıng (recıdıvatıo). 1Io resist these temptations o1Vves
sep portae coel]l ve] Cıvıtates refug11>». Wıth ese remedies eals the
rest of hıs book (83-445) They AL man’s OW heart: 1 the self-
knowledge of the sınner, the Blessed Vırgin Mary example of
humilıty and foundress of rel1g10us lıfe, the intercession of the saınts,

the meditatiıon of Christ’s passıon, mercıfulness, where
treats of all the sacraments, the chrıstian faıth. ‚T 1S deluded DYy
four 1n of superstition: die pılgrimages, magıc, astrology and
alchemy, and the chrıstian patıence olerate all ese temptatıions.
AIl ogether, thıs part of the Supplementum 15 a outstandıng guı1de for

real chrıstian lıfe, for lay people ASs ell for rel1g10uUs, wrıtten in
attractıve Atın: ıth quotations from Holy Scripture and

theologica lıterature. mong the authors of the Augustinian er
he VEIY en quotes hıs beloved master John of Dorsten 71481), and
hıs relıg10us Super10T, the vicar-general of the Augustinıans before
Staupıtz, Andrew Proles, who dıed June 6, 503 <«Ad 1PSIUS
venerandıssımı patrıs perpetuam memor1am » Paltz inserted great deal
of Proles doctrine, especlally matrımony, which he collected

ma1lor1ı OTCc eit scr1pt1s 1Sst1us rel1210s1SSım] VIr»
The Supplementum Coelifodinae 1S the ast of Paltz’ preserved

works, In 10 he reviewed hıs former scr1pts. In that WaY it INaVYy be
SCCH ASs the harvest of hıs theological and pastora actıvıtjes.

Iso for thıs edıtiıon ATC grateful the edıtors, and fervently
hope that the 5E and ast volume of Paltz’ pera OMNIA, comprısıng
h1is maller works and subject-ındex of the ole edıtiıon, ll SOOIN
be printed. They dIC of great interest for the study of the rel1g10us
clımate in 1e the reformatıon of Martın Luther Camnec germiınatıon.
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