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O God, who gave to your servant Ambrose grace eloquently to declare
your righteousness in the great congregation, and fearlessly to bear
reproach for the honor of your Name:

Mercifully grant to all bishops and pastors such excellence in
preaching, and faithfulness in ministering your Word; that your
people may be partakers with them of the glory that shall be revealed;
through Jesus Christ our Lord, who lives and reigns with you and the
Holy Spirit, one God, in glory everlasting.

Lesser Feasts and Fasts, Book of Common Prayer
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Preface

Although written in the context of Notre Dame’s doctoral program
in liturgical history and homiletics, this study grows out of more than
a dozen years of parish ministry. Confronted by a culture that increas-
ingly cannot be counted on to reinforce the Christian faith or partici-
pate in the formation of Christians, the Church today questions the
nature of the connection between Word and Sacrament on the one
hand and liturgy and mission on the other. Today the Church is
struggling to make worship relevant to people’s lives and to articulate
how baptism and the Eucharist are formative and reflective of the
everyday life of faith, and not merely an eschatological sacrament and
a memorial of Christ.

As I sought to answer these questions and address these concerns in
the course of pastoral ministry, I looked to the history of the liturgy,
particularly to the period of the early Church. [ was intrigued by the
catechumenate, which uses liturgy to form Christians and takes
seriously that they live in a culture at odds with the faith. I was
particularly fascinated by the period of mystagogy or postbaptismal
catechesis, which is characterized by sermons that probe the myster-
ies, the rites of initiation, for their biblical resonances and importance
for Christian life. I found that while this type of preaching holds great
potential for the Church today, it remains largely undefined. While
we know what the Fathers did in the period of mystagogy or post-
baptismal catechesis, we do not know how they did it.

The goal of this volume is to develop a method of mystagogical
preaching for today’s Church by looking at the sermons of Ambrose
of Milan and asking, What did Ambrose do and how did he do it? The
hypothesis of this study is that our best way to learn how to preach
mystagogically is by using one of the fourth-century mystagogues as
our guide. In this regard this work is a case study, one way of doing
mystagogy. In very broad terms, it is modeled after William Harmless’s
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Augustine and the Catechumenate' and is rightly understood as a
companion volume to that work. In order to address every stage of the
process of sermon preparation, from the influence of the preacher and
the listeners to the text and its interpretation to crafting and delivering
the sermon, | present topics beyond preaching and liturgy. Still, this
study is neither an exhaustive biography of Saint Ambrose nor a com-
plete history of the Church of Milan nor a detailed analysis of patristic
exegesis. While this volume is primarily intended for preachers,
pastors, catechists, and all who are interested in exploring the depth
of the meaning of the Christian sacraments and their implications for
daily life, it will also be of interest to those who study early liturgy,
carly Church history, and the history of preaching, especially since the
subject of Ambrose as a preacher remains largely unexplored.

Inasmuch as the task I am undertaking is to develop a method of
mystagogical preaching, I have structured this study using headings,
points, and stages. My intention is to provide the reader with a clear
path through the process of sermon preparation and delivery and
clear markers along the way. The risk is that the structure of this study
may strike some readers as a bit schematic, make the process seem
mechanical, and make Ambrose’s preaching seem flat. My hope is that
this criticism is balanced by the ease with which readers can return to
this work in order to review a particular topic or answer a specific
question. As for Ambrose’s preaching, this study is in many ways a
commentary on De sacramentis and De mysteriis. Consequently, it is
best to read this volume with Ambrose’s mystagogical works close
at hand.

If we understand mystagogy as reflection on the rites of initiation,
then these prefatory remarks are mystagogical in that they are my
reflection on the rite of initiation that is writing a dissertation. The
images that hold the meaning of this rite of passage are all found in
my “holy of holies,” not a large octagonal baptistry but carrel 1210 in
Hesburgh Library. The contents of my carrel evoke the truth of writing
this dissertation; although it has in large part been a solitary process,

I have never been alone. A nun from Nigeria was once brought to my

carrel for the view of the Dome from my window. Looking at the stuff
on the walls, she smiled and said, “Your work must surely be holy, for
you are blessed to be surrounded by a wonderful cloud of witnesses.”

'William Harmless, Augustine and the Catechumenate (New York: Pueblo
Publishing Co., 1995).
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Whether this work is holy, | cannot say. I can, however, gratefully
acknowledge the wonderful cloud of witnesses that surrounds me
and give thanks for the ways I have been blessed by the company that
keeps me.

Looking out on the Notre Dame campus reminds me of the many
ways I have been blessed by the University of Notre Dame, chief
among which are the opportunity to be a part of an extraordinary
Theology Department, the University Presidential Fellowship and
John S. Marten Teaching Fellowship that made it possible to spend
two ycars writing this dissertation, and a grant from the Notre Dame
Zahm Research Travel Fund and other financial support that enabled
me to study in Milan. The Hesburgh Library staff, particularly Trish
Kelley and Judy Kendall, cheerfully and creatively made materials
accessible to me. Carolyn Gamble steered this dissertation safely
through the often treacherous seas of bureaucratic process.

To the right of the window hangs the crucifix that has hallowed my
study throughout the years of my ministry, reminding me that this
dissertation was written for and not apart from the Church. I am
grateful to the Evangelical Lutheran Church in America for providing
ongoing financial support in the form of Grants for Advanced Theo-
logical Education and to the ELCA’s Upstate New York Synod for
repeatedly awarding me their Samuel Trexler Fellowship. I am espe-
cially grateful to the people of St. Timothy Lutheran Church in Sturgis,
Michigan, where I served as pastor, while writing this book, for sup-
porting my research with both their prayers and their generosity and
for inviting me to test my scholarship in pastoral practice.

Next to the cross hangs an icon of the mosaic of Saint Ambrose
found in the Chapel of San Vittore in Ciel d’Oro in the Church of
Sant’Ambrogio in Milan. In June 1999 my writing shifted from the
Notre Dame campus to Milan. While there, I was given extraordinary
access to what the Milanese lovingly call “the archeological and
artistic places related to our holy father Ambrose.” I am grateful to
Elena Bartoli of the Jesuit Guest Bureau in Rome for helping to plan
the trip, to Dr. Paul and Callie Perry of Chiesa Evangelica Metodista
for hosting my family and me, and to Don Alberto Rocca of the
Ecumenical Commission of the Archdiocese of Milan for being an
extraordinary guide.

My shelves are filled with books from The Liturgical Press, out-
standing scholarship essential for the study of liturgy. I am, therefore,
humbled that this volume is included in this collection under the
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Pueblo imprint. T would like to thank Rev. Michael Naughton, O.5.B.,
and Mark Twomey for their willingness to bring this work to publica-
tion and John Schneider for his gracious collaboration in shaping a
dissertation into a book.

The coffee cups and drafts of chapters that clutter my carrel speak
of the superb community of which I am a part. This community
includes many friends, special people like Kent Burreson, Walter Ray,
David Rylaarsdam, and Diane Steele, who took it upon themselves to
read my work and, more importantly, to see me through the ebbs and
flows of writing. This community includes faculty members whose
quiet counsel helped me to maintain perspective, especially Robert A.
Krieg and Kern R. Trembath. Most important, this community includes
my dissertation committee, which is stellar. Brian E. Daley, S5.J., who
served as co-director of this dissertation, generously provided his
expertise while encouraging me to claim my own. Maxwell E. Johnson
helped me to question the claims and assumptions of others as he
helpfully questioned the claims I assumed. James F. White was an
unfailing source of knowledge, inspiration, affirmation, and support.
Michael S. Driscoll was my conversation partner when the idea for
this dissertation took shape and has been the source of unfailing
humor along the way. John Allyn Melloh, who directed this disserta-
tion, is a treasured mentor and friend whose sense of grace and com-
mitment to helping me become my best leads him to share the best
that he has, which is very, very good. My years in the Notre Dame
community have been a rare time in life when I knew that [ was doing
what I was supposed to be doing with the people I was supposed to
be with. For this [ am most grateful.

To the left of the window hang assorted family portraits drawn by
my daughter Chelsey. Chelsey was my special helper throughout the
writing of this dissertation. Pulling books from the shelves and pages
from the printer, she learned to love Ambrose and always loved her
dad. She was patient with my work and seemed to know instinctively
when I needed to stop. Chelsey’s smile warmed many hearts and
opened many doors in Italy, and her attempts at photography pro-
duced some of the best pictures of the archeological sites that I have.

Finally, my wife Cathy has always seen in me something better than
I see in myself. Cathy’s vision for and belief in me led me to undertake
doctoral work; throughout the journey she has tirelessly and lovingly
sacrificed to make this undertaking possible. As Ambrose tells the
newly baptized to look into the rites and behold God's invisible

XX

activity, so I look into the pages of this dissertation and behold my
wife’s unseen efforts, which, as Ambrose says, are greater than what
is seen. For all that she is to me and has done for me, this volume is

dedicated to Cathy, with gratitude and love.
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Introduction

This volume proposes a method of mystagogy for today’s Church
based on the preaching of Ambrose of Milan. Mystagogy (mystagogia)
is sustained reflection on the Church’s rites of initiation, preaching on
the “mysteries” of the Christian faith. Mystagogy is scripturally based,
takes place within a liturgical setting, is addressed exclusively to the
Christian community, and has as its goal the formation of Christians
rather than providing religious information to Christians. Mystagogy
draws the hearers into the mysteries, moving them to enter spiritually
and intellectually into the rites in which they have previously partici-
pated but may have understood only in terms of sense-perception.
Thus, the ultimate goal of this sustained reflection is to have a persua-
sive, enlightening, deepening effect on the hearers’ understanding of
the Church’s rites of initiation so that their experience of the mysteries
leads them to live the Christian life.

The hypothesis of this study is that our best way to learn to preach
mystagogically is by using a fourth-century mystagogue as our guide.
This hypothesis rests on three realities: we need a method of mysta-
gogy based on actual practice; we have no such contemporary models;
and the works of the carly Church were used to create contemporary
ministrics of Christian formation such as the R.C.1.A.

Chapter 1 establishes the need for mystagogy: to provide both a
better understanding of the period of postbaptismal catechesis in
ministries of Christian formation such as the R.C.I.A. and effective
sacramental catechesis generally. Chapter 2 lays out the historical
context of Ambrose and his Church. Chapters 3 through 8 are a series
of six historical studies: on Ambrose as preacher, on the neophytes of
Milan as audience, on the rites of initiation as the “text” on which
mystagogy is based, on Ambrose’s use of Scripture to interpret that
text, on the way he crafts these sermons, and on the characteristics of
his delivery. Then, in the last chapter, we do as Ambrose reports to
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have done and discern from the practice of others what it is well for us
to maintain by proposing a method of mystagogy for the contempo-

rary Church.

XX1v

Chapter 1

“You saw what is seen, but not what is done”:
The Need for Mystagogy

Addressing his neophytes, or “newly baptized,” during the week
after their baptism at the Easter Vigil, Ambrose of Milan raised an
issue that was of concern to the Church of his day and continues to
concern the Church today—the need for effective sacramental
catechesis. Ambrose summarized the problem as follows:

“You came into the baptistry, you saw the water, you saw the bishop,
you saw the levite.! And if anyone should perhaps be thinking of ask-
ing: ‘Is that all?’ I say, indeed, it is all. There truly is all, where there is
all innocence, all devotion, all grace, all sanctification. You saw all you
could see with the eyes of the body, all that is open to human sight.
You saw what is seen, but not what is done.”?

'“Priest” is Ambrose’s normal term for the bishop; “presbyter” refers to
the modern term “priest.” The “levite” is the deacon. See Edward Yarnold,
S.J., The Awe-Inspiring Rites of Initiation: The Origins of the R.C.I.A., 2nd ed.
(Collegeville, Minn.: The Liturgical Press, 1994) 101, n. 7.

?De sacramentis, 1.3.10 (SC 25bis.64). Numbers following the title of the
work refer to sections in the English translation. Numbers following Corpus
Christianorum, Series Latina (hereafter CCSL), Corpus Scriptorum Ecclesiastico-
rum Latinorum (hereafter CSEL), and Sources chrétiennes (hereafter SC) indicate
volume and page. Numbers following Patrologia cursus completus, series Latina
(hereafter PL) and Patrologia cursus completus, series Graeca (hereafter PG)
indicate volume and column. Numbers following Cazzaniga (see Bibliogra-
phy, 367) and Navoni (see Paulinus of Milan in the Bibliography, 369). English
translations are indebted to the available sources listed in the Bibliography,
but modifications for accuracy and felicity are made without notice.



The early Church responded to the ne.w}y baptized’s seelr}%l butt nzt
comprehending the meaning of the Chrlstx‘an sacraments w.1t la rZECh_
of preaching known as mystagogy. Stated’su.nply, n.\y.sfag.oglclat 15
ing is sustained reflection on the Chu.rch"s rites of m.m.atlo;\.ith -
mystagogia, preaching on the “mysteries of the Chr1s’§1z}11r_1 a ht.u s
preaching in that it is scripturally based, tak.es .place wit in :x __thi
setting, is addressed exclusively to the Cl"}rlstlan comfnurz }}:as e
baptized and the newly baptized, called neophy.te.s, ar\l' asasits
goal the formation of Christians rather thaT\ pr.ov1c.hr_1g refllgloust inf
mation to Christians. Mystagogical preaching is distinct rotm o ! e
types of preaching in that it draws thei hearers into t.he rrtllys elx;lees ;n
moving them to enter spiritually and intellectually Ivl"lt(\) u{r‘rglm)d

which they have previously participated but may have ulncfctl.'S
only in terms of sense-perception. Thus 'the ultl.mate goa (()j hi o
sustained reflection is to have a persuasive, enhght’em.ng, ;eepet: " bn
effect on the hearers’ understanding of the C}}urch s rites o 'm1h iatio
that leads them to live in the different, new dimension that is the

istian life.
Chl\r/;;tslfar:gogical preaching developed most fully in theb fourt}t:t;egl(:ﬁiy
in response to the increasing number .Of c'atechumen.s r;)ug zoowt
by the Peace of Constantine,’ the Trinitarian and christological co

i f
3 After the Peace of Constantine (312), the catechume.nfite, or prf)cessfo -
Christian initiation, underwent a significant change. Orlgn.lallyla time of ¢
tinuous personal conversion toward a Christian way of l.wmg, it becam;el a o
compulsory step for anyone who wanted to count in society. As a c?tec um
a pefson was officially a member of the Church while at .the same tl.ms re- .
maining free from the burdens borne by baptized Ck}rlstlagsf. Tl}:.us it te;::n
st “ tives were often politics and tashion ra
ossible for people “whose mo litics : -
Ehan faith” tg become catechumens without experiencing an al.ltbermc 'c.on‘ver
ion. See Aidan Kavanagh, The Shape of Baptisni: The Rite of Christian Initiation
S . ¢ AValld ’ . : ]
(New York: Pueblo Publishing Co., 1978) 117. In this Cf)f?texttt.hf. cat;c;l::rer;in
i idenced in the sharp differentiation
ate became more defined, as evi . ‘
the Liturgy of the Word and the celebration of the Eucharist or, as Yarljno}icfi .
describes them, “the Mass of the Catechumens and the Mass of the :alt ul.
: i itiati i the mean-
5 » Awe-Inspiring Rites of Initiation, 56. Instruction on
See Yarnold, The Awe-Inspiring . :
ing of the mysteria was reserved for those who had undergone baphs‘m, c.reta
7 . . . 0
'mz the need for mystagogical preaching after baptism and introduction in
the eucharistic assembly.

versies of the age,* the evolving role of the bishop as official preacher,’
and the development of the liturgy and liturgical calendar.® The chief
representatives of this genre of homily are the mystagogical catecheses
of Ambrose of Milan, Cyril of Jerusalem, John Chrysostom, and
Theodore of Mopsuestia. In The Awe-Inspiring Rites of Christian Initiation,
Edward Yarnold, S.J., writes that these “mystagogues,” who preached
to the newly baptized during the week following their initiation at the
Easter Vigil, “thought of themselves as guiding the neophytes into
knowledge of the Christian mysteries,”” both in terms of their sacra-
mental life and experience and the new kind of behavior that they
should now manifest. The mystagogues accomplished their task by

*The fourth century witnessed a series of bitter controversies over doctrine,
as evidenced by the succession of synods and councils that punctuated the
century. Councils and synods include Nicaea and Constantinople, which are
accepted today, and Sirmium and Seleucia, which were later repudiated. Yet,
theological controversy was not confined to bishops and councils, “but became
part of the routine banter one heard in bazaars and bathhouses.” William
Harmless, Augustine and the Catechumenate (New York: Pueblo Publishing Co.,
1995) 54. See especially the quote from Gregory of Nyssa, De Deitate Filii et
Spiritus sancti. In this climate bishops addressed doctrinal issues from the pulpit
generally and in their catechetical instruction in particular. This is especially
true of the Arian controversy, because the neophytes had been baptized in the
Trinitarian faith and would be called upon to defend it in the public arena.

*In the later ancient Church, prophecy—speaking to the present with
divine authority in order to transform the historical revelation into a contem-
porary, living reality—was replaced by teaching. The task of preaching there-
fore became the bishop’s prerogative, as the possessor of the teaching office,
though the presbyter could be given the responsibility of preaching. With the
election of bishops who did not possess charismatic gifts of preaching, the
Church had to pay greater attention to the outward forms of sermons. See
Yngve Brilioth, A Bricf History of Preaching, trans. Karl E. Mattson (Philadelphia:
Fortress Press, 1965) 19.

*As this liturgical development took place, the sermon was fitted into the
developed order of service more than had previously been the case. It followed
the readings and attempted to establish a connection with the texts that had
been read. The great festivals and the more sharply differentiated seasons of
the liturgical year determined the choice of subject. By the fourth century,
Easter was accepted as the normal time for administering baptism and Easter
week as the occasion for instruction on the mysteries.

"Yarnold, The Awe-Inspiring Rites of Initiation, ix.
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preaching “spiritual commentaries on the rites of initiation b;llse:;isor\
biblical themes . . . which were intended to encourefige n«igpo yical
to persevere in their new life.”® Thus, the purpose o lm)l;sa i;izgd
preaching was to “explain™ to th.e ne(?phyte§ or new }}11 .Chpt e
“the meaning and nature of the liturgical actions in whi y

participated: baptism and the Eucharist.”"

T NEE GOGY
THE NEED FOR MYSTA . o o ‘
With the implementation of the Rite of Christian Imtla'tlon of Aldults
(R.C.I.A.) within Roman Catholicism," as well as a growing cactlcitc' hu- i
méml movement within the Lutheran, Anglican, and other traditions,

*Michel Dujarier, The Rites of Christian Initiation: Historical and Pastoml) .
¢ ’ 3y P 1.
Reflections, trans. and ed. Kevin Hart (New York:.Wllllalm‘H. Sadhc.lrl, 19?r91atin5
¥By “explain” we mean probing, deepening, intensifying, and illumi g
ini i lain.
her than defining and making p ‘ . o |
ralt‘:’eErnrico Mazza, Mystagogy: A Theology of Liturgy in the Patristic Age, trans
Matthew J. O’Connell (New York: Pueblo Publishing Co., 11982‘)3 X. W Vatican
( istian initiation brought about by the Second Va
"' The revision of Christian initiation . . . :
C :ciT was published in three stages: the rite for the ba.ptfsm .of' cfhl'ldrenfm
1906: the rite of confirmation in 1971, and the rite of Chnstle}n ?mha;l:;:: (l)atter
¢ i h the interim English translation o
adults (R.C.ILA.) in 1972, althoug : : o of the latter
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mystagogical preaching has found renewed importance within the life
of the Church. Like ancient practice, the fourth and final period of the
modern catechumenate is the time of mystagogy.” However, this
period within the catechumenal process remains largely undeveloped
in the contemporary Church. In Augustine and the Catechumenate,
William Harmless asserts that while the R.C.LA. “provides fairly
detailed directions for executing its complex of rites . . . its directions
and goals for catechesis, while provocative and innovative, [seem]
rather sketchy.”™ Harmless asserts that while each period has its own

"The R.C.LA. is not so much a rite as a process consisting of four periods
of time that are linked to one another by three liturgical steps. It begins with
a period of evangelization and precatechumenate of no fixed duration or
structure, during which there is a dialogue between the local church and the
inquirer. Candidates are accepted into the catechumenate itself only when
they are judged to have attained a basic grounding in Christian teaching, the
beginnings of faith, and a commitment to a changed way of life, and a liturgi-
cal rite is provided for this step.

This second period may last for several years and consists of formation and
Mmaturation through teaching, the support of others in the Christian life,
regular participation in the Church’s worship, and active involvement in the
Church’s mission. Several liturgical rites are p
Particularly noteworthy is the expectation that the catechumens will generally

be dismissed during worship before the celebration of the Eucharist begins as
a public sign of their status as not yet fully initi
When those responsible for the

rovided for use during this time.

ated into eucharistic fellowship.
catechumens’ formation determine that they
are ready, the catechumens may proceed to the third stage, known as the
period of purification and enlightenment. This period usually coincides with
Lent and is intended as a time of spiritual recollection. The entire local church
is involved in the rite of election or enrollment of names on the first Sunday in
Lent, which constitutes the liturgical step in this period and is presided over
by the bishop. Other rites assigned to this period include public scrutiny and
exorcism on the third, fourth, and fifth Sundays and celebrations in which the
candidates are formally presented with the Creed and Lord’s Prayer and
subsequently expected to recite them back.

The third liturgical step,

the sacraments of initiation themselves—baptism,
confirmation, and the Euch

arist—will then normally take place during the
Easter Vigil, though some preparatory rites may be done at an earlier assembly
of the elect on Holy Saturday. The final stage in the process is the period of
mystagogia, or postbaptismal catechesis, which extends throughout the Easter
season.

“Harmless, Augustine and the Catechumenate, 18.



particular goal, that of mystagogy being immersion into mystery, the
R.C.I.A. gives few specifics on what is to be taught, how it is to be
taught, how conversion is to be fostered and discerned, and how the
interplay of culture and faith is to be incorporated.”

Writing specifically of postbaptismal catechesis in the RC.LA,,
Michel Dujarier observes that “in contrast to its rather lengthy develop-
ment of the first three catechumenal periods, the R.C.LA. speaks only
briefly of the fourth period—mystagogia, or postbaptismal catechesis.”*¢
The period of mystagogy remains undeveloped because, while we
know what the Fathers did during this period—preached a series of
sermons probing the rites of initiation, their gestures, symbols, and
words in terms of their biblical foundation and essential role in Chris-
tian living—we know very little of the method by which the Fathers
did it. Thus, the R.C.LA. gives a descriptive rather than prescriptive
definition of the period:

“This is a time for the community and the neophytes together to grow
in deepening their grasp of the paschal mystery and in making it part
of their lives through meditation on the Gospel, sharing in the eucha-

rist, and doing the works of charity.”"”

This text indicates that the goal of mystagogy within the RC.I.A. is to
enable the newly baptized to acquire a more profound experience of
the paschal mystery, not only on an intellectual level but also on the
level of lived personal experience, and that the means for attaining
this goal are meditation on the Gospel, participation in the Eucharist,
and practicing charity and doing good works." True to the model of
the ancient catechumenate, the R.C.LA. also states that the context of

*Ibid., 18-20.
'*Dujarier, The Rites of Christian Initiation, 203.
7 International Commission on English in the Liturgy, The Rite of Christian

Initiation of Adults, rev. ed. (Collegeville, Minn.: The Liturgical Press, 1988) 244.

wSee Apostolic Tradition, 21, where the instructions on the sacraments con-
clude: “When these things [baptism and Eucharist] have been done, each one
shall hasten to do good works and to please God and to conduct themselves
rightly, being zealous for the Church, doing what they have learned and
advancing in piety.” As cited in Geoffrey J. Cuming, Hippolytus: A Text for
Students (Bramcote, Notts.: Grove Books, 1976). Cf. Bernard Botte, Hippolytus,
La tradition apostolique de Saint Hippolyte, Liturgiewissenschaftliche Quellen
und Forschungen 39 (Miinster, Westfalen: Aschendorff, 1963) 58.

mystagogy is essentially the Sunday celebration of the Eucharist during
the Easter season.” Yet, the method of mystagogy is left undefined,
with the result that both the period and the practice of mystagogy
remain largely an undiscovered treasure in today’s Church.

Of even greater significance for today’s Church is the potential that
mystagogical preaching holds for helping all the baptized to deepen
and expand their experience and understanding of both the rites of
initiation and the Christian identity and mission that God bestows on
both the Christian and the Church through these sacraments. My own
tradition illustrates the seriousness of this need. Reporting on the
Evangelical Lutheran Church in America, Dr. Paul Nelson, Director of
Worship, said that respondents to the initial draft of the ELCA’s 1997
statement on sacramental practices commented that this was the first
opportunity they had experienced as adults to learn about and
comment on the Church’s sacramental life.* Assuming that liturgical
and sacramental catechesis was occurring within the congregations
of the ELCA prior to this study, we cannot but conclude from these
responses that it was not happening effectively.

In response to the needs of the R.C.I.A., Harmless concludes his
study of Augustine’s catechumenate by calling for giving modern
catechesis an oral rather than a written character, cultivating the art of
persuasion, reconnecting liturgy and catechesis, and employing a
mystagogical rather than a solely cognitive approach to teaching.
These suggestions are equally appropriate for sacramental catechesis
generally. Our attempt to discover a method of mystagogical preach-
ing can be seen as implementing these suggestions. Rather than teach-
ing about the rites, mystagogical preaching has as its goal conveying a
vision of the sacraments to the Church that both shapes and enlivens
it. This vision is grounded in the actual experience of the faithful and
articulated within the context of worship. Thus, even where the cate-
chumenate has not yet become a part of a congregation’s ministry,
mystagogical preaching offers great promise for enlivening and
enlarging the faith community’s liturgical and sacramental life and the
identity and mission that flow from it. In sum, the obvious need for

¥ International Commission on English in the Liturgy, The Rite of Christian
Initiation of Adults, 245.

¥Paul R. Nelson, unpublished presentation given to the Lutheran caucus of
the North American Academy of Liturgy, January 4, 1997, Chicago, Illinois.

"Harmless, Augustine and the Catechumenate, 350, 345, 350, 362.



developing the period of mystagogical ch:ltechesis within .the catechu-
menal movement and the potential of this type of preaching as a1
means of sacramental instruction of the baptized make the d'evilop-
ment of resources for equipping pastors to preach mystagogically
essential to the life of the Church.

HYPOTHESIS
The hypothesis of this study is that our best way to learn how to

preach mystagogically is by using one of the fourth—cel}tgry. r(rl})/i;?e-
gogues as our guide. This hypothesis rests on three rea ities: e
need for a method of mystagogy based.on actual practice, (2)1:' et o
of contemporary models, and (3) the wisdom of thfz Fétbers.l ujsd, y
actual method of mystagogical preach.ir}g must be mdl.v1dua ztxlr:
unique because its goal is to help spec?lfnc.n.e(.)p}"lyte.s dlsﬁgxtlletrh ehave
meaning of the specific rites of Christian initiation in whic . (;):e
participated. The real-life circumstance§ of the neop'h)./tes a(;x .
particular celebration of the rites in which they.part1§1pate mutc,f‘
considered. This study therefore demands pa.rtlcular%ty—a lipecxtl.cc:,a 1
concrete mystagogical work—in order to avoid creating a theoret -
model rather than discovering an actual method. Furthermore, tre)ft Em
nizing that the preaching event cannot be redgced to a sermon te tr
is in fact the complex interaction of preacher, listeners, messaggr a ¢
setting, we must account for each of these fac‘tors when fdescnt 1rl\;gC y
method of mystagogical preaching. It is al.so 1mp01.“t_ant (_)rhu? om e
able to compare our preacher’s mystagogical homllle.s‘v'\/lt t.txa i fmc_
of his other types of sermons in order to detect any distinctive chara
isti tagogical preaching. '
terslztclcc)igf vr:/\(z, Taci cgonteriporary models from which we can derxvet ;e
method of mystagogical preaching. Cur.rent scholarly ¥1Feratur¢: onS
ancient catechumenate pays little attention to the spec1f1c. ques g)ln
and concerns of preachers. While we have excellent studl.es Zn e
course and structure of the ancient rites as they are describe mhich
the mystagogical catecheses and the sacramental theology 01; xethOd
the mystagogical homilies are basgd, attempts to det;:;mm.e;.es cho
of mystagogical preaching are limited to exar.nples of homi ;\ 25, sl
articles, and brief passages in books on the history of preaching.

2 Current resources on mystagogy include E. Ancilli, Mistagogia ¢ dlrrczxonc
spirituale (Milan, 1985); Balthasar Fischer, Signs, Words and Gestures: Short

Hamilics on the Liturgy (New York: Pueblo Publishing Co., 1981); Mary C. Grey,

The closest we come to any sort of method is provided by Harmless,
though even he confines his explicit discussion of how to preach
mystagogically to four pages.” Harmless is correct that this state of
affairs is ironic in that “the primary fourth- and fifth-century docu-

ments that liturgists study are not liturgical documents per se

(Church orders, ordines, sacramentaries) but are transcripts of actual

catecheses.”? And these catecheses are, in fact, sermons.
Third, in light of the absence of contemporary models to draw from

or point to, it follows that if we want to discover how th

e preacher
evokes, clarifies,

and enlarges the meaning of the sacraments in such a
way that the neophytes in particular but also all the baptized experi-
ence a more profound conversion to the grace of Christ symbolized in
the liturgy, we are best served by the mystagogical catecheses that
constitute the model for this kind of preaching. Harmless reminds us

The Candles Are Still Burning: Directions in Sacrament and Spirituality (College-
ville, Minn.: The Liturgical Press, 1995); Romano Guardini, Sacred Signs

(St. Louis: Pio Decimo Press, 1956); idem, “La prédication mystagogique,” La
Maison Dieu 158 (1984) 1 37-147; Gabe Huck, Preaching About the Mass (Chicago:
Liturgy Training Publications, 1992); Kathleen Hughes, Saying Amen: A Mysta-
808y of the Sacraments (Chicago: Liturgy Training Publications, 1998); Pamela
E.]. Jackson, Journeybread for the Shadowlands: The Readings for the Rites of the
Catechumenate, RCIA (Collegeville, Minn.: The Liturgical Press,
E. Johnson, The Rites of Christian Initiation: Their Evolution and In

terpretation
(Collegeville, Minn.: The Liturgical Press, Pueblo, 1999); Jan Michael Joncas,
Preaching the Rite

s of Christian Initiation (Chicago: Liturgy Training Publica-
tions in cooperation with the North American Forum on the Catechumenate,
1994); Mazza, Mystagogy: A Theology of Liturgy in the Patristic Age; William
McDonald, “Paideia and Gnosis: Foundations of the Catechumenate in Five
Church Fathers” (Ph.D. diss., Vanderbilt University, 1998); David Philippart,
Saving Signs, Wondrous Words (Chicago: Liturgy Training Publications, 1996);
David Regan, Expericnce the Mystery: Pastoral Possibilities for Christian Mysta-
gogy (Collegeville, Minn.: The Liturgical Press, 1994); Hugh M. Riley, Christian

Initiation: A Comparative Study of the Interpretation of the Baptismal Liturgy in

the Mystagogical Writings of Cyril of Jerusalem, John Chrysostom, Theodore of
Mopsuestia, and Ambrose of Milan {(Washington: Catholic University of America
Press, 1974); D. Satore, “La mistogogia, modello e sorgente di spiritualita
cristiana,” Rivista Liturgica 73 (1986) 508-521; James A. Wilde, Before and After
Baptism: The Work of Teachers and Catechists (Chicago: Liturgy Training Publica-
tions, 1988); Yarnold, The Awe-Inspiring Rites of Initiation.

®Harmless, Augustine and the Catechu menate, 364—367.
*Ibid., 27.

1993); Maxwell



iturgi LA.did
that this is precisely what the liturgists who crea}ted thzf?f -It? die
and what contemporary commentators on the rite do.® ;et,hl eb
‘ ‘ ers Wi i es
enough to supply contemporary preachers w1tkC1l fiopll?lfezv e e

isli cuments g t them to “go and do li .

vatristic documents and exhor : . ewis )
lkmvc said, in order for mystagogical preachmg to take 1ts1 rlghtfueans
place within the catechumenate and to reach its potential as aHmd -
of sacramental catechesis, contemporary preachers neei a met hzzir
mystagogical preaching: a process that leads preachers_ ronll et
initial reflections on the rites of initiation through crafting their m
sage to delivering the mystagogical homily.

THE INVESTIGATION o . » .

The design of this investigation is historical. We will (iebcrzl;e a sm%le

ical preaching, that of Ambrose o
instance of a method of mystagogica t prose o
is i tudy. It addition to exploring
Milan. In other words, this is a case s : '
detail what Ambrose said to the neophytes about t}‘.uen" experler}:ce of |
Christian initiation and how he said it, the stt;d);1 wll'lltlnclu‘dqentd ezhc
i lities of the preacher and the listeners ¢
impact of the persona the listeners and the
ing i i 250 S s were preached. Thus, our apy
setting in which these sermons we ' pproach !
! i ilies will be from the perspec
Ambrose’s mystagogical homi
study of a preacher, looking for the ways that Ambrose emI;IO){)sl .
Scripture and the rites of initiation, makes his message app ICZ f(? .
his audience, shapes his sermons and selects his language, and, finally,
i is i ilies.
delivers his mystagogical homi .

We will also study the life of Saint Ambrose and th.e h1stor}}r~l ang1
culture of his church and city in order to deduce th(.e impact that e.11
mystagogue and the neophytes have on the preaching even;. t\:\./e \At/;1 )

i ili ith his othe
’ stagogical homilies wi
endeavor to compare Ambrose’s my ' mi :
sermons in order to discover distinctive characteristics of Ambrose’s
mystagogical preaching and explore metatextual elementsdsr.ch as .
! hing from those who heard him an
assessments of Ambrose’s preac  thos
archaeological research on Ambrose’s basilica in order to get a sense

of his delivery.

Wiy Study Ambrose? . .
Bjefore tjurning to questions of scope and method, we will review the

process that led to the selection of Ambrose of Milan as the focus of

=1bid., 24
#Cf. Luke 10:37.
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this study. An examination of the classical mystagogical catecheses of
Ambrose of Milan, Cyril of Jerusalem, John Chrysostom, and Theodore
of Mopsuestia leads to the conclusion that three of the mystagogues
are less appropriate for this study because their method of mystagogy
may be more difficult to transfer to the modern Church. The homilies
of John Chrysostom are not mystagogical in the strict sense of
“explaining” the mysteries but are generally moral in nature, devoted
to outlining the essential rules of the spiritual life. Only fragments of
the Greek text of Theodore of Mopsuestia’s mystagogical works are
extant; although many were translated into Syriac and these texts
were recovered in the early part of the last century,” we have lost the
sermons that Theodore preached. While we possess Cyril of Jeru-
salem’s catechetical preaching, we have none of his other sermons,
making it impossible to uncover any distinctive characteristics of his
mystagogical preaching.

Finally, we come to the mystagogical catecheses of the bishop of Milan
—De sacramentis and De mysteriis. In addition to the Latin texts found
in Patrologia Latina and Corpus Scriptorum Ecclesiasticorum Latinorun,
De sacramentis and De mysteriis are available to us in two critical
editions, Bernard Botte’s Latin-French edition and a Latin-German
edition by Josef Schmitz.? English translations of De sacramentis and
De mysteriis include those of T. Thompson and Roy J. Deferrari.
Additionally, Yarnold provides an English translation of De sacramentis,
1-5, and both H. DeRomestin and Boniface Ramsey provide one of
De mysteriis.® While the Scriptures play an essential role in Ambrose’s
preaching, his treatment of the text is often characterized by striking

#Thomas M. Finn, Early Christian Baptism and the Catechunienate, Vol. 1: East
and West Syria, Message of the Fathers of the Church s (Collegeville, Minn.:
The Liturgical Press, 1992) 81.

®PL 16.405-426, 435—482; CSEL 73.13-116; Bernard Botte, Ambroise de Milan:
Des Sacrements; Des Mysteres; Explication du Symbole, SC 25bis (Paris: Editions
du Cerf, 1980); Josef Schmitz, Ambrosius: De Sacramentis = Uber Dip Sakramente.
De Mysteriis = Uber Die M ysterien, Fontes Christi
Herder, 1990).

?T. Thompson, On the Sacraments and On the Mysteries, rev. ed. (London:
S.PCK., 1950); Roy J. Deferrari, Saint Antbrose: Theological and Dogmatic Works
(Washington: Catholic University of America Press, 1963) 3—30, 265-328.

*Yarnold, The Awe-Inspiring Rites of Initiation, 98-150; H. DeRomestin, Saint
Ambrose: Select Works and Letters, A Select Library of Nicene and Post-Nicene
Fathers of the Christian Church, 2nd series 10 (Grand Rapids: Eerdmans

ani (Freiburg im Breisgau:
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simplicity rather than extreme allegory. His preaching is set within the
context of worship, as is evident from his references to the readings,”
and he directs his attention to the relationship between the spoken
word and its liturgical context. Finally, Ambrose’s other writings con-
sist largely of sermons or the expansions of sermons into treatises.”
This fact both indicates the priority that Ambrose placed on preaching
and provides us homiletic works with which to compare his mysta-
gogical preaching.

Yet, before we can select De sacramentis and De mysteriis as the
subject of our study, we must first determine whether they are in fact
mystagogical sermons preached by Saint Ambrose. Both De mysteriis
and De sacramentis are now generally recognized as genuine works of
Saint Ambrose. In fact, Neil McLynn notes that much work on the
relationship between Ambrose’s treatises and their homiletical core is
undertaken by using De mysteriis and De sacramentis as a control.”

De sacramentis is a stenographic record of the addresses given by

Publishing Co., 1978) 315-326; Boniface Ramsey, Ambrose (New York: Rout-
ledge, 1997) 145-160. :

M Gee De sacramentis, 2.2.3; 2.7.23; 3.2.8; 6.2.9 (SC 25bis.77; 86; 96; 140).

2[n this study we will make use of those works considered genuinely
Ambrosian. These works are traditionally grouped as exegetical, moral/ascetic,
dogmatic, sermons, and letters. Of Ambrose’s exegetical writings, De losepl is
a sermon and Hexaemeron, the first book of De Abraham, De bono mortis, De fuga
sacculi, De lacob et vita beata, De patriarchis, De Helia et iciunio, De Nabuthae, De
Tobia, De interpellatione lob et David, Enarrationes in xii psalinos davidicos, and
Expositio coangelii secunduin Lucant are based on sermons. Of Ambrose’s
moral/ascetic writings, De institutione virginis and Exhortatio virginitatis are
sermons and De virginibus and De virginitate are constructed from sermons.
Turning to Ambrose’s dogmatic works, Explanatio symboli ad initiandos and De
sacramentis are sermons, and De mysteriis is an edited form of De sacramentis.
Works traditionally classified as sermons include De excessu fratris, De obitu
Valentiniani, De obitu Theodosii, and Contra Auxentium de basilicis tradendis.
Finally, in Epistola extra coll. 1 (Maur. 41), Ambrose tells his sister Marcellina
of the sermon he preached before Emperor Theodosius in reaction to the
emperor’s response to the burning of the Jewish synagogue at Callinicum.
OFf this sermon material, De Abraham and Explanatio symboli ad initiandos are
sermons delivered to catechumens and De sacramentis is a sermon series
delivered to the newly baptized.

%Neil B. McLynn, Ambrose of Milan: Church and Court in a Christian Capital
(Berkeley and Los Angeles: University of California Press, 1994) 238, n. 67.
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Ambrose to the neophytes during Easter Week, which treat the rites
and meaning of the sacraments of initiation. De mysteriis is a version
of De sacramentis polished and edited for publication (doubtless by
Ambrose himself), which maintains only the literary appearance

of a sermon and omits certain details, perhaps out of respect for the
disciplina arcani.®

The rites described in these two works are substantially the same,
and the explanations of those rites are often given in almost identical
terms. Nevertheless, there are differences in content. At two points
De mysteriis brings in a mystical commentary on certain passages of
the Song of Songs.* De sacramentis contains the oldest extant Latin text
of portions of the Roman Canon of the Mass, the oldest text of the
Latin liturgy for baptism, as well as a very interesting exposition of
the Lord’s Prayer and a discussion of how and where Christians ought
to pray.* In this discourse Ambrose notes with regret that the people
of Milan did not receive the Eucharist as frequently as they should,
and he speaks of the advantages to be derived from the washing of
feet during the liturgy, a custom that he recognizes was not observed
at Rome.”

Both works are believed to have been written between 380 and
390.® Inasmuch as De sacramentis, as a stenographic record of the
addresses given by Ambrose to the neophytes during Easter Week,
brings us the closest to Ambrose’s actual mystagogical preaching, it

M The discipling arcani, or “discipline of secrecy,” the practice of preserving
the central elements of the faith as a sccret from outsiders, will be discussed in
Chapter 5. See below, 155-156.

*De ‘mysteriis, 7.35-41; 9.55-58 (SC 25bis.174-178; 188-190).

% De sacramentis, 4.5.21-25, 4.6.27; 2.7.20; 5.4.18-30: 6.3.4.11-5.25 (SC
25bis.114-116; 84; 128-136; 142-150). ’

¥1bid., 5.4.25; 3.1.5-7 (SC 25bis.132; 94—96).

®Finn declares that both works were most likely written during the middle
of the decade 380 to 390. See Thomas M. Finn, Early Christian Baptism and the
Catechumenate, Vol. 2: Italy, North Africa, and Egypt, Message of the Fathers of
the Church 6 (Collegeville, Minn.: The Liturgical Press, 1992) 58. Yarnold
asserts that the sermons contained in De sacramentis were probably preached
ir.1 the week after Easter about 391. Cf. Yarnold, The Awe-Inspiring Rites of Initia-
tion, g8. Deferrari argues that both works were written before the year 392,
that is, before the composition of De institutione virginis, in which (5.39) is con-
tained a certain imitation of a passage (7.36) of the De mysteriis. Cf. Deferrari,
Saint Ambrose: Theological and Dogmatic Works, 267.
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will be the primary focus of our investigation. Since our purpose is to
study De sacramentis as the mystagogical sermons of Saint Ambrose,
it is necessary to acknowledge and respond to the questions of author-
ship and document type that have historically surrounded De sacra-
mentis. These questions were answered decisively by Otto Faller and
R. H. Connolly and later confirmed by Bernard Botte and Christine
Mohrmann, who summarized and expanded upon Faller’s and
Connolly’s work.” Most recently, the debate over the authorship of
De sacramentis has been taken up by Klaus Gamber and Josef Schmitz,
with the former attributing the work to Nicetas of Remesiana and the
latter successfully refuting this claim.®

Method

With Ambrose’s mystagogical homilies before us, our task now is to
determine how we will go about uncovering his method of mystagogi-
cal preaching. Two factors must be considered in determining our
strategy. First, we define a method of mystagogical preaching as a process
that leads preachers from their initial reflections on the rites of
initiation and those who have participated in them through discerning
and crafting their message to delivering the mystagogical homily.
Whatever strategy we adopt must, therefore, address all these stages
of this process.

Second, inasmuch as our goal is to uncover a method that contem-
porary preachers can use to learn to preach mystagogically and not to
study Ambrose’s mystagogy in s, our strategy will need to be so
accessible to today’s preachers that it is something they are willing to

®Otto Faller, “Ambrosius, der Verfasser von De sacramentis. Die innere
Echtheitsgrunde,” in Zeitschrift fiir katholische Theologie 64 (1940) 1-14, 81-101;
R. H. Connolly, The De Sacramentis a Work of Ambrose, Two Papers (Oxford:
Downside Abbey, 1942); Bernard Botte, Ambroise de Milan: Des Sacrements; Des
Muysteres, 7-25; Christine Mohrmann, “Le style oral du De sacraimentis de Saint
Ambrose,” in Vigiliae Christianac 6 (1952) 168-177. Both the historical back-
ground of these critical issues and the work of Faller, Connolly, Botte, and
Mohrmann are summarized in the excursus that concludes this chapter.
Below, 20—29.

 Below, 29. Klaus Gamber, Die Autorschaft von De Sacramentis (Regensburg:
Pustet, 1967) and “Nochmals zur Frage der Autorschaft von De Sacramentis,”
Zeitschrift fiir katholische Theologie 91 (1969) 587-589; Josef Schmitz, “Zum
Autor der Schrift ‘De Sacramentis,’” Zeitschrift fiir katholische Theologie 91

(1969) 58-69.
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learn. Thus, while using Aristotle’s Rhetoric and Poctics, Cicero’s

On Oratory, Quintilian’s Institutio Oratoria, or Augustine’s instructions
on preaching as our model might be the best choice from the perspec-
tive of the historian,* these models are not being taught in seminary
preaching classes, and so they are not generally familiar to today’s
preachers. We would, therefore, need to teach preachers the model
before we could teach them Ambrose’s method, and then we would
f\eed to transfer that method into a contemporary frame of reference
in order to apply it to our own preaching. In light of these considera-
tions, the strategy that we will employ in uncovering Ambrose’s
method of mystagogical preaching is to use contemporary methods of
preaching in order to create the template for our study.?

Drawing upon contemporary methods of preaching in order to
crea.te our template raises the legitimate questions of whether we are
forFlng Ambrose’s preaching into categories that are not appropriate
or‘]udging it by standards that are not applicable to fourth-century
Milan. For example, looking ahead to our review of assessments of
Ambrose’s preaching, we will find that his scriptural suavitas, his
ability “to sound like the Bible,”* is a characteristic of his preaching
that captivated his hearers but would be lost on us today.* Thus
Yngve Brilioth is correct when he warns of “the danger that in t};e
modern evaluation of style and taste we depend upon the yardstick
of a later time and treat the rhetorical production of the bygone era
unfairly.”** We will guard against this danger by concentrating more

‘f' Aristotle’s Rhetoric and Poetics, Cicera’s On Oratory, and Quintilian’s Insti-
tutio oratoria are models that Ambrose himself studied, and Augustine’s On\
Christine Doctrine is a christianization of these models from the same time
period. See W. Rhys Roberts, Aristotle: Rhetoric; Ingram Bywater, Poetics (New
York: Modern Library, 1984): Marcus Tullius Cicero, De oratore (Cambridge
Mass..: Harvard University Press, 1988); Jean Cousin, Quintilian: Institution ’
oratoire (Paris: Société d’édition les Belles lettres, 1975-1980); R.P.H. Green,
Augustine: On Christian Teaching (New York: Oxford University Press 1997,)

“Texts consulted are listed in the Bibliography under the heading’”Worl;s
on Preaching and Rhetoric.” Below, 376-378.

“Gerard Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan, Le
Monde Latin Antique et La Bible, ed. J. Fontaine and C. Pietri (Paris: Beau;:hesne
1985) 404; McLynn, Anibrose of Milan: Church and Court in a Christian Capital ,
240. ,

*Below, 98—99.

¥ Brilioth, A Bricf History of Preaching, 4s.

15



on the structure than on the content of contemporary methods and by
describing rather than evaluating Ambrose’s preaching. .Still, this
major concern is outweighed by the benefit that employing contem-
porary models to organize our study will help to ensure that our
investigation remains relevant to today’s Church and world and
“user-friendly” to today’s preachers.

While we will draw upon several contemporary methods of preach-
ing, our template is especially influenced by that of Fred Craddqck as
it is developed in his book Preaching.* Craddock’s n.1tcn.dcd au.dlcncc,
like ours, is “the men and women for whom preaching is or wnl.l bea
regular responsibility in ministry.”*" His pedag9gical approa.d} is
based on recognition rather than recall. “Learning by recognition is
simply being enabled to see how much we already kr)’(:xw about a sub-
ject about which we had no clear terms or categories. Our ur\defr—
lying assumption is that in studying Am?rose's mystagogy we will
recognize a method that we can appropriate for ogrsel.ves. Cr.addock
also reminds us not to abandon the models that historians might
prefer—those of Aristotle, Cicero, Quintilian, an.d A.ug.ustix?e. He
argues that a weakness of contemporary preaching is its failure to
listen carefully to its own tradition, declaring that .”there are funda-
mentals to good writing and speaking and preachmg that. abxc{e,
and it is the burden of a textbook to offer these, especially in a tlmg of
fascination with experimentation.”* We find articulated in Preachu.tg
those abiding fundamentals to good preaching that Ambrose stuc'iled
and Augustine christianized. Yet, the chief insight that Crad'dock s
model provides is its format, which “provides the reader.w1th both a
clear walk through the entire process of sermon preparfmon and
delivery and clear markers along the way for the benefl.t of those who
might wish to review or refresh themselves on one particular phase of

the process.”®

% Fred B. Craddock, Preaching (Nashville: Abingdon Press, 1985). Craddock
is arguably one of the most influential homileticians in the United Ste.ltes.
today. Although Preaching was published almost fifteen years ago, it is .Stlll
widely used as a textbook in seminary preaching classes across denomina-
tiona! lines and, therefore, familiar to countless preachers.

71bid., 14.

“Ibid., 15.

“Ibid., 14

*bid., 15.
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We will begin each chapter of this dissertation by summarizing the
pertinent phase of the process of sermon preparation as a way of
framing the discussion to follow. Here we provide a synopsis of our
template in order to explain the way that our study will unfold.

We have previously asserted that in order to preach mystagogically,
the person of the preacher and real-life circumstances of the neophytes
must be considered. In the next chapter, Chapter 2, we will therefore
provide a historical narrative of Ambrose, his life, and the church of
Milan.

In Chapter 3 we will create a portrait of Ambrose the preacher by
assessing Ambrose as a preacher, by drawing from Ambrose’s works
his views on preaching, and by attempting to determine the influences
that shaped him as a preacher.

In Chapter 4 we will determine who heard Ambrose’s sermons by
exploring the characteristics and traits of the neophytes and baptized
that comprised Ambrose’s congregation. Next, we will outline how
this congregation influenced the content of Ambrose’s mystagogy. We
will then explore Ambrose’s hearers’ ability to listen and the influences
that shaped this ability. Finally, we will discuss the methods that
Ambrose used to lead his hearers to participate in mystagogy and
enter more deeply into the sacraments.

In Chapter 5 we will present the rites of initiation that Ambrose is
describing as the “text” on which the sermons in De sacramentis are
based. We will first reconstruct the rites of initiation that Ambrose
explains in his mystagogical sermons and then discuss his theology
of these rites. We will then explore how the rites function as the “text”
on which De sacramentis is based.

In Chapter 6 we will explore Ambrose’s use of Scripture in his
mystagogical preaching as the means of interpreting the rites of initia-
tion to his people. First, we will analyze how Ambrose selected his
Scripture texts. Next, we will discuss Ambrose’s exegetical method.
Finally, we will determine how Ambrose interprets Scripture for his
congregation.

In Chapter 7 we will examine the form of Ambrose’s mystagogical
sermons, first by reconstructing the form of these sermons, and second
in terms of the qualities that make a sermon congenial to the Gospel,
the listeners, the context and sound principles of communication.’

*Ibid., 58.
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In Chapter 8 we will attempt to move from text to delivery by ex-
ploring whether there was anything distinct about Ambrose’s delivery
of mystagogical preaching compared with his delivery of other sermons.

We conclude in Chapter g by drawing from our study of Ambrose’s
mystagogical preaching a method that we can use ourselves. In addi-
tion to providing principles for every stage of the process of mysta-
gogical preaching, we will also discuss the implications of this
method, both positive and negative, for contemporary mystagogy.

Finally, we must acknowledge two limitations inherent in our study.
First, while we can analyze the texts of Ambrose’s mystagogical
sermons, we cannot experience his mystagogical preaching. As our
methodology suggests, mystagogy, like all preaching, is an event that
involves the complex interaction of preacher, listeners, Scripture, mes-
sage, setting, and world. Consequently, while our work is primarily
textual, this is in fact only one dimension of the actual process em-
ployed by Ambrose. Unfortunately, and obviously, we can neither ex-
perience firsthand the preaching of the bishop of Milan nor interview
cither Ambrose concerning his method or his hearers concerning their

experience of his preaching. While we will attempt to compensate for
this limitation through metatextual evidence,™ we must acknowledge
that we cannot push open the door to Ambrose’s study and surprise
him as he prepares his sermons or stand in the doorway of his basilica
and overhear him as he preaches.

Second, we must acknowledge the impossibility of documenting the
presence and activity of the Holy Spirit, which is vital to sermon
preparation and gives life to the preaching event. The role of the Holy
Spirit in preaching has been acknowledged throughout the history of
the Church, from Jesus preaching in the synagogue at Nazareth to
contemporary theories of preaching.® My experience as one privileged
both to preach to God’s people week in and week out and to have a

22Under the heading of “metatextual” evidence we include records of the
responses of Ambrose’s hearers to his preaching, the history of the Church
and city of Milan, and architectural studies of the baptistry in which the rites
of Christian initiation were celebrated and the church building in which
Ambrose preached.

56ee Luke 4:16-24; National Conference of Catholic Bishops, Fulfilled in
Your Hearing: The Homily in the Sunday Assembly (Washington: Office of Pub-
lishing Services, United States Catholic Conference, 1982) 31, 41-42; Rudolf
Bohren, Predigtichre (Munich: Chr. Kaiser Verlag, 1971) 82-88; David Buttrick,
Homiletic: Moves and Structures (Philadelphia: Fortress Press, 1987) 452, 454,
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small role in shaping the Church’s preachers convinces me that it is

:hrough a method, a step-by-step process, that the Holy Spirit speaks
o preachers. There is profound truth in the old preacher’s joke:

There was a preacher who determined not to prepare a sermon but t
tr.ust that when the time came to preach, the Spirit would speak t o
him., .And when the time came and the preacher was standiﬁ in t?
pu'lpxt, facing the congregation, the Spirit did in fact speak Tie S e
said to the preacher, ‘You really should have prepared a se‘rmon ’}’)mt

As profound as the truth that the Spirit is active in preaching is th
tru.th that “the wind blows where it chooses, and you hear tﬁe s : d
of it, but you do not know where it comes from or where it go 0’2?
The.SPirit is of God and not contingent upon our willin orgdoeisr;
Chrlstllans do not agree how to ascertain the Spirit’s pregence in &
preaching, let alone have the technology for documenting it. We d
possess Christ’s promise to be with us in preaching.® Wegcar.l acetivol
llst-eﬁ and wait for the Spirit to speak and act and be open to wlnt(:ly‘
Spirit says and does. We can also trust that the participatio ftll : *
Holy Spirit was as vital to Ambrose’s preaching 5 to our own

' as it is to ou
Thus, while we of oren

. cannot document the pneumatic dimensi
ing, w.e F:an watch and listen for and tl}:en reﬂec::;)r:rf r;ls(;?ac:dp\f\?ﬁd\_
the Spirit might be blowing through the various components of -
Ambrlose’s process of mystagogical preaching. b °
'Whlle not recognized as a scholarly discipline, this kind of reflecti

w1ll.help us to undertake our analysis of Ambrose’s method of ) :On
gqglcal pfeaching with the conviction that it will not result in s:rlrzles— "
thing anc1ent,‘rotc, mechanical, and one-dimensional, but that we will
;:.(f)m.e away with a \iess.,el thro'ugh which the Spirit will breathe new

ife into the Church’s rites of initiation and our appreciation of th

so that they will shape us as God’s people as we live in the worldem,
And so, trusting that the Holy Spirit will be our conversation art'
every step of the way, brief reflections on the pneumatic dimeﬁsiozec:f

Ambrose’s mystagogical ) e
preachin b
following chapters. g will bring to a close each of the

;57; Craddock, Preaching, 29-31; Mary Catherine Hilkert, Naming Grace:
rc:clung and the Sacramental Imagination (New York: Continuum 19 ).8 88
*John 3:8. The Greek word nvelia means both “wind” and “ e

*Cf. Matthew 28:19; Mark 16:20. Pt
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: Us:
'Il:":iUCRRSITICAL PROBLEM OF DE SACRAMENTIS

Inasmuch as De sacramentis is generally thought today to be 1211 stteno-
graphic record of the addresses given by Ambrose to thfe nei)p 1y ess_
during Easter Week, it brings us the Cl.OSESt to Ambrose s ac uat . n;zfion
tagogical preaching and is thus the primary focus of our investig wntis.
We have already noted that the authorship and genre of De sac‘mn
have been and continue to be contested on theological gr?und;, otr;1
account of its apparent difference of sty‘le from De mysteriis and o e:s
writings of Ambrose, and also because its treatment of the sacramenr
is less orderly than that found in the more sober and llte.rary marmeide
of the undisputed De mysteriis.* It is, therefore, appr.oprlatbe tot}zﬁov
a summary of the scholarship on whic.h our concl:smns about the
authorship and genre of De sacramentis are ba.sed; . .

The authenticity of De sacramentis was not in doub.t.prlor tot be
sixteenth century. It passed into the manuscript tradition of Am. rosek
and, beginning in the eleventh century, is quoted as an authekz)x?n;vlvor
of Ambrose by Paschasius Radbertus anc% Ratramm.ls'of Corbie. .lnd
the period of the Reformation, however, its auther'ltlmty was assa;1 eris-
by Protestants and Catholics alike on the assumption that its e;x}: a
tic teaching and practice could not have come from Amprc;set. eﬁnd
summary of sixteenth-century criticism of De .sacrar.n?ntzs t {? }x:/e in
in the preface of the eighteenth-century Maurist edition, w;\ lic 1tsl "
cluded in Migne's Patrologia Latina, illustrates how plunt t 1; cri cism
was: one finds in De sacramentis many false and ridiculous things; i
full of bad Latin, and its author “apes” Ambrose.” The L.uther‘an
scholar Casimir Oudin (1638-1717) went so far as to attribute it to

% Objections raised to the authenticity of Ambrose in the case of De mysitl?r;ts
have not generally won acceptance from modern scholars. The many pal;aS e. st
and points of contact between De mysterits and well-established works.o ain
Ambrose, as well as strong manuscript evidence, leave no doubt as to its
Ambrosian authorship. _ ,

In the following discussion I am indebted especially to B.e'rnard Bottets
treatment of these issues in the Introduction to his critical edition. See Botte,
Des Sacrements; Des Mysteres, 7-25. . .

L = Cf. Otto Faller, “Was sagen die Handschriften sur Echthext' der sechs .
P dig;en S. Ambrosii de Sacramentis?” in Zeitschrift fiir katholische Theologie 53
re .
(1920) 49-52.
~Ci.PL g2y,
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Ambrose of Cahors, who lived in the eighth century.® Cardinal Bona
declared that in reading De sacramentis, he had the impression of hear-
ing a different language from that of Ambrose, that the biblical cita-
tions found in De sacramentis are from a different version than the one
Ambrose cites in his authentic works, and that there are several places
in De sacramentis where the Latin would be judged inappropriate by
the standards of Ambrose’s day.®
Remi Ceillier estimated that De sacramentis had to be dated after the

time of John Chrysostom because of the criticism of the Greeks for
receiving Communion only once a year.” He also judged the style to
be “low, rambling, filled with cold questions, improper expression,
and mixed up and badly constructed sentences,”* Lenain de Tillemont
also declined to grant De sacramentis Ambrosian authenticity, partially
on the ground that another treatise of Saint Ambrose bears the same
title, and it was unheard of that the same author would publish two
works on different subjects under the same title.

If theologians continued to defend the authenticity of De sacramentis,
those with some critical sense rejected attributing the work to Saint
Ambrose. Though the Maurists defended the author against the
undeserved criticism of the Reformers,* they finally judged the text
in the same way. They put forth four arguments against Ambrosian

“Cf. Remi Ceillier, Histoire &énérale des auteurs sacrés et ecclésiastiques (Paris:
L. Vivés, 1858-1863) 5:464. The Commientarivs de scriptoribus ecclesiae antiquis
(Lipsiae: M.G. Wiedmanni, 1722) dates from the period of Oudin.

“ Bona states that he leaves it to those more learned than himself to illus-
trate his suspicions. Rerum liturgicarum libri Il (Augustae
1:111. The first edition was published in Rome in 1671.

De sacranientis, 5.4.25 (SC 25bis.132).

“Ct. Ceillier, Histoire générale des auteurs sacrés ot ecclésiastiques, 5:461.

“*Tillemont is speaking of De sacramentis and De sacramento regenerationis
sive de philosophia (CSEL 11.1 31). The former is the work that we are consider-
ing, and the latter is a lost work, except for some fragments preserved in
Augustine, Contra Jul., 2.6.15 and Retract., 2.4. Lenain de Tillemont, Memoires

pour servir a I'histoire ccclésiastique des six premiers siécles (Paris, 1705) 10:766.

“In particular Heinrich Bullinger, Edme Aubertin (who labeled the author
of De sacramentis “the ape of Ambrose”), and Jean Daillé. Aubertin assigned
De sacramentis to the seventh century and Daill€ to the eighth. T. Thompson
and . H. Srawley, St. Ambrose: “On the Mysteries,” and the Treatise “On the

Sacraments,” by an Unknown Author (New York: The Macmillan Comp
1919) xvii.

Taurinorum, 1757)

any,
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authorship: (1) the differences in style betwecrj De snfrn:nl:’i;:::;?i/ith
De mysteriis, (2) the improbability of Ambrose’s c:opxng_{)mSC\CritidzC
suchlsloppincss, (3) the fact that 'nowhere else dodes [tll\]e ose crite
the people of Milan for communing so re.xrely, an (431- pthor”
criticism of the Church of Rome concernmg' the w./vas .m'g o A n‘,e
Only at the end of the nineteenth Centvury.dld tl’TlS (‘)pu’u?p~ Z Sz:e E:O;

In 1893, F. Probst first proposed seeing in De bacrm:iclt_zl is steno
graphic redaction of sermons preached b.y Ambrose.. 4 ov.v ﬁ;St
was refuted by T. Schermann.® Meanwhile, G. Morin, avm%.S o
proposed Nicetas of Remesiana as the author‘ of De sacr;ame: is, late
defended the authorial unity of De sacramentis and Explanatio sg bk
ad initiandos and proposed that these works are sermo;:s preacf . et y
Saint Ambrose and noted down in haste by a listener. . Thesli 1rsthe
attempts had no immediate follow-up. ngevgr, Mormﬂiocr)1 t;xi[;t
subject of the authenticity of De sacra'mentzs again more tha r g/d )
years later,” and his case for Ambrosian authorship was SUEI;_I rec y
O. Faller. Still, Faller’s first article was far from convincing.” His etwo
amination of the manuscripts led him to 'conclude that th.erle w?rletzalian
strands in the manuscript tradition: the first strand, certamty (;)b e
origin, gave no author’s name; the s.econd strand, repres;;n e ithi};
overwhelming majority of manuscrlpt.s, put De sacrarmen 1}?\«}/‘ S
authentic works of Saint Ambrose. This seco.nd strand, w 1c1:1 consist
of a good number of ninth-century manuscripts, seems to allo

*PL 16.434. ) )
7 Die Liturgie des vierten Jahrhunderts (Mnster, 1893) 232-239. o from
"“SchermaLnn argues that the theory that De sacramentis was compile lrc?
notes taken by those who had heard the sermons of Ambros.e fails h;)( ex;f) ain
the peculiar characteristics that distinguish it from the g;/r;:ll;e woz ,::, -
ints out that in the oldest e Sacrt
Ambrose. Schermann, who poin . ¢ sacraments
i i ilies of Maximus, suggests Maxim
llows immediately after the Homi ges .
gft)xr(i)r:v as the author. T. Schermann, “Die pseudo ambrosianische Schrift
s, in Romi hrift 17 (1903) 36-53.
sacramentis,” in Rémische Quartalsc B
De:'aG Morin, “Nouvelles recherches sur I'auteur of the Te Deum,” in Revue
bénédictine 11 (1894) 76. ) o 3 )
L :"Idem “Notes additionelles,” ibid. 12 (1895) 343, and “Essai d"autocritique,
ibid., 386. o ‘ -
lblc}' igem “Pour |'authenticité du De sacramentis,” in Jahrbuch fur Liturgicwis
schaft 8 (1928) 86—106. . ' |
Sc”; Fa{ler ”3\/215 sagen die Handschriften sur Echtheit der sechs Predigten S

Ambrosii de Sacramentis?” 41-65.
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date De sacramentis carlier than the ninth ce
suppose that this manuscript tradition brings us to a seventh-century
archetype, we are still three centuries removed from Saint Ambrose.
Thus, Botte, finding the reflections of Morin subjective and Faller’s

article unconvincing, originally attributed De sacramentis to Pseudo-
Ambrose.”

ntury. However, even if we

re-
not

Around the same time that Faller’s article appeared, C. Atchley,
peating the now generally accepted view that De sacramentis could
be a genuine work of Saint Ambrose, attempted to demonstrate that
De sacramentis could not have been written earlier than 476. Atchley
argued that the year 476, the date of the fall of the empire in the West,
is reflected in the reference to several kings found in De sacrame
His only basis for this theory is that in the Mass one prayed pro
regibus;” one argument does not provide a solid foundation. The argu-
ment is further weakened by the fact that the term pro regibus is found
in 1 Timothy 2:2, where the verses indicate those for whom Christians
should pray. Rather than a reference to the several kings of the fallen
empire, pro regibus is probably an allusion to this scriptural text. Thus,
the issue remained far from settled.

In 1940 two studies were published independently of each other by
Faller and R. H. Connolly, which are decisive.” Botte reports that their
examination of the style, biblical citations, and thinking of De sacra-
mentis leads back, after a four-century detour, to Saint Ambrose him-
self in a decisive way.” Inspired by these works, Botte undertook a
personal examination of these issues for his critical edition, which
confirmed the conviction that De sacramentis is the work of Saint
Ambrose. What follows is a summary of Botte’s findings.

Botte first deals with the dating of De sacramentis. Ceillier had
already mentioned the indices of its antiquity.” First, Ceillier notes
that the only polemic against heresy is against the Arians.” There is no

mtis.”

7Bernard Botte, Le canon de la messe
César, 1935) 37, 39, 41.

"C. Atchley, “The Date of De sacranientis,”
(1929) 281-286.

®De sacramentis, 4.4.14 (SC 25bis.108).

6See above, 14, N. 39.

7 Botte, Des Sacrements; Des M ysteres, 11.

"Ceillier, Histoire générale des auteurs sacrés et

7 De sacramentis, 6.1.10 (SC z5bis.142).

romaine (Louvain; Abbaye du Mont

Journal of Theological Studies 30

ecclésiastiques, 5:464.
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allusion to either christological battles or to the controversies about
grace.® Moreover, Ceillier argues that the fact that Ambrose spent the
week after Easter preaching on the sacraments suggests a large num-
ber of baptized adults. By the fifth century, when the churches were .
fighting Pelagianism, the baptism of infants prevailed and mystagogi-
cal catecheses were rendered unnecessary.* Botte contends that these
two converging indices are enough to discredit the thesis of Atchl(.ey,.
who wants to place De sacramentis in the sixth century. The outer limit
would be the middle of the fifth century.”

Second, these sermons could only have been preached in Milan or
in a church with a liturgy identical to that of Milan. If a bishop wanted
to adapt the work of Ambrose in order to usc it with hislown
neophytes, that bishop would need to modify the litufglcal formulas
cited by Ambrose, if Ambrose’s formulas are not ident%cal.to. those used
by the bishop’s church. De mysteriis, 2.5 says: “Renuntiasti diabolo ct .
operibus eius, mundo et luxuriae eius ac uoluptatibus.”® In De sacramentis,
1.2.5 the same text is expressed as a liturgical formula: “Qu.an.do te
interrogauit: Abrenuntias diabolo et operibus eius, quid respondzstz?. .
Abrenuntio. Abrenuntias sacculo et uoluptatibus eius, quid respondisti?
Abrenuntio.”®

Obviously, the preacher would refer to this liturgical formula only
because it was the liturgical formula used in his church. This formula,
however, is rare. In addition to the Ambrosian rite, one finds diabolo

®f De sacramentis was written in the fifth century, the author would
probably have addressed Nestorianism, the belief that there were two ”so.ns"
in Christ, one human and one divine, which was condemned at Ephesus in
431; Monophysitism, the belief that Christ’s human nature was absorbed into
Christ’s divine nature, which was condemned at Chalcedon in 451; and Pela-
gianism, which denied original sin and held that all human beings have the
power not to sin and, therefore, to achieve salvation apart from the grace of
God. Pelagianism was condemned at Ephesus in 431. For a coml.nle'te dlsc.us.-
sion of the history of early Christology, see Alois Grillmeier, Christ in Christian
Tradition, 2nd rev. ed., trans. John Bowden (Atlanta: John Knox Press, 1975).

#1See Kavanagh, The Shape of Baptisnt, 9o, 91.

#2 Botte, Des Sacrements; Des Mysteres, 12. '

©SC 25bis.158. “You renounced the devil and his works, the world and its
wantonness and pleasures.” :

#1bid., 62. “When he asked you, ‘Do you renounce the devil and his
works?’ what did you reply? ‘I renounce them.” ‘Do you renounce the world
and its pleasures?” what did you reply? 'l renounce them.””
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only in the Mozarabic rite.*” All the other Western rites we know of
have satanac. Moreover, the rest of the Mozarabic formula is quite
different. In fact, the precise formula of De sacramentis is found only in
Ambrose and at Milan. Again, De niysteriis, 5.28 alludes to the cross in
the baptismal interrogation: “Hoc solo excepto quod in crucem solius
domini fateris esse credendum.”® In De sacramentis, 2.7.20 this is once
again expressed as a liturgical formula: “Credis in dominum nostrum et
in crucem eius?” Botte contends that a bishop adopting Ambrose’s
formula for his own use would not include the four words et in crucem
cius unless his own liturgical formula was identical to Ambrose’s.
Botte argues that, once again, this additional formulaic expression is
found only in Ambrose. One must therefore suppose a liturgy identi-
cal to that of Milan at the time of Saint Ambrose.®

Third, Connolly and Faller show that the scriptural citations found
in De sacramentis are from the same version as the scriptural citations
found in the authentic works of Saint Ambrose, even in those places
that have no parallel in De mysteriis. The fact that Cardinal Bona be-
lieved that the biblical citations in De sacramentis reveal an altogether
different version of the Bible than that cited in the genuine works of
Ambrose can be explained by the fact that Cardinal Bona probably
read the famous Roman edition of De sacramentis.® In this edition the
monk Felix de Montalto,® who edited the work, decided to “correct”
the biblical citations that he found in De sacramentis and, in so doing,
made them different from the version found in the genuine works
of Ambrose.

Furthermore, there was such a diversity of Latin biblical texts, par-
ticularly at the end of the fourth century, that it would be surprising

M. Férotin, Liber ordinum en usage dans I'église wisigothique et nozarabe
d'Espagne du V au X1 siécle, Monumenta Ecclesiae Liturgica 5 (Paris, 1904) 32.
For the other formulas, see, for the Gelasian, H. Wilson, A Classified Index to the
Leonine, Gelasian, and Gregorian Sacramentaries (Cambridge, 1892) 79; the
Gregorian, ibid., 54; the Bobbio Missal, E. A. Lowe, Inquisitio de lege ad missam
celebrare, Henry Bradshaw Society 58 (London, 1920) 74.

%SC 25bis.170. “The sole difference consists in this—that you say that one
must believe in the cross of Jesus, our only Lord.”

*Ibid., 84. “Do you believe in our Lord Jesus Christ, and in his cross?”

*Botte, Des Sacrements; Des Mysteres, 13.

*On this edition, see ibid., 40-41; Thompson, On the Sacraments and On the
Mysteries, 45.

*Felix de Montalto, surnamed Peretti, afterward became Pope Sixtus V.
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that someone copying from De mysteriis would reproduc.e tl;lc (iucl)]t;s
found therein, not only without adapting them systemaZCaby c; e
own text but without making mistakes. The.copylsts l:)f m ro:lsace
not always succeed in copying exactly an.d, in more tdfm otr;etﬁe ,
they made corrections, probably automatically, acc;; 1¥ngl e
Vulgate. The only explanation for the fact that Fhe i l|ca qf ur(ld "
found in De sacramentis are from the same version as thE 3 pam
Ambrose’s genuine works is that whoever wrote the text ha the serr
translation that Ambrose had. When one remembers how rapt (})In_
biblical text evolved at the end of the fourth century, one mus ;tis .
clude that if it was not Ambrose himself who wrgte De sac(;arzeono,—
was at least someone very close to him geographically and chr
10%15311}2;1, when we compare different works of the s.ame au;t;or, l\:ve
must take into account the distinctive c.har_acter of dxffer;ent f1Seri?I ty
genres. When comparing De sacramentis with other wor ds fc; ‘ z; t
Ambrose, we must recognize that cliiffelrerflt tgelr:;s:::reieslofesee "
t expect the same level of sty
;tryel:s}‘\rciel:; r;Eooversvorked bishop during the wec?k af.telg Ee:isézrftohrat
e e Takto thio it constderation, Faler
icati ited at leisure. Ta ¢ .
Eﬁfxzatzz:;x?t?\is:lftse stylistic quality of Qe sacram.eutis ?s dlffberetrk\lte
from the authentic works of Saint Ambrose,tl.t wsa;c, sgit\;/:étézz t (})/ o
same person. In particular, the famous question once judged tobe
childish, cold, and ridiculous are perfectly Ambrosian. . ¢ uc
3 jone, uis, scire quia, and quoniodo abound {n.Ambrose s
Zz:’kl\l:r:chg xlorral:;, not to ment?on the other familiar trans:jtlons Z:zl; as
hoc ergo absoluamus, hoc igitulr adetmf;muS/-ni'Z; }Zgg r::l(;ncsllifcf?;iz; e
i ] idicisti ergo, habes, uide quia. : :
(le:s;'eczzls;l"iees”:i,oﬁg are stil% more numerous in De sacramentis than in the

# The rhetorical questions found in De sacramentis convey an im;;ressmn
only in their totality. Here we can provide only a few examples .of these

e};tionS' What did we do? (quid egimus sabbato?) De sacramentis, 1.1.zb. .
qSuC 2 bis.6o)'Why. . .7 (Quare. . .?7ibid., 1.1.3; cf. 2.2.4; 5.28 (5C 25 1's. 0, .
( 1254)' Wh;t does it mean? (Quid . . . significat?) ibid., ]'5'15;.4' 2.4.13; .3.1.3,
243’ 15 (S’C 25bis.68, 78, 92, 144); Whatis. . . ? (Quidest . . . ?)ibid., 3.1.2;

. 5.1.2 (SC 25bis.g0, 124). o
, ‘?2 };allser ”Asmbrosius, der Verfasser von De sacramentis. Die innere
Echtheitsgrunde,” 83-8s. )

% Botte, Des Sacrements; Des Mysteres, 15.
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other works, undoubtedly because Ambrose, rereading his sermons
and editing them into treatises, suppressed those too frequent transi-
tions. For example, a preacher who repeats a phrase such as “isn’t it”
dozens of times in a preached sermon would not do so in a written
text, especially one intended for circulation or publication. Thus, these
“fillers,” once judged unworthy of the great orator are, in fact, per-
fectly authentic.

Fifth, the views found in De sacramentis are consistent with
Ambrose’s authentic works. Consider, for example, that De sacramientis,
3.1.7 gives a different explanation of the washing of feet than that
found in De mysteriis, 6.32.% One might conclude that either the works
come from two different authors or the copyist was not satisfied with
the original Ambrosian explanation. Yet, the explanation in De sacra-
mentis is found in Ambrose’s commentary on Psalm 48, an authentic
work.” This is but one example; however, Botte’s “Notes Critiques”*
of De sacramentis shows that the entire work is dotted with Ambrosian
thoughts and expressions that do not come from De mysteriis.

Sixth, Probst completely resolves Tillemont’s objection that De sacra-
mentis could not be authentic because Ambrose

composed another
work entitled De sacramentis on a diffe

rent subject, and it was unheard
of that the same author would publish two works on different subjects

with the same title.”” Probst concludes that Ambrose never published
De sacramentis. These were sermons that were written by a tachygraphos,
or stenographer. Furthermore, De sacramentis is not a title, properly
speaking, but the first two words of the first sermon. Christine
Mohrmann summarizes the characteristics of oral style found in

De sacramentis and confirms the hypothesis that it consists of sermons
taken down by a tachygraphos.* Mohrmann demonstrates that several
characteristics of De sacramentis all point to the spontaneous character
of the improvisational discourses of the bishop of Milan.” These

*SC 25bis.g4, 172.
“Ibid., 96, n. 1.
*Botte, Des Sacrements; Des Mysteres, 200-213.

7 Above, 22, n. 67.

*Christine Mohrmann, “Le style oral du De sacramentis de Saint Ambrose,”
Vigiliae Christianae 6 (1952) 168-177; idem, “Observations sur le De Sacramentis
etle De Mysteriis de Saint Ambroise,” Ambrosius Episcopus (Mil
Cattolica del Sacro Cuore, 1978) 107-123.

*We will discuss Mohrmann’s findings in det
explore Ambrose’s delivery. See below, 288-293.

an: Universita

ail in Chapter 8 when we
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characteristics include the high frequency of rhetorical qucshox;s,ktlhe
less literate and more conversational structure of.sentences, an f; .e
presence of techniques that reflect the author’s d}rect addressﬂo is
audience.™ As an edited version of De sacramentis, De mysteriis .
eliminates the mannerisms of the preacher and creates a systematic
i i mentary. .
lmslzgvlgsllio ];r(\)tte disn}iisses Ceillier’s conclusion tha.t the criticism :fml
the Greeks for communing only once a year four'ld. in De sacrm};}zen.zs
dates the work after the time of Chrysostom. Ceillier érgued t ati in
Chrysostom's time the Greeks did not commune that mf;quuen kz.in
Botte responds that we cannot know how infrequently t }f .re;e Sin
Chrysostom'’s time communed because Chrysostom ne}t erin t(;
us of the extent of his congregation’s infrequency nor gives I:S 1Oze
impression that his criticism is addressed at only a few peop . .
Thus, Botte concludes that, while Ambrose may be e*aggeratmg <
situation among the Greeks, infrequency of communing was never
kblii:;al}'y, turning to the Maurists’ argument that De sacramf?t?t{s e
cannot be authentic because Ambrose would‘ have never cr1t1c1kzle
Church of Rome for not practicing footwashm'g, Botte'argues tbatt
De sacramentis, 3.1.5-6 does not criticize what is dqne in Rom(.e hu -
defends what is done in Milan. “This lImsay not to find fault with others
nd my own practice.” .
butOtnol;eti:/):] sr:;:olars iave oll)gjected to the Ambrosian auth-orshlp‘?i
De sacramentis since Atchley (1929). FR.M. thc'hcock, attrlbute}? i tc;ri_
Venerius, bishop of Milan from 401 to 408.1* Hltchcock.bases t ;s :1
bution on the version of the Bible cited in De sacramentis. B'ott;:, mks
inconsistency in Hitchcock’s arguments.'® Furthermore, Hftc ccci)c <
concedes that De mysteriis is dependent upon De sacrfzrrzerztzsb anq accr o
sequently not more authentic. Finally, Hitchcock attributes De §

0 These techniques include recitation, placing the present verb in the
prominent position, and the use of the nominal element.

0 De sacramentis, 5.4.25 (SC 25bis.132). ) |

02 Cf. Chrysostom, In Tim., hom. 5.3 (PG 62.529). o _

05C 25bi); 94. “Hoc dico non quo alios reprehendam, sed mea officia ipse commen
dem.” .

1 ER M. Hitchcock, “Venerius, Bishop of Milan, Probably Author of the
De sacramentis,” Hermathena 70 (1947) 22-38; ibid., 71 (1948) 19-35.

s Bernard Botte, Bulletin de théologies ancienne et médiévale 6 (1950) 110, . 373.
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mentis to Venerius, whom we know primarily through his epitaph but
who did not leave one line written by his hand.

Most recently, the debate over the authorship of De sacramentis has
been taken up by Klaus Gamber and Josef Schmitz." Gamber points
to differences between the baptismal rite and the shape of the eucha-
ristic prayer found in De sacramentis and those described in the
genuine writings of Saint Ambrose, particularly in De mysteriis.
Gamber argues that the baptismal rite and eucharistic prayer found in
De sacramentis are not those of Milan but are Roman-African in nature.
Furthermore, he finds in De sacramentis indications that the author
used as sources the “Commentary on the Symbol” of Rufinus and the
“Mystagogical Catecheses” of John of Jerusalem. These works imply
that De sacramentis was written after the time of Ambrose. According
to Gamber, the undeniable resemblances to De mysteriis are accounted
for by Nicetas of Remesiana, whom he considers to be the author,
using this treatise as one of his sources. Finally, Gamber compares
De sacramentis with the works of Nicetas and finds a similarity in style.
Schmitz has convincingly shown that Gamber’s conclusions rest upon

a contestable methodology, particularly Gamber s reconstruction of
the works of Nicetas.'?”

Thus, current scholarship overwhelmingly concludes that De sacra-
tientis is an authentic work of Ambrose that must be placed before
De mysteriis. We have already noted that other works of Ambrose are
edited versions of his sermons and bear traces of their origin. The
difference is that while for these works we no longer possess the
preached sermons on which they were based, in the case of De mysteriis

the preached sermons have been preserved for us in De sacramentis.

'%See above, 14, n. 40. Gamber, Die Autorschaft von De Sacramentis and

“Nochmals zur Frage der Autorschaft von De Sacramentis”; Schmitz, “Zum
Autor der Schrift ‘De Sacramentis.””

""Schmitz, “Zum Autor der Schrift ‘De Sacramentis,”” 5q.
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Chapter 2

“Having been renewed by baptism,

hold fast to the style of life

that befits those who have been washed clean”:
Setting the Stage

“Having been renewed by baptism, hold fast to the style of life
that befits those who have been washed clean.”! Perhaps these words
from De mysteriis strike us as pious, theological, and generic. Yet, for
Ambrose they are realistic, concrete, and specific. These words consti-
tute the exhortation of a particular preacher addressing specific
neophytes in order to help them discover the meaning of the unique
rites of initiation in which they have participated. The point we are
making is that in order to fully understand and appreciate these
words in particular and mystagogical preaching generally, we must
understand the influences that formed the preacher, the real-life
circumstances of the listeners, and the particular celebration of the
rites of initiation being explained.

In our next chapter, Chapter 3, we will explore the influences that
shaped Ambrose as a preacher and the influence that Ambrose as
preacher brought to his preaching on the sacraments. In Chapter 4 we
will discuss how the neophytes of Milan as listeners both impacted and
were impacted by Ambrose’s mystagogical preaching. In Chapter s
we will present the rites of initiation as the text on which the sermons
contained in De sacramentis are based. In order to set the stage for
these discussions, we include this chapter, a historical narrative on
Ambrose and the church of Milan, in our study.

This chapter is not intended to provide a detailed biography of
Ambrose’s life or a complete history of the church of Milan in the

' De mysteriis, 1.2 (SC 25bis.156).
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fourth century. Many biographers of Saint Ambrose ha\{e sucg:iifully
undertaken these tasks.? Rather, we will dfaw upon thex; ;vor “1, e
order to present the backdrop to {\mbrose s mystagogy: tolissl e
the purpose of Angelo Paredi’s biography of Ambrose is . 1{)

the fame of one who strove strenuously for the .good', especially e
through the example of his own life, and hoo lived ’1nb§n age Eo e
tragic than our own,”* and the goal of Neil Mcljyfm s 1(?gra}:3 t(})/ .
“to relate the form and convention of Aglbro.se s portrz.nture othe
vicissitudes of his career,”* our purpose in thls.chapter is to }:ewet v
major events of Ambrose’s life and ministry V\'Ilth an eye ;o torvivC o n}; .
inform his preaching on the sacraments. In this way li)ur 1sdce>rStand
rative will provide the frame of referenc.e fron.l whic to‘ur.1t sane
De sacramentis and De niysteriis. By reading this chaptef ini s‘c i Y,
the reader will be prepared to explore how Ambrose as a E)rclachfj 9
impacted his preaching on the sacraments and how the' neop 1{ bo -
Milan as listeners both shaped and were shaped b.y their mys aga gice
instruction. Alternatively, the reader might use thl.S narratlvelas :
reference tool when reading subsequeflt chapters in order to eaWer
more about subjects of interest, to clarify pqmts rr.lade, or to ans vl
questions that arise. In order to facilitate using this cl.1a.ptecr1 asa rdin
ence tool, our narrative, while chronological, is subdivided according

to subject headings.

*For biographical material on Ambrose see Hans Freiherr von CamPen—
hausen, “Ambrosius,” in Latienische Kirchenviter, 2nd rev. ed.l(S;tt,g;art. .
, -108; i Ambrosius von Miland als Kirchenpolitker
W. Kohlhammer, 1965) 77-108; idem, : polit
ipzi ; Frederick Homes Dudden, The Life
Berlin and Leipzig: W. de Gruyter, 1929); : , '
t(Hld Times of St. Ambrose, 2 vols. (Oxford: Clarendon Press, 193;), Marlaf}:ama
Mara, “Ambrose of Milan,” Patrology 4, ed. Angelo .dl’Bemardl‘no, Englis
trans{ation by Placid Solari (Westminster, Md.: Christian Clas.sms,C 1’994t)m”
i ilan: Church and Court in a Chris
-179; Neil B. McLynn, Ambrose of Milan 1d Co -
1C‘:14it1a7l€zBerkeley and Los Angeles: University of California Press, 1994); ]ean.
Ré,r]ny Palanque, Saint Ambroise et I'Empire romain (Paris: E. de s\(l)cclzr:llj 1933),
, L iety in the Late Roman Wor ondon
head, Ambrose: Church and Society in . i (L
]Z};nl\l;z:;);oti' Longman, 1999); Angelo Paredi, Saint Ambrose: His Life and
. , i i 1 Y 2y
Tintes, trans. M. Joseph Costelloe (Notre Dame: University of Notre I.)?)mt' l
Press' 1964); Boniface Ramsey, Anbrose (New York: Routledge, 1997); Danie

H. Williams, Ambrose of Milan and the End of the Nicene-Arian Conflicts (Oxford:

Clarendon Press, 1995). Lo and T ,
3Paredi, Saint Ambrose: His Life and Times, vi. . o .
‘h:cLynn Antbrose of Milan: Church and Court in a Christian Capital, xviii.
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BIRTH, FAMILY, AND FAITH FORMATION

Ambrose was born in Trier, in present-day Germany, probably in
339-° According to Paulinus,® Ambrose’s father, who was also named
Ambrose, was the praetorian prefect, or governor, of Gaul and there-
fore responsible for a vast territory, which he administered from Trier,
a city famous for its size and beauty and as the residence of emperors
and the political capital of the empire north and west of the Alps.”?
Ambrose’s family was both Roman and distinguished, providing the
empire with consuls and prefects and the Church with at least one
martyr, a virgin named Soteris.* We know nothing of Ambrose’s father
except the office that he is said to have held and that he died while
Ambrose was relatively young,” leaving behind a wife, who is

*The date, which is disputed, is suggested by a reference
(Maur. 59).4 (CSEL 82/2.55), in which Ambrose speaks of being fifty-three
years old at the time of some barbarian unrest that several scholars claim can

be situated in 392. See Homes Dudden, The Life and Tinies of Saint Ambrose,
1:2, n. 2 (Note that scholarly works on Ambrose

refer to this author equally as
“Dudden” and “Homes Dudden.” We are following the example of Harmless
and McLynn). For different dates fc

or Ambrose’s birth see Emilien Lamirande,
Paulin de Milan et la “Vita Ambrosii” (Paris and Montreal: Desclée / Bellarmin,
1983) 45, n. 2. Ambrose’s letters are cited according to the CSEL edition. The
enumeration of the Maurist edition is provided in parentheses.

*The only extant source for Ambrose’s early years is the Vita Ambrosii com-
posed by his secretary Paulinus in 422. For discussion of the literary genre and
historical context of this work, see Homes Dudden, The Life and Times of Saint
Amibrose, 1:715; Paulinus of Milan, Vita di Sant’Ambrogio, ed. Marco Navoni (Milan:
Edizioni San Paolo, 1996) 15-48 (hereafter Navoni); Palanque, Saint Ambroise ot
I'Empire romain, 409-416; M. Pellegrino, in La Scuola Cattolica 79 (1951)
Williams, Ambrose of Milan and the End of the Nicene-Arian Conflicts, 1

7 Ambrose’s father’s actual position has been questioned on the
that there is no evidence of his prefecture apart from Paulinus. See
Paulin de Milan et la “Vita Amibrosii,”
time of Ambrose, see Moorhead, Am
World, 20~21.

*Exhortatio virginitatis, 12.82 (PL 16.360); De virginibus, 3.7.38 (Cazzaniga,
75). On Ambrose’s family, see also Homes Dudden, The Life and Times of Saint
Ambrose, 1:2, n. 3.

*McLynn argues that the timing of the elder Ambrose’s death suggests a
connection with Constantine II's disastrous invasion of the Italian territory of

his brother Constans in 340. See McLynn, Ambrose of Milan: Church and Court in
a Christian Capital, 32.

in Epistola 49

151-162;
05-109.
ground
Lamirande,
45, 0. 2. For a description of Trier at the
brose: Church and Society in the Late Roman
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unnamed, and three children—an older daughter named Marcellina,
‘ I d Ambrose.
older son named Satyrus, an .
anAt some point in Ambrose’s youth, perhaps as the result 'of l:ils
father’s death, the family moved to Rome."? Ambroze;:m:r&eD m' o
‘ that is, for all of his childhood." Duri
Rome from 340 to about 365, /| ) ring
these years Ambrose’s sister Marcellina formally e'mbracc.d Fhe a;cstlc
life. Ambrose indicates that Marcellina made public prof?s,5519nt (;) t :rr
‘ i ior” in the Basilica of Saint Peter,
irginity “on the birthday of the Savior” in . et
;rgg 1p)r[esence of Bishop Liberius.”? Ambrose calls Soteris, the virgin
martyr who had died at the beginning of the centqu ncll the Great ber
‘ i i i hom his family claimed as a member,
Persecution of Diocletian and w ly clz % mber
inspirati is sister’ fession of virginity and his per
the inspiration for his sister’s pro . '
exampfe.13 After taking the veil, Marcellina rema'mgd af home anc;,
joined by her mother and another consecrated virgin, lived a routine
Jof strenuous asceticism, which consisted of seclusion, st]tlgy, cll.evo-tells
i i d visits from the clergy." Paulinus
tional exercises, good works, an . '
of young Ambrose mimicking these guests by presenting his hand to
i house.”
be kissed by the women of the . . .
eMarcellirz,a’s profession of virginity throws into Fehef the pl.ety of the
household in which Ambrose was raised. To pract'lce the .Ch'rlstlar;t :
faith publicly would risk Ambrose’s future career in publ%c hfe.lln aly
p'\gar}? worship remained an active part of public life until the last

1 Paulinus, Vita Ambrosii, 3 (Navoni, 52).

"bid., 4 (Navoni, 56). o g
2 De virginibus, 3.1.1 (Cazzaniga, 57). Ramsey dates this event in the perio

from 352 to 354, since Liberius was elected bishop in May 3 52 an;dI watslong .
i ’ Arian emperor Constantius Il no
bly removed from Rome by the ; .
f‘((;;ZlCt}\’ristmas 355. Liberius did not return to his see until 35?3 wher; (;A;nf}r:ze
i ding to most calculations, and too old fo
would have been nineteen according 05! s sy
is si Iready a virgin, to declare, as :
mother and his sister, by thena pulinus saye
“ did not know what he was talking t,
that he was ““a young man who . e
j i hat he was going to become a P
when he would joke with them t : fet.a-
i d Paredi state that the year was 353
, Ambrose, 17. Homes Dudden an ‘ at ar w:
2?“}‘;2’“85 Dudden, The Life and Times of Saint Ambrose, 1:3; Paredi, Saint

Ambrose: His Life and Times, 22.

”

1 De virginibus, 3.7.38 (Cazzaniga, 75); Exhortatio virginitatis, 12.82 (PL 16.360).

McLynn questions whether Soteris was, in fact, r.elateg t(_) t/:zx:léraos;c;sl f;i:’_\l}l;’
See McLynn, Ambrose of Milan: Church and thlrt ina ms. pital,
“Homes Dudden, The Life and Times of Saint Anibrose, 1:4.
15 Paulinus, Vita Ambrosii, 4 (Navoni, 56).
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decades of the fourth century. A public career included both sacrifice
and attendance at the gladiatorial games. As long as they wished to
remain in public life, Christian noblemen were unwilling to commit
themselves to the interests and controls of the Church. They were
content to become catechumens and to appear irregularly, if at all,

in church.

Thus, for Ambrose, the cubiculum, the inner bedroom of the house,
rendered sacred by the presence of Marecellina and her companion,
was the wilderness in which he found holiness as he grew to adult-
hood." That Marcellina had a major influence on Ambrose is revealed
by the fact that we know of some of his most heroic confrontations
with the emperors in Milan only because he wrote about them in great
detail to Marcellina, whom he called “my lady, my sister, dearer to me
than life and my very eyes.”” Ambrose’s relationship with Marcellina
explains his own fascination with the virginal life, consistently holding
celibacy up as a higher form of life, particularly suited to the Christian
ideal. Ambrose himself never married when he was elected bishop in
his mid-thirties; for him to have remained unmarried was an uncommon
occurrence in Roman society. After his ordination he wrote no fewer
than four treatises on the topic of virginity, frequently referring to it
elsewhere. Ambrose’s brother Satyrus also remained unmarried, and
in his funcral sermon for him, Ambrose praises his brother’s chastity."
It is certainly noteworthy that all three offspring of a widowed mother
would elect to live as celibates.

From the evidence available to us, we can conclude that Ambrose’s
family was Catholic" as well as ascetic. The sermon preached by
Bishop Liberius when Marcellina professed virginity was punctuated
with Trinitarian doctrine that was unmistakably Nicene. The involve-
ment of the bishop of Rome in the life of Ambrose’s family indicates

*“In De institutione virginis, 1.7 (PL 16.307) Ambrose explains that the bed-
room stands for the inner life.

7 Epistola 77 (Maur. 22) (CSEL 82/3.126-140).

®De excessu fratris, 1.52 (CSEL 73.237).

“The patristic use of both “Arian” and “Catholic” is propagandist. The
terms honoean and Nicene are more accurate. Nicene refers to adherence to the
doctrine of one substance shared by Father and Son, as embodied in the Creed
of Nicaea. Homoeans rejected this doctrine in favor of the belief that the two

Persons are similar, homoioi. Neither term designates a united and organized
movement.
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that it belonged to Liberius’s inner circle anc'l was therefore Nllce}:\et.
From Rome Ambrose witnessed the disruptl.ons in 'the Church tha )
resulted from the Arian conflict—the Counc1l.of Mlla.n (355), the e>t<1 el
of Bishop Dionysius, and the imperial campaign agamst and even r?a
kidnaping and exile of Bishop Liberius..20 Ambro_se s 1'ntervezrl1t10n 1e L
the episcopal election that resulted in his beczommg bishop, }?S w1 f
his firmness in matters of faith when he as bishop _assun"%ed the role o
a high-level defender of orthodoxy,” may reflect ,thls earlier experlenzz.
This experience may also explain why z.'\mbrose s brother Saty;lui,l w
baptized with the stipulation that the rites .be periormed by : 11 ope
who was in agreement with the Catholic blsh.opsl~ and wh);1 mbros
“asked to be baptized by no one but a Catholic bishop, for he was
wary of the treachery of the Arians.”*

EDUCATION . o
In Rome Ambrose was “educated in the liberal studies”® and

trained in law. His education included extensive training in rhetoric,
because in the fourth century rhetoric was th? ke),l to wealtb andl "
power. “Rhetoric remained the ‘Queen of sub]facts be.cause it dealt wi
what mattered in the public life of late antiquity—with the mange}: in
which notables related, face to face through th('e spoken wor'd, wit -
their official superiors, with their peers, and with those sub}]lectltof ) ei
power and protection.” Those who passed through t.he sc (ﬁ)- o .
rhetor were considered to have developed a more I.:lCthE m'te Lgen.ce,
more refined speech, and a more harmonious and impressive Zarilltg
than anyone else, characteristics that w01'11d Cause? tklllem to stan tod
for the rest of their lives.?” Those trained in rh.e'torlc ’were e>’<pec e "
to carry into the public world an uncanny ability to ‘charm,” even
‘overawe’ through speech.”?

2McLynn, Ambrose of Milan: Church and Cou.rt ina eristian sz;fltal, 36-37;
Williams, Ambrosc of Milan and the End of the Nicene-Arian Couflicts, 52-59.

21 See below, 44-47.

2See below, 51-57.

B De excessu fratris, 1.47 (CSEL 73.235).

% Paulinus, Vita Ambrosii, 9 (Navoni, 62).

5]bid., 5 (Navoni, 56). o o
% Peter Brown, Power and Persuasion in Late Antiquity: Toward a Cliristian

Empire (Madison, Wis.: University of Wisconsin Press, 1992) 42.
7Tbid., 41.
21bid., 44.
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In the grammar school in Rome (the equivalent of our high school),
Ambrose took up the liberal arts, which were the regular course of
studies for a youth at that time. They consisted primarily, if not exclu-
sively, in the development of oratorical skills and in the appreciation
of a limited number of classics written by the great Greek and Latin
authors.” Ambrose not only learned diction and grammatical con-
struction but was also trained in pronunciation and spelling, with the
teacher concentrating on explaining types of error. In studying the
poets, lessons consisted not only in reading aloud but also in the de-
tailed exposition of the master. In the rhetorical school, the poets, like
the historians and orators, were perused with the objective of eliciting
and imitating those features of style and treatment that were likely to
be useful to the future orator.®

After completing grammar school, Ambrose entered a school of
rhetoric until he was at least twenty years old. In the rhetorical school
the theory of eloquence and oratory composition were taught. The
instructors lectured on the textbooks, especially those of Cicero and
Quintilian, and on the best models of oratory. For their part, students
first practiced writing on given themes, paying particular attention to
arrangement and style. They would then work on delivering speeches,
first of legendary or historical figures in critical situations and then of
legal arguments in supposed civil or criminal trials. They recited their
speeches before their teacher and the class, who criticized their
performance.® In Rome students in the school of rhetoric also trans-
lated texts from Greek into Latin.®

Ambrose’s rhetorical training was further refined when he devoted
the next four to five years to the unremitting study of Roman law.»

®Homer and Virgil were chief among the authors that Ambrose studied. In
many of his later works Ambrose shows that he was very familiar with Virgil,
Cicero, Sallust, and Seneca, and, among the Greeks, Homer, Plato, and
Xenophon. His quotations from Sophocles and Euripides, however, were taken
from Plato. For Ambrose’s quotations and imitations of the classical Greek
and Latin authors, see the indices to his works in the CSEL. Paredi reports that
Ambrose was particularly familiar with Virgil, quoting him only three times
but constantly imitating him. Paredi, Saint Ambrose: His Life and Times, 382, n. 14.

“Stanley Bonner, Education in Ancient Rome (Berkeley: University of Cali-
fornia Press, 1977) 189, 212-21 3.

¥1bid., 250.

Ylbid., 251.

“C. Pharr, “Roman Legal Education,” The Classical Journal 34 (1939) 265.
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The juris prudens was one who knew all the laws, the customs, the rules
of procedure, the whole system of precedents that could be refe.n"ed to
in order to support a case by analogies from the pas.t or by tradition.
The juris prudens could cite the law, applying “all this vast knovylec.lge,
all the material furnished by his erudition and memory, to any mdl—.
vidual case. [The juris prudens] could discern at once what category it
belonged to, and suggest the perfect solution, that pierced through the
difficulties of the case and the ambiguity of the law.”* Tbe rhetoric of
the lawyer was further enhanced by the belief that his wisdom was
based on an elevated sense of justice, goodness, and order."

THE GOVERNOR AND HIS CITY

In about 365, having completed their education, Ambrose and
Satyrus left Rome to begin legal careers at Sirmium. Ther.e they prac-
ticed in the court of the praetorian prefect of Italy, Valcatlus. Rufinus, )
and quickly gained attention because of the brilliance of their oratory’
In 368 Rufinus died and Sextus Anicius Petronius Probus, a monu-
mental figure in the life of the Western empire in the second hz?lf of the
fourth century, was appointed praetorian prefect. Probus was im- .
pressed with Ambrose and appointed him his counsel or legal advisor.
Sometime after that Probus was instrumental in having Ambrose, now
not much older than thirty, raised to the rank of consular artad made
governor of Aemelia-Liguria, with Milan as his place of residence.*

Until the last decade of the third century, Milan was a respectable
county seat, a commercial and administrative center similar to towns
all over the empire.” “Situated on the crossroads of the great east—west
and north-south highways from the Balkans to Gaul and from Afrlca
and Rome to the Alpine passes and the Rhineland, it was strategically

% Henri-Irénée Marrou, A History of Education in Antiquity, trans. George
Lamb (Madison, Wis.: University of Wisconsin Press, 1982) 289. '

% Paulinus, Vita Ambrosii, 5 (Navoni, 56); Ambrose, De excessu fratris, 1.49

2.235).

(CSJ"EII;aZlinzlss), Vita Ambrosii, 5 (Navoni, 56). For a discussion of Ambrose’s
reflections on his service as governor, see Andrew Lenox-Conyngham’; "The‘
Judgement of Ambrose the Bishop on Ambrose the Roman Governor,” Studia
Patristica 17, Part 1, ed. E. Livingstone (Oxford: Pergamon Press, .1983) 62-65.

7On Milan at the time of Saint Ambrose, see Marta Sordi, “Milano al '
Tempo di Agostino,” Agostino a Milano: Il Battesimo: Agostino nelle Terre df
Ambrogio, ed. M. Sordi (Palermo: Edizioni Augustinus, 1988) 13-23, particu-
larly 13-16.
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located both to encounter the increasing threats from the barbarians
across the Rhine and the Tweed and to maintain communications be-
tween the eastern and western halves of the Empire.”* Thus, around
A.D. 300 the town was architecturally transformed into an imperial
city.” Milan was enlarged toward the northeast and provided with
new walls, a large bath—the thermace Herculianae, a circus located at
the southern edge of town, and a palace presumably nearby. The road
out of town toward Rome was flanked for a mile’s length by colon-
naded porticoes similar to those of Thessalonica and other imperial
capitals in the East. Outside town, as custom required, and inside a
fortified precinct, Maximiam built his mausoleum.

The most complete description of imperial Milan comes from the
Roman poet Ausonius (c. 310<. 395), who passed through Milan in 379
upon his return from Rome to Bordeaux. In his Ordo urbium nobilium
Ausonius ranks Milan as the seventh city of the Roman world, de-
scribing it in poetic terms:

“At Milan there are all sorts of wonderful things—an abundance of
goods, innumerable elegant homes, men of marvelous eloquence and
pleasing manners. Moreover, the beauty of the place is accentuated by
a double wall. And there are a circus, which is the people’s delight, the
wedge-shaped bulk of the theater, the temples,* the bulwarks of the

*Richard Krautheimer, Three Christian Capitals (Berkeley: University of
California Press, 1983) 69.

¥1bid., 69—70.

“Though Ausonius was nominally a Christian, his works are almost com-
pletely pagan in character, as is evident particularly in the obscene nuptial
canto that he made up from lines drawn from Virgil. His reference to temples in
his description of Milan should therefore be understood as referring to pagan
rather than Christian structures. In the Archeological Museum there are some
thirty marble statues of pagan deities. More than a third of the extant votive
inscriptions are dedicated to Jupiter. There are six dedicated to the Matronae,
divinities of Celtic origin worshiped in Northern Italy before the advent of the
Romans.! Of the remaining inscriptions, three are dedicated to Hercules, two
to Mercury, and one to Minerva. Among the Milanese inscriptions referring to
priestly offices, there is one of a pontiff who was at the same time an employee
of the city, another of a pontiff who was also a decurion, another of a flamen
of Titus, another of a flamen of Trajan, another of a priest for the worship of
Augustus and Rome, another of a priest for the youth of Milan, and still others
of the same kind. Six inscriptions refer to the cult of Cybele, the Great Idaean
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palace, the splendid mint, the district that is celebrat.ed because of

the Baths of Hercules, all the colonnades adorned .‘leh marble stahtues,
the encircling defenses that are banked up at the c‘:xty s ed.ge. All 1t< ese_
things, which rival each other, so to speak, by their massive workman

ship, are of surpassing excellence, and the proximity of Rome does not

detract from them.”#

In his description of Milan, Ausonius fails to mention a?n amphitheater,
one of the most popular places of amusement in a typxc.al Roman
town.®? Yet we know that such a structure must have existed from

Mother. Albucia Magiana left a sum of money to thedendrophorx(,jthel 1
cannophori, and the Martenses. The first two of these three sac;e coT segreeswas
took part in the processions in honor of Cybele on March 15 anf 12?. There

at least one Mithraeurn in imperial Milan, as ther.e was in all (?‘ tuf ci u:j o
the Late Empire where troops were stationed. Evidence for t}n:, I: (;U: Hin i
inscription of Publius Acilius Pisonianus. He had been a p(lt%l: patra 1: , that h,e
a high dignitary in the cult of Mithra, and he §tates that at his olv)vn e f‘stro e
had reconstructed a Mithraeum and a Mithraic grotto tha}t hac.l cen c‘cf ‘ t); d
by fire on land purchased at public expense. A fiamagcd mscrlptlodr} re er o 2
certain Gaius Gallio Atticus, who in a solemn rite had so.ught the h1vxr1etw./ves
by casting lots. Ambrose warned his flock about the malice of such practices.
Cf. Enarrationes in xii psalmos davidicos, 39.4 (CSEL 64.215).

igi i gl ‘Europe ancienne (Paris,
']. Vendyres, “La religion des Celtes,” in La religions de I'Enrop (

1948) 3:276.

4 Peiper, Ordo urbium nobilium (L'eipzig, 1886) 146:
Et Mediolani mira omnia: copia rerum,
innumerae cultaeque domus, facunda virorum
ingenia, et mores lacti, tum duplice muro
amplificata loci species, populique vol'uptas,
circus et inclusi moles cuncata theatri;
templa, Palatinaeque arces, opulensque mo;7cta,
et regio Herculei celebris sub honore lavfzcr{,
cunctaque marmoreis ornata peristyla stgms,
moeniaque in valli formam circumdata limbo, .
ommnia quae magnis operunt velut ae;Rnula formis
ellunt, nec iuncta premit vicinia Romae. S
Englishct)i'canslatilon as cited in Ramsey, Ambrose, 21. See Ca]de;.lm, La F)ornm
Urbis Mediolani” nell’anno bimillenario di Augusto (Milan: Cesc m.a, IQZA -
21dem, L' Anfiteatro romano (Milan: Ceschina, 1940); A. de Capitani d’Arzago,

1l Circo romane (Milan: Ceschina, 1939).
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references in Paulinus,” an epitaph of the gladiator Urbicus,* from a
street well known as the Via Arena, and from possible references to an
amphitheater in the writings of Saint Ambrose.*

As with many other cities in antiquity, it is not easy to determine the
population of Milan during the fourth century. The walls of the city
were two and one half miles in circumference and embraced an area
of approximately two hundred and seventy-five acres. Claudius
Mamertinus, in an oration in honor of Maximian, mentions the large
crowds that gathered to watch the passage of Diocletian and Maximian
in a carriage through the streets of the city.* From isolated data such
as this, A. De Marchi has concluded that there were probably about
130,000 people living in Milan.” While we cannot know the exact
number, what is certain is that the establishment of the imperial court
there brought an influx of thousands. The posts in the imperial
bureaucracy and army had to be staffed with many different kinds of
people. There was also a ﬂourishing labor class,* and then as now,
Milan was an important center of commerce and trade.* Milan was

“Paulinus, Vita Ambrosii, 34 (Navoni, 112).

“See A. De Marchi, Antiche epigrafi di Milano (Milan, 1917) 83.

¥ Enarrationes in xii psalmos davidicos, 39-4 (CSEL 64.215); Expositio in
Psalmum cxviii, 16.45 (CSEL 62.376).

*Claudius Mamertinus, Panegyricus genethliacus Maximiano Augusto dictus
I, in G. Baehrens, XII Pancgyrici latini (Leipzig, 1911) 284; see also 2g5.

"De Marchi, Antiche epigrafi di Milano, 316.

“The relatively few Milanese inscriptions frequently mention the Sfabri and
the centonarii. The former were employed in the construction of buildings, and
the latter made the awnings, which were soaked in vinegar and water to put
out fires. This corporation was divided into twelve centuries, which were in
turn divided into decuries. The metalworkers, or those employed in the
treasury, were enrolled in a third corporation, which was also divided into
twelve centuries.

“There is still extant the epitaph of a businessman who had interests on
both sides of the Alps and who was at the same time the patron of the boatmen
of Como. Another merchant from Apulia dealt in military cloaks, and another
from Ravenna was a wholesaler of shoes. Publius Julius Macedon traded in
cloth and skins. There was also a merchant from Metz who specialized in
cloth for the army. Finally, there is the epitaph of a distinguished citizen who
made his fortune as a banker. These various activities lead us to conclude that
Milan was a center of foreign as well as local trade. Among the inscriptions
there are also references to sagarii, or castrensiarii, the makers of military
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also famous for its schools.® Peter Brown's description of fourth-
century Milan provides a vivid snapshot of life in the city:

“Milan was the political capital of an important part of the Western
Empire. A typical residence of Emperors in this time of constant
emergency, it owed its importance to its strategic position on the roads
leading over the Alps. Diplomats and secret agents came there from as
far apart as Trier, to the North, and Persia, to the East. The barbarian
soldiers around the palace would have been a sinister reminder of a
strange, untamed world beyond the Alps. Only wooden stockades on
the passes into modern Jugoslavia stood between this prosperous new
city and barbarian warbands that would soon wander with impunity
throughout the Balkans.

A brilliant society had grown up around the court. Poets would
come to Milan from as far away as Alexandria, and the works of Greek
philosophers would be read both by the clergy of the Milanese church
and by great landowners in villas within sight of the Alps. Such
would study the revived philosophy of Plato; they would write both
classical metre and on the nature of the universe. Even the Catholi-
cism of the town was eminently respectable: the sermons of Ambrose
were “learned,” his major work was modeled carefully on Cicero, his
ideas betrayed the influence of contemporary exponents of Plato. Even
the sarcophagi of such Christians show an exquisite classical taste.”™

cloaks. Milan was an important textile center in the fourth century, as it was
during the Middle Ages and still is today. Another inscription refers to a cor-
poration of muleteers of the Porta Vercellina, and Jovia. Justus, a shoemaker of
the gens Atilia, in addition to his name, left a picture of his worktable on his
epitaph. Under the arch of the east gate one can still see the dyer or tailor of
the family of the Novellii cutting a piece of cloth, the emblem of his trade.
Other examples of this type can be found in epitaphs preserved in the Archeo-
logical Museum at Milan. On the tomb of his freedman, a patron wrote:
“His poorest works equaled the best of other artisans, and no one could equal
what he himself did well.” Such esteem for manual labor indicates a society
in which work was no longer despised, as it had been in ancient Rome, but
regarded rather as a source of wealth and honor.
= Virgil left Mantua to complete his studies in this city. In a number of
places in the Confessions, Augustine describes his own career as a professor of
rhetoric in Milan.
% Peter Brown, Augustine of Hippo: A Biography (Berkeley: University of
California Press, 1967) 71-72.
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Above all, rhetoric enabled successful factions to celebrate their vi§t0—
ries. In a political system where change occurred thrpugh the maglc;lou-
Jation of factions and networks of patronage, rhetoric served to a
momentum to these slow-working factors and to pronounce the
wisdom of a change after it had been implemented.

AS BISHOP
’ LT]i(e: 1("iietoall\lls of Ambrose’s election as bishop of Milan are we.ll known
and have been widely discussed.® When Ambrose came to MllaT\, the
church there was governed by Auxentius. “A Cappadocian b).r bxrtk;
and an Arian by conviction, [Auxentius] had early attached hlms.el to
the circle of Court clergy that surrounded the Emperor Constantms.
When, in A.D. 355, Dionysius, the orthodox Bishop of Milan, was sent
into exile, [Auxentius] was nominated by the Emperor to the‘vacant
see.”" Auxentius then successfully used diplomacy, moderation, anc.l
tact to win over the general population of Milan, so that only the strict
Catholics remained unreconciled to their new bishop.”

ssPaulinus, Vita Ambrosii, 6-9 (Navoni, 58-66); Yves-Mgrle D.uval, _—

“ Ambroise, de son élection a sa consécration,” in Ambrosm.s Epzscop’us. ('ZHI ;
Congresso internazionale di studi ambrosiani nel XVI.centenarxo dcllr;elévailon;at;
sant’ Ambragio alla cattedra episcopale, Milano, 2-7 dtccttfbre 1974, u. 5. Z-IZ
(Milan: Vita e pensiero, 1976) 2:243-283; Otto Faller,' La dafe .de‘ a con
sacrazione vescovile de sant’ Ambrogio,” in‘Ambrosram.l: scr.xttx dt >la;za, ’
archeologia ed arte pubblicati nel XV centenario dclla.nasata di san£.A1n rogio,
CCCXL-MCMXL, ed. Arturo Faccioli (Milan: Biblioteca ambfosmr.\a, 1942).
97-112; E. L. Ganshof, “Note sur I'élection de évéquc.es dans1 empire 'romlal;l
au IV et pendant le premiére moitié¢ du V™ siecle,” in Revue mternntzonlzf e des
droits de I’ Antiquité 4 (Mélanges Vissher 3, 1950) ‘},§7—498; Rog’;exj Grby,szn,lésl);z:_
élections épiscopales en Occident au IV® siécle,. in Rev.uc d Htstqtr:Accbrose
tigue 75 (1980) 257-283; Homes Dudden, The Life afld Tznzc’? omen 'tnlz g ;
1:66; McLynn, Ambrose of Milan: Church and Court in a Christian Capi a’f é’5 r,Ch
Paredi, Saint Ambrose: His Life and Times, 116—-121; MOf)rhead, Ambr(,):;L.M;;”
and Socicty in the Late Roman World, 15-19; 23~25; Williams, Ambrose of

and the End of the Nicene-Arian Conflicts, 112-114.

s Homes Dudden, The Life and Times of Saint Ambrose, 1:64. ‘ e
71bid., 1:65. McLynn gives two reasons that the pe‘oplelof Mllan.w?;
reconciled to Auxentius. First, Valentinian I, who ax.'rlved in Ml?; in etius
summer of 364 and remained there for a year, pubhclx er.ldo.rsef uxtf‘n i

while expelling Hilary, the spokesman for Nicene Christianity, from the city.
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Probably in October 373, Auxentius died.* By this time, Dionysius
was also dead, making it necessary to elect a new bishop. The Catho-
lics were determined to capture the bishopric; the Arians were equally
determined to retain it. A meeting for the election was held in the
cathedral.* Fearing that the crowd might erupt in violence, Ambrose,
in his official capacity as governor, went to the cathedral to maintain
order.” While he was speaking to the people, a voice cried out,
“Ambrose Bishop!"”* The whole congregation took up the cry as
Catholics and Arians alike acclaimed Ambrose bishop.®

Second, McLynn argues that Auxentius was in all likelihood the first bishop to
perform his duties in Milan’s Constantinian basilica, a magnificent setting that
served to raise his status in the community. McLynn, Ambrose of Milan: Church
and Court in a Christian Capital, 24-31.

*Homes Dudden, The Life and Times of Saint Ambrose, 1:66, n. 1.

“McLynn argues that “contested” elections seldom saw competing parties
assemble together, especially when issues of doctrine were at stake. He points
us to the work of R. Lane Fox, Pagans and Christians (Harmondsworth,
Middlesex, 1986; New York: Viking, 1986) 511. Instead, all elections were
designed to be “unanimous” in order to give the appointee a “mandate.” Thus
the Arians assembled to elect a bishop. If the Catholics were present, they
were there as intruders. McLynn, Ambrose of Milan: Church and Court in a
Christian Capital, g-10.

chLynn sees the Catholics as the guilty party in any insurgency that may
have occurred, and Ambrose’s response to potential violence as curious.
Normal procedure would have been to single out an individual for exemplary
punishment and not the governor appealing to the crowd. McLynn cites
Ammianus, Marc., 15.7.4, and the fact that ecclesiastical disputes threaten
neither the state nor its representatives. McLynn therefore understands
Ambrose’s speech to the crowd not as a plea for compromise and peace but as
a highly controversial assertion of the equal status of the two parties, which
assisted the Catholics in the election. Ibid., 8-10.

* Paulinus says that it was the voice of a child. Cf. Paulinus, Vita Ambrosii, 6
(Navoni, 58).

*McLynn argues that the people’s unanimous acclamation of Ambrose as
bishop was not, as historians have suggested, “an overwhelming wave of
popular support [for] an authentically—and exceptionally—'democratic
candidate’ [but] . . . a quite ordinary feature of episcopal elections, and of
public life in general.” Furthermore, the acclamation that Ambrose received
was not the united voice of the people but that of a vocal Catholic minority.
McLynn, Antbrose of Milan: Church and Court in a Christian Capital, 7, 44.
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For his part Ambrose, who was still a catechumen, did notthv.va;l(t) :()) )
be bishop.® Paulinus records Ambrose’§ attempt§ to escape this aminé
Ambrose first tried to tarnish his reputation by using .to.rture to e>t< ;
witnesses in his capacity as judge and by oper.\ly inviting pr(;)slt.l 111 fes
into his home. He then proposed to remove himself fror.n‘pfu.l ‘1: ife
for the tranquil life of the philosopher. When these efforts abl u‘ . -
Ambrose fled the city by night.* Caught by the People, Am ros:h as
taken into custody.*s A report of Ambrose’s elc.ectlon wasfsent to the
emperor, Valentinian I. While the people awaited word 1f‘om "
Valentinian, Ambrose fled again, this time to the es'tate of ano fe
named Leontius. When word came of the emperor’s approval ;:
Ambrose’s election, along with an edict threatening anyone who .
hid Ambrose with arrest and confiscation of property, Leontius turne

r to the people.®
Ar\rll\l’)}iztslfe(;\i;ese inciSen}t)s actually occurred as.Paulinu§ reports .
them, as scholars today think,” is beside the point. Pauhnushwas uzmg
the literary theme of resistance to show that {\mbrose was C o;in‘ y
God to be bishop of Milan.* That Ambrose hlméelf unde‘rs.t.oo his
election as a divine call is evident from his treatise Pe officiis .
ministrorum, in which he describes himself as “carried off from the
judgment seat, and the garb [infulis] of office, to enter on the

% De officiis ministrorum, 1.1.2 (PL 16.23); Epistola 14 (Maur. 63).65 (CSEL 82/
.269). ,
’ f‘gIZaulinus, Vita Ambrosii, 7 (Navoni, 60). .

“McLynn argues that the “populace” w.ho. pursued then.r govefrlr\\;)ii as: .
energetically were not, in fact, the two Christian congregations o Milas ,
fused together by their enthusiasm for Ambrose, but the sarr;'e grodpscribes
Catholics that had acclaimed him in the cathedral. Thus Paulinus fe crives
the process by which Ambrose’s election assgmed th'e {zppearaflcz; o 1f1f y.
McLynn, Ambrose of Milan: Church and.Cgu)rt in a Christian Capital, 44ft.

6" i ita Ambrosii, 8 (Navoni, 60). '

& E;l(:ller‘;\sc’i:i/letzts were until recently regarded as hagiographical ixaggera-
tion. However, recent scholarship has convincingly arg.ued-that Pz{u mustzn_
account of Ambrose’s attempts to avoid episcc?pal electlf)n is tc?o c1:;urlr)1i55ho
tial and provides too much potentially damaging rrlater.lal a’fgamst : e P
for it not to be accurate. Duval, “Ambroise, de son élection, 243-2 3}.\ies o

 Resisting ecclesiastical office is a common feature’ of ’tlhe. b},oira}'),mws
saints. Cf. Pierre Courcelle, Recherches sur s.an‘u‘ Ambroise: Vn;; nciennes,
Culture, Iconographic (Paris: Etudes Augustiniennes, 1973) 1off.
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priesthood.”* Thus Paulinus reports that Ambrose then recognized
his election as God’s will and that he could no longer resist it.”

In a letter to Valentinian I, Ambrose himself reports that Valentinian
I'had assured him that if he accepted the office, the emperor would
guarantee religious peace in Milan.”’ Convinced that his election was
God’s will and relying on Valentinian’s assurance, Ambrose consented
to his election but insisted that the bishop who baptized him be a
Catholic. Although this condition was agreed to, when Ambrose sought
to delay his ordination in order to adhere to the Nicene canon that
forbade the ordination of neophytes, he was flatly refused, the bishops
agreeing that in his case the canon might be set aside.” And so Ambrose
was baptized and, eight days after his baptism, on December 7, 374,
was ordained bishop.” Paulinus’s description of the week between
Ambrose’s baptism and his ordination, during which he fulfilled all
the ecclesiastical offices, has generally been understood as suggesting
that Ambrose passed through all the ecclesiastical grades, from door-
keeper to presbyter, before receiving episcopal ordination.”

® De officiis ministrorum, 1.1.4 (PL 16.24). Basil’s letter to Ambrose indicates
that his contemporaries viewed these events as a divine call: “Remember,
therefore, O man of God, that it was not humans who gave or taught you
Christ’s gospel, but the Lord himself has taken you from among the judges of
the earth to place you on the seat of the Apostles.” Basil, Epistula 197.1, as
cited in Cesare Alzati, Ambrosianum Mysterium: The Church of Milan and Its
Liturgical Tradition, trans. George Guiver (Cambridge: Grove Books, 1999) 1:4.

"Paulinus, Vita Ambrosii, 9 (Navoni, 62).

" Epistola 75 (Maur. 21).7 (CSEL 82/3.77).

7 Epistola 14 (Maur. 63).65 (CSEL 82/3.269).

"Homes Dudden and Palanque give November 24 as the date of
Ambrose’s baptism and December 1, 373, as the date of his ordination.
McLynn and Paredi give November 30, 374, for Ambrose’s baptism and
December 7, 374, for his ordination. Cf. Homes Dudden, The Life and Times of
Saint Ambrose, 1:68; McLynn, Ambrose of Milan: Church and Court in a Christian
Capital, 51; Paredi, Saint Ambrose: His Life and Times, 124; Palanque, Saint
Ambroise et I'empire romain, 484-487.

" Paulinus, Vita Ambrosii, 9 (Navoni, 62); Homes Dudden, The Life and Times
of Saint Ambrose, 1:68. It has been argued that Paulinus misrepresented what
actually happened in order to protect Ambrose from the charge of having
violated the Nicene canon and that the insistence that Ambrose had to pass
through all the ecclesiastical ranks is anachronistic. Instead, the argument runs,
Ambrose went simply from baptism to episcopal ordination after a week’s
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That Ambrose was not baptized until just prilor to hi?. ordmatlmcx1 Slst_
bishop is not at all surprising. Postponing baptism until mattireta:hat
hood even among the sincerely devout was not at all unusua ald e
time.” Born and raised in a Christian household., Ambrose wou v
been initiated into the catechumenate with the rltfes then Cujt(t)ma;}if
Gaul: a priest had imposed his hand on Ambrose’s forehe;\ , rlasc .
the sign of the cross on it, and given hlm. salt to taste. 'Am roseof };\ "
ponement of baptism may have been a sign 9f .the serlo.usn(;\sst s
Christian conviction. Holding a position of civil authority tha img .
involve the taking of life was considered a good reason for postponing

the sacrament.”

interval.? Stating there was nothing irregular about this procedure, ?/[c'Lym:l :

mbr illi iasti ices “an invention designed to
he ecclesiastical offices “an inven

labels Ambrose fulfilling all t | . Sigt

attract publicity rather than an expedient to satisfy canonical rcgulatclions. It

;erved to identify Ambrose with each of the groups in h1§ church an t'pro—”

vided a gathering liturgical momentum for his apprs)a?hmg consecration.

McLynn, Ambrose of Milan: Church and Court ina Chrristian Capital, 51.

Paulinus tells us that during the seven days between Ambrosc':q l:aptrlzr:; atr;cri
consecration he fulfilled all the ecclesiastical offices, from .doorke(;pgr ,(,) p:\ i;\vzn— X
Paulinus, Vita Ambrosii, 9 (Navoni, 62). McLynn labels 'thls procg ‘:lrea ::Omcal
tion designed to attract publicity rather than.an expedient to satis )lr nchiS e
regulations. It served to identify Ambrose with each (.)f the grou:-s s chur
and provided a gathering liturgical momentum fOl'.hlS app-r.o‘ac éng?”nl S °
tion.” McLynn, Ambrose of Milan: Church and Court i a Christian Capital, 51.

7 Ambrose tells us that his brother Satyrus was not baptize.d until h((; v:/ias
well into his thirties or even forties, and then as an act of gratlst;]ile toz 20—2 0
after having survived shipwreck: De excessu fratris, 1.43-48 (.C 7z.n 31 36).
Basil the Great, his brother Gregor)'l of l(\ilyssa, Gtraetig(()););é\rliz;fiizzg,were e
Augustine, all of whose parents enjoye a repu . ol de;ermcnt o
not baptized until well into adult-hood. For a dnscuf:m;\ osc. e socily
baptism and the motivations for .1t, see M'oo.rheac.l,' m roA c e sty

i 1 World, 22—-23; Riley, Christian Initiation: A Cotnp tive |
Z;:’if;’t;i‘x:’r'd Yarnold, “Initiation: The Fourth and Fifw ?entrl;:is,Edward
The Study of Liturgy, rev. ed., ed. Cheslyn Jones, Geoffrey Wainwright,

Yarnold, and Paul Bradshaw (New York: Oxford University Press, 1992) 130~ .

1:“7"‘See for example, Hans von Campenhausen, Men Who Shaped the Western

Church, trans. Manfred Hoffmann (New York: Ha}'pe: and Row, 1964) 93.
Yarnold, “Initiation: The Fourth and Fifth Centuries,” 31.
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Apart from the fact that he insisted on being baptized by a Catholic
bishop,” we know very little of Ambrose’s own baptism. Augustine
relates that “when Ambrose, then bishop, had been baptized,
Simplicianus had stood as father to him, and Ambrose regarded him
with affection as a father indeed.”” Yet, Ambrose never mentions his
baptism. Nor do we hear that later in Ambrose’s episcopacy charges
were raised that his baptism was invalid or that it compromised his
position as a defender of orthodoxy because it was not in accordance
with the Nicene faith. Williams is therefore correct that

“the almost total lack of documentation for Ambrose’s baptism and
yet the absence of any question about its efficacy in the ensuing years
leads to the conclusion that his baptism was a wholly unspectacular
event. It was administered quickly and quietly by a presbyter of the
Church in order to hurry the candidate on to the fulfillment of the
requisite offices before the episcopate could legally begin.””

Yet, to say that there was nothing extraordinary about the event of
Ambrose’s baptism does not imply that Ambrose’s baptism did not
7Paulinus, Vita Ambrosii, g (Navoni, 62).

" Augustine, Confessions, 8.2.3 (CCSL 27.114). On the presbyter Simplicianus
preparing Ambrose for baptism, see McLynn, Ambrose of Milan: Church and
Court in a Christian Capital, 54, n. 7. Williams presents a very strong case that
Simplicianus not only prepared Ambrose for baptism but also baptized him.
Ambrose need not have been baptized by a bishop, since the baptism of a
catechumen could be accomplished by a presbyter in the absence of a bishop.
Given the rapidity of events that followed Ambrose’s election, there is a
strong possibility that he was baptized not by a bishop but by Simplicianus.
Williams finds in Augustine’s identification of Simplicianus as the “father of
Ambrose (then bishop) in receiving grace” an allusion to the imparting of a
sacrament such as baptism. Such a view casts new light on the way Ambrose
spoke of Simplicianus as a “parent” in his letters: “love us, as you do, with the
affection of a parent.” Epistola 36 (Maur. 2).10 (CSEL 82/ 1.19.96). Elsewhere
Ambrose responds to Simplicianus’s request for sermons on the writing of
the Apostle Paul, “I realize in this complaint the result of our old friendship
and, what is more, a tenderly fatherly love.” Epistola 1 (Maur. 7).2 (CSEL
82/1.44.12~13). These passages develop the conclusion that Simplicianus was
not only Ambrose’s spiritual preceptor but also his baptizer in the hurried

aftermath of his election as bishop. Williams, Anibrose of Milan and the End of
the Nicene-Arian Conflicts, 117-118.
*bid., 119.
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have an extraordinary impact on his lifelz. Ther? can be llt:ili dgr?tt (ﬁljt
although he never refers to it, Ambrose’s bapthm, cc)lccctilsrivei o
only after his election as bishop, mar.ked for hln:) ade e oaond
his life. The lofty phrases and intensity that Am rose uj s 10 Xpo
the meaning of baptism seem to flow.from hlshow}n etx; eSition .from
Ambrose the significance of baptism is found in the tran

the earthly to the heavenly:

“The one who passes through the V\.IatCI‘S of thi§ fontf—lt.hat ;2,5 ciro(:nthis
carthly things to heavenly (for this is the meaning o (t:l nst }las : fss,age
pasch:® it is the passage of the person whq is baptlzeh ,; SS)p- ssage
from sin to life, from guilt to grace, from v11?ness to' ) meam o~

that passes through these waters does not die, but rises again.

This transition is, in fact, death and resurrection: “In thltsh faltl; yoetlx1 o
! . » » m

i to God. Buried as it were in this ele

died to the world and rose s element
i ied to sin, you rose to eternal lite.
the world, # and having die e S
i ist and marked with his cross,
in through the grace of Chris .

Iagjvly baptigzed rise in Christ’s likeness so that they may live after

is pattern.® '
hlSF}r)om the available information, we can conclude that Am'bro:ce) :ld
not participate in a lengthy period of preparz(lztlc;n ancile;z;‘n:;n;eltaught

i i ‘s call.
i ing baptized; he was swept up in Go us :
D ing s i thiness but divine call:
i i t a matter of worthines
that coming to baptism is no . th e
i ism; believed. For it is contrary

“So you received baptism; you !
comilnand for me to judge otherwise; for you would not have been

% Cf. Exodus 12:11, 17. The Pasch commemorates how the Lord ”pke:ssed

. 111, 17.  how )

over” the Israelites’ homes when he slew the Egyptian fflrs_,tborn. Amf grfjce
“ it” from the state of sin to one o .

G the word also to mean a “transi -
;11(::' same sense John 13:1 seems to attribute to Jesus, the true' faschgl Lam
; s::over from this world to the Father. Yarnold, The Awe-Inspiring Rites of

apa
Initiation, 104, . 22. .
tis, 1.4.12 (SC 25bis.66). .
:L ?}cl S(gl:i:;een“this ‘:ﬂement of the world” (illo mundi consepultus elekr)nenlt‘o)
; i ir, fi idered by the
i h air, fire and earth, was consi
fers to water, which, along wit (i .
rﬁ?lcients to be one of the four constitutive elements of the umverse.b. )
( 8 De mysteriis, 4.21 (SC 25bis.166); cf. De sacramentis, 3.1.2 (SC 25bis.go).
#bid., 2.7.23 (SC 25bis.86); 6.2.7 (SC 25bis.140).
“1bid., 6.2.7 (SC 25bis.140).
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called to grace, had not Christ judged you worthy of his grace.”* It is
only after baptism that the bishop of Milan stresses the awesome
responsibility that comes with their initiation and exhorts them to live
a life of virtue as the fulfillment of this responsibility.*”

THE BISHOP AND THE EMPIRE

Ambrose’s reign over the church of Milan was not characterized by
the peace that Valentinian had promised. Events brought the bishop of
Milan into close contact with the rulers of the Western empire—Gratian,
Maximus, Justina, mother of Valentinian II, and Theodosius I. In his
interactions with the empire, Ambrose is famous for combating Arian-
ism and paganism, and for maintaining the independence of the
church against civil power. Ambrose is therefore best known as
“a churchman who exerted extraordinary influence in the public
sphere.”® While it is beyond the scope of this project to review the
complete record of Ambrose’s interactions with the empire, in order to
illustrate the power and influence he exerted in the political sphere,
we will consider three significant events in Ambrose’s ministry that
his people knew about and participated in: the basilica conflict of 385
and 386, pagan attempts to reinstate the Altar of Victory in the senate,
and the burning of the Jewish synagogue at Callinicum.

Although Ambrose’s initial acts as bishop reveal a careful balancing
of dissenting religious opinions aimed at consolidating the divided
Milanese church under his leadership,* his evenhanded approach to

* Ergo accepistis baptismum, credistis. Nefas est namque me aliud aestimare;
neque enim vocatus esses ad gratiam nisi dignum te Christus sua gratia iudicassct.
Ibid., 1.1.1 (SC 25bis.6); cf. ibid., 6.2.5 (SC 25bis.140). In the translation pro-
vided by Yarnold, accepistis baptismum, credistis is translated, “So you were
baptized and came to believe.” Yarnold, The Awe-Inspiring Rites of Initiation,
100. Botte translates accepistis baptismum, credistis
baptéme, vous avez la foi” (SC 25bis.62).

¥Ibid., 6.5.26 (SC 25bis.154).

* Ramsey, Ambrose, 42.

as “Vous avez regu le

"Part of a letter attributed to Basil of Caesarea seems to show that one of
Ambrose’s first acts as bishop was to request and obtain Basil’s help in secur-
ing the return to Milan of the body of his predecessor Bishop Dionysius. For
the Catholics, the return to Milan of the relics of the city’s last orthodox bishop
would signal the eventual return of orthodoxy to Milan. See Basil, Epistola
197.2 (PG 32.709-713). There is some dispute over the factuality of this request
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Arianism would soon change.” In 378 Gratian, who succeeded his
father Valentinian as emperor in the West, requested that Ambrose
prepare an explanation of orthodox belief. Ambrose. respoqde:li to t}?alt
request with the first two books of his lengthy t.reatlse De flde. Danie
Williams correctly concludes that “the publication ‘of.Dc fide represents
a sudden and dramatic reversal in [Ambrose’s] policies toward the
Homoeans in Milan.”*? This treatise is a full-scale attack that con-
demns Arianism as the worst of all heresies and an enemy /of the t‘ruth.
This abrupt transformation is best underst00<.:l as Ambrose s reaction
to events at Milan—most notably the arrival in the c1.ty of th.e empress
Justina, the mother of Valentinian 11, and her imm_ed.lats,a pOllth‘al
patronage of the Arians—that undermined Valentinian’s promise that

for two reasons. First, there is serious doubt as to the a}xthcnticity of tl.1e pa;t
of the letter in question. Second, we have no proof of either the rec'eptlol? o .
Dionysius’s remains in Milan or the existence ofa monumen‘t to Dlonysm.;m
Milan in Ambrose’s lifetime. What the undoubtedly.atltl?entl? part of Basil’s \
letter (197.1) shows, however, is that the strongly‘anh-Arlan blshgp of Caﬁsarta
believed that he had discovered a kindred spirit in Ambrose, which implies .
that Ambrose’s own letter, now unfortunately lost, must have expr?ssed anti-
Arian sentiments. Cf. Ramsey, Amibrosc, 23; Williams, Ambrose of Milan and the
End of the Nicene-Arian Conflicts, 120-121. On the otber hand., Ar.nbrosebappears
to have initially pursued reconciliation with the Anans of his diocese by :
accepting Auxentius’s Arian clergy as his own. I.bld., 121. Ramsefy Zuggessz
that the practical matter of keeping his see running may hav’e le t m r(()i
with little choice in the matter if the vast majority of the city’s priests an
deacons were Arian, which would have been very likely after nearly twenty
ntius’s rule. Ramsey, Antbrose, 23.

yea“:?; iliuf)c(jlowing discussion o);’ Ambrose and Arian.ism, I am indebted to
Williams, Ambrose of Milan and the End of the Nicene-Arian anﬂzcts.

9 For a discussion of scholarship concerning De fide, sce ibid., 128~154. For.a
brief analysis of Ambrose’s use of the Bi}z{le in Dcfédc, see Moorhead, Anibrose:

icty in the Late Roman World, 113~118. .

Cll{;‘zr\(z/lifl’il:r:s,c/ﬂnytbrose of Milan and the End of the Nic.c'm’—/\ri:m Conf.lz.ct.sf 129.
Though Gratian was favorably impressed \f/ith De fide, 1'—2,- the c.rm.cxsm -
leveled against it, especially by the Arian bishop Palladius of Ratiaria, washs
severe that Ambrose expanded this work into three more books and sent them
to the emperor by the end of 380. Ibid., 161.

YEpistola 12.7.
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Ambrose’s episcopate would be peaceful.”* In just eight short years the
bishop found himself contending with the imperial court over provid-
ing a basilica for Arian worship in Milan.*

In the spring of 385, Ambrose went before the consistory, where
Valentinian, undoubtedly urged on by his mother Justina,* is said to
have threatened Ambrose with the seizure of a basilica.” A crowd

*Between 376 and 378, Arian opposition to Ambrose was organized by
Julian Valens along with Ursinus. On August 9, 378, the Roman army suffered
a devastating defeat at the hands of the Goths at Hadrianople. Gratian’s uncle,
the emperor Valens, was killed, and in the aftermath many Arian refugees,
including the court of Valentinian II and his mother Justina, fled to Milan.

As the Arian community in Milan increased, so too did the need for religious
accommodation. This need was soon expressed in a request to Gratian for the
use of a basilica in the city. When Ambrose refused, Gratian responded by
seizing an orthodox basilica. See De spiritu sancto, 1.1.19-21 (CSEL 79.23-25)
Williams, Ambrose of Milan and the End of the Nicene-Arian Conflicts, 139-140.
Concurrent with the seizure of the basilica, Ambrose was attacked for selling
the church’s sacred vessels in order to ransom captives from the barbarians,
perhaps because this act of charity was a subtle way of erasing Milan's Arian
past. Cf. De officiis, 2.28,136 (PL 16.139); Williams, Anbrose of Milan and the End
of the Nicene-Arian Conflicts, 140. In the midst of these mounting hostilities,
Gratian requested from Ambrose an explanation of his faith. Thus, while
scholarship has generally presumed that Gratian’s request was for his own
instruction, it was, in fact, a demand for a clarification of Ambrose’s views in
the face of mounting accusations against him. Ibid., 141-144.

*Our treatment of the basilica conflict is perhaps a bit too detailed for a
work on Ambrose’s mystagogy; however, it reflects both the author’s concern
to accurately present what was a complicated situation and interest in this
significant event in the life of Saint Ambrose. For a review of scholarship on
this event, see ibid., 210-211.

*Though Ambrose nowhere mentions the time of year at which this first
demand for a basilica occurred, Williams reasons that it was likely made
sometime prior to Easter, because an unknown number of conversions to
Arianism resulting from the ministry of Auxentius, the Arian bishop of
Durostorum, created the need to secure baptismal facilities prior to Easter,
when catechumens were baptized. Ibid., 212. C. Ambrose, Epistola 75 and 76
(Maur. 20 and 21) (CSEL 82/3.108-125; 74-81).

%*On Justina’s efforts against the Nicenes, see Williams, Ambrose of Milan
and the End of the Nicene-Arian Conflicts, 202-203.
7 Contra Auxentium, 29 (CSEL 82/3.101).

’
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gathered outside the palace, demanding the bishop’s release, and
when the palace guard was unable to dispers.e the crqwd, Amklarqse
was asked to go out and calm the people. This potentlauy exp osn(;e
situation was quickly defused when the court r?tracted 1.ts fierr;an ds.m
On January 23, 386, Valentinian issued a new edict ;.)ro.c%almmc;g reei o
of worship to adherents of that faith defined as Arlafusm an 'c‘ont
firmed as heretical at Constantinople, thereby restormg.ArlanmEn (?m
official status and ensuring the unobstructed spread Of)ltS <?loct| m%}
Early in March the court renewed its demand§ for the I orn’an Basilica.
Ambrose refused and was ordered to leave Milan for violating the r\e;v
edict.” The exile does not seem to have been ef\forc?d, becausg shortly
thereafter Ambrose received orders commanding him to appomft1 1
judges for a hearing before the consistory, orders that Ambro}s)e atly
refused to obey."” On March 27 the court de_ma;1ded that Arf:“ rTc;fe
give up the New Basilica, a larger building inside the.3 walls. tis
may have been a psychological tactic aimed at securing .thizl’ortlan
Basilica, because the next day the court reque.sted it again.

On Palm Sunday, Ambrose was preaching in the cathedral when.
word came to him that imperial functionaries had enter'ed the'(Portlan)
Basilica and were hanging imperial banners, in ord.er elt.her 51mply to
decorate it with the imperial colors or to designa.te it as 1mper11;:1 "
property. While Ambrose continued the celebrat.lon of the Euc arist,

a crowd made its way to the basilica to preveT\t it fr.0¥n falling c‘o?:-. -
pletely into the emperor’s hands."™ The sicge intensified when solc u.}r{s
were sent to enforce the imperial sequestration on Tuesday. Althoug
Ambrose feared that the people would be slaughtered, he. refgsed tow4
restrain them when asked to do so by an embassy.of GOFth tnbun?s.
The emperor further responded to the uproar by imposing hef"tvty t1}r:es
and even imprisonment on Milanese businessmen sympathetic to the
pr(};ﬁi‘;i;‘iﬁl the impasse finally occurred when the Cthol.ic S?nladlirs
guarding the basilica were threatened with excommunication.'” These

s Williams, Ambrosc of Milan and the End of the Nicene-Arian Conflicts, 212.
® Epistola 75 (Maur. 21) (CSEL 82/13.74-82).

™ bid.
Wi Epistola 76 (Maur. 20) (CSEL 82/3.108-125). . . ‘
0z \A}/)illiams, Ambrose of Milan and the End of the Nicene-Arian Conflicts, 214.

w3 Epistola 76 (Maur. 20) (CSEL 82/3.108-125).
™ 1bid.
195 Ibid.
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soldiers entered the church where Ambrose was presiding, abandoning
the besieged basilica, and asked for prayers, presumably of forgive-
ness. On Maundy Thursday word came that the emperor had ordered
all soldiers to withdraw from the basilica and that the symbols of
imperial appropriation had been removed.

A second siege of the (probably Portian) Basilica' occurred some-
time after Easter."” Ambrose was personally present on this occasion
and preached his sermon Contra Auxentium."* He describes the basilica
as surrounded by soldiers while inside the people “kept sleepless
watch so many nights and days.”"" During this siege Ambrose taught
the congregation anti-Arian hymns as a means of relieving their fears
and maintaining their faith." We do not know when the confrontation
ended. The court evidently backed down again; however, the reasons
why the court withdrew its demands are not given in Ambrose’s
sermon. !

Whatever the reason the court withdrew its demand, Ambrose’s
victory was enhanced when, on June 17, 386, the relics of two previ-
ously unknown martyrs, Protasius and Gervasius, were “discovered”

"*This chronology, which deviates from traditional reconstructions, is based
on the conclusions of J. H. van Haeringen and A. Lenox-Conyngham, who
understand the events reported in Ambrose’s Contra Auxentium as referring to
a separate and second confrontation from the one Ambrose described in
Epistola 76 (Maur. 20). J. H. van Hacringen, “De Valentinian 11 et Ambrosio:
illustrantur ct digeruntur res anno 386 gestae,” Mnemosynae, 3rd ser. 5 (1937):
(1) “Valentinianus II basilicam adornitur (de Ambrosii epistula xx), 152-158;
(2) “De Ambrosii epistula xxi,” 28-33; (3) “De Ambrosii epistula xx et xxi:
temporum descriptio,” 229-240; A. Lenox-Conyngham, “A Topography of the
Basilica Conflict of AD 385/6 in Milan,” Historia 31 (1982) 353-363; idem,
“Juristic and Religious Aspects of the Basilica Conflict of AD 386,” Studia
Patristica 18 (1985) 55-58.

" Contra Auxentium, 37 (CSEL 82/3.107).

"“For a summary of Contra Auxentium see below, 97.

"% Contra Auxentium, 4,7 (CSEL 82/3.84, 86).

" Augustine, Confessions, 9.7.15 (CCSL 14.141). Ambrose was one of the first
to write metrical Latin hymns, many of which are still sung in Christian
churches today. For the text of the four hymns unanimously considered to be
Ambrose’s, along with their English translation, see Ramsey, Ambrose,

166-173.

" Williams offers the threat of Maximus as the reason the court would have
called off the siege a second time. Williams, Ambrose of Milan and the End of the
Nicene-Arian Conflicts, 216-217.
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in the Church of Saints Felix and Nabor.‘f2 The apgroperlva:ltilt(l)]naog ;}vlveesre-
relics as signs of divine vmdi:atflfontP\f()l\;:;iﬁ;Tt }::Z with 2 power
ful weapon that he used most effecti e .1( A e et
court. Augustine, then a catechumen in Mi z;n, A
the mind of that enemy, if not turned tq hez?’lll?\g{ te. l\,/man hecked
nevertheless from the reign of perse.cutlon. > Yet, in h-lé e
> he relics of Saints Gervasius and Protasius, whi .

ss(/’avstz):)i:\ique. “The Christian cerr.lete’zlfz areas were alree::,iglsc:ﬁged

ith quite sizeable martyr’s memoriae.”""* What was new ) he
ad he certainty with which Ambrose approprlath the relics
e ani tthexil only after two days from the shrine of Samts.F.ehx
Hneanl\IO;:;for wiere they had been unearthed, into the new basilica that
a ,

i ] 0sil, 1
oty oot st he ey of thse s 5
(N‘Wmf" 74')‘. lA:]j*ri)vbrtt:L(::‘ :()), lrl‘;f (s)lrbtt:r,c:ll: which he describes how the bones
e mattyrs. Lre found. It tells us that Ambrose was persuac.le.d by the
O e o comaoer te the newly built Ambrosian basilica (the orlgmal.church
people’to Consec'ri; in the same way that he dedicated the Roman basxllca. .
o Séth Ambrotgllcc))rum the present Church of Saint Nazaro), on .the condition
o b Apﬁ: fo' nd the’relics of some martyrs to place in it; Paulmus.tells us
ot At dl dicated the Basilica of the Apostles with relics.of Sfllnt.s Peter
o Ambrgse l'eus Vita Ambrosii, 33 (Navoni, 110). Under the inspiration of
fmd' Paut o lll:etié ardor,” he ordered the ground to be excavatec.l near the
e };"op rtyrs Feli;( and Nabor, and in a short while the stlll.bloogy
B o me zl)f extraordinary size were exhumed. They were 1den.t1fled
o e mlecrl‘ exactly how—as the remains of Protasius and Gervasius,
oty tOh had died in an early persecution. The two skeletons, accom-
two'martyrs " :)husiastic crowd, were brought first to the so-called Basilica of
oo bydatr;leﬂ on the following day, to the Ambrosian Basilica. As they :
—— i t en; orted to their final resting place, to the spot b.eneath the altar
Were: ell?rgos:eahag originally reserved for himself, numerous mlraculo;es cure;s
oo rl:d most notably the restoration of sight to a blind man namejl\ l\)/re(l)'lsje.
(I)tcliz: beL:n argued that all of these events were somel;ow ;tacg’escclhl;cyhter;es
in order to promote the cause of orthodoxy. See Otto Seeck, Ge e
lLrlln(;ergangsI:ier antiken Welt (Stuttgart, 1923) 5:20}"{. It{ega::relss; locfl;ovv:ith .
t happened, the discovery of the bonesiof the two , vith he
fr\llier;ulo}zls cures that accompanied it, provided a powerful means P
ing anti-Nicene harassment.
i sions, 9.7.16 (CCSL 27.141). o . o
:: }I};g:;txtgznc,o%{isgs;t oj?tl7le Sa(inls: Its Rise and Function in Latin Christianity
(Chicago: University of Chicago Press, 1981) 36-37.
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he had built for himself. He placed them under the altar, where he
himself had planned to be buried, thereby inseparably linking these
martyrs with the communal liturgy, with the church built by the
bishop, in which the bishop would frequently preside. At the same
time, the bishop restricted the random feasting that had been common
at other martyrs’ nmemoriae on the grounds that it too closely resembled
pagan family anniversaries." In this way Ambrose established his
church as a holy place, elevated his status as a holy person, and
promoted unity by co-opting private devotional practice. Thus Peter
Brown asserts that Ambrose enhanced his reputation as an authentic
representative of Christ through the cult of saints, 1
In addition to protecting the church from the internal threat posed
by Arianism, Ambrose also found himself called upon to defend the
church against the attacks of paganism and Judaism. While it is truc
that paganism had experienced a steady decline since Constantine
adopted Christianity and indicated his disfavor toward the ancient
gods, the old religion was far from waning, and many pagan customs
survived to Ambrose’s day. Among the customs that continued into
the final quarter of the fourth century was the maintenance of an altar
to the goddess Victory near the entrance to the senate in Rome. The
deliberations of the senate were understood by the pagans to occur
under the influence of the goddess, and at certain times the senators
were expected to sprinkle incense on the altar in honor of the goddess
and to swear upon it.

Toward the end of his reign, the emperor Constantius II removed
the altar as incompatible with the Christian faith. This change was not
long-lasting. Emperor Julian restored the altar to its place in the senate
at the beginning of his reign. It remained there until 382, when Gratian
had it removed as part of a wider anti-paganism campaign that he and
Theodosius were waging, which included the elimination of the state
subsidies enjoyed by bagan temples and priesthoods.!"” The year 383
brought the enforcement of anti-pagan legislation to an end."

" Augustine, Confessions, 6.2.2 (CCSL 27.74-75).
"Brown, The Cult of the Saints, 36-37.

" Epistola 72 (Maur. 17) (CSEL 82/3.11-33); Paulinus, Vita Ambrosii, 26
(Navoni, 94—96).

"™In 383 Magnus Maximus, who was commanding Roman troops in Britain,
was praclaimed emperor by his rebellious soldiers, and Gratian was assassi-
nated at Lyons by one of his own officials. Maximus soon gained control of
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In 384, Symmachus, the prefect of Rome and.a man of.co?stld;r:rll)tlz f
standing, sent a petition to Valentinian requestlng the reinsta eb el
the Altar of Victory and the restoration of thfe public s'ub51d'1ets a ;) is
by Gratian."” Ambrose was somehow apprls.ed of this pet1t1c11; n a_
letter to Valentinian he demanded a copy of it so thf;lt.he cou o Corr.1l
pose a suitable response.' Anticipating that. Valentinian cou d ‘e?&tl):e
yield to Symmachus, Ambrosc threatened him, should he f1gcxlu do
petition, with episcopal resistance and the reproaches'o.f his dea
brother and father. This letter seems to have been sufficient to e
convince Valentinian not to accede to the pagan demands. A'xm ;\Osﬁad
actual reply to Symmachus’s petition it?dlcates that by] 2tlhe time erS
written it, Valentinian had already denied the request.”' Some yea
later, in 389 or 390, the pagan senators appr.oache(‘i the empﬁror .
Theodosius, asking him to restore the publu? subsidies for the lcu . f
This time there seems to have been no mention made of the A_ tar oh -
Victory. Theodosius hesitated, but Ambrose managed to convince

the request.

¢ It: :le?tzz to defcel:nding the Church against paganism, Amsbrose‘
also sought to assert Christianity’s supremacy over Judaism. or(;\e:) f
time in the summer of 388, the bishop of Calhmcu@ was ac-cuscte o
having instigated the burning of a loca'l synagogue in reactlizt She
unspecified offense supposeclflyhc.or.nngitteci l?r); te}:; ]Oesfsa(;g::idm e

isti informed of this incident,
&tzztigz.}ggzrc;t fire to the synagogue s,.hould be punishe‘d and that
the bishop would have to pay to rebuild it. When An?brosi wasl e
informed of the emperor’s decision, he sent Theodosius a o;:gt ? e
urging him to change his mind.'? He weiirn.ed the emperor t a.t1wou1d
bishop of Callinicum submitted to rebgﬂdmg tbe synellglog:ie, 1he
be an act of apostasy, whereas if he resisted the imperial order

Gaul, leaving the West in turmoil. In order to prevent the alienation of a l'fxrge
part é)f the population, Gratian’s successor, Valentinian II, stopped enforcing
his half-brother’s anti-pagan legislatior‘\.

1 Paulinus, Vita Ambrosii, 24 (Navoni, 9o).

2 Epistola 72 (Maur. 17) (CSEL 82/3.11-33).

2 Epistola 73 (Maur. 18) (CSEL 82/3.34-53). . . t

12 EZistola 74 (Maur. 40) (CSEL 82/3.54~73). McLynn 1x_1terprets th]i lettt;i)rr 0
show that Ambrose’s concern over the synagogue was, in fact, a pretex

i nd presbyters being assigned to municipal re-

putting the cases of deacons and presby o i
sponsibilities on Theodosius’s immediate agenda. McLynn, Anibros :
Church and Court in a Christian Capital, 302.
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might become a martyr. In a kind of defense of the burning of the
synagogue, Ambrose went as far as saying that he would take respon-
sibility for the arson himself.

Although Theodosius dropped his insistence that the bishop rebuild
the synagogue, Ambrose was not ready to declare the issue settled. In
another letter,'® this one to Marcellina, Ambrose describes his first
encounter with Theodosius after he had written to him. The bishop
was preaching a long homily in the cathedral of Milan, in which he
was comparing the Jews unfavorably with the Christians, when he
began to directly address the emperor, who was in the congregation.
Ambrose told the emperor that he owed his position to God and that
he must not allow God’s enemies—the Jews—to gain the upper hand
over his servants; rather, he must forgive those of God’s servants who
had erred and restore peace to the Church. Ambrose then came down
from the pulpit, and a brief exchange took place between him and the
emperor. Ambrose threatened that unless Theodosius promised to lift
every sanction against all the Christians involved in the damage done
to the synagogue, he would not celebrate the Eucharist. The emperor,
faced with a bishop whose determination he had no reason to doubt,
and surrounded by a congregation that almost surely shared their
bishop’s harsh sentiments about the Jews, had little choice but to
acquiesce, and he did. The Eucharist was then celebrated.

In our age of religious tolerance, we are justified in being offended
by Ambrose’s intolerance of other religions and religious perspectives
and naturally tempted to dismiss it as bigotry. Yet, we must keep in mind
the fourth-century conviction that the right form of worship is essential
if heaven is to be propitious. Inasmuch as bishops were believed to be
instruments of divine grace, Christians considered a proper part of
bishops’ role to be praying for the emperor and his army. Victory in
battle was understood to be the gift of heaven, and nothing was more
likely to make and keep heaven favorable than the devout prayers and
holy lives of the people of God. “That the right form of worship is es-
sential if heaven is to be propitious is an axiom of ancient society. The
axiom lies at the root of the pagan persecutions of the Christians, as
also of the deep unpopularity of the Jews in the Greco-Roman world.”1

12

Epistola extra coll. 1 (Maur. 41) (CSEL 82/3.145-161); cf. Paulinus, Vita
Ambrosii, 23 (Navoni, 88).

" Henry Chadwick, The Role of the Christian Bishop in Ancient Society (Berkeley:
Center for Hermeneutical Studies in Hellenistic and Modern Culture, 1979) 10.
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Christianity introduced an even greater ardor into the matter by the
conviction that right worship presupposes right doctrine. A corollary
of this axiom is that heresy or schism would, if long tolerated or
regarded as a matter of indifference, provoke the wrath of the Lord.
Henry Chadwick contends that “the ferocity of the sectarian conflicts
in the fourth and later centuries cannot be understood without the
centrality of this axiom.”'® Thus, Chadwick argues that when the
bishop and his clergy of Callinicum burned a Jewish synagogue to the
ground and Theodosius ordered the bishop to rebuild it, Ambrose’s
refusal to begin the eucharistic liturgy, with its solemn prayer for the
emperor and his armies, until Theodosius countermanded the order'*
was not an attempt to embarrass or blackmail the emperor but the
expression of Ambrose’s belief that any harassment of the church at

Callinicum would negate any value that the liturgy might possess in
preserving the favor of heaven.™
Throughout the twenty-four years of his episcopate, Ambrose

established a sphere in which the Church could act independently of
the state and as an entity completely responsible for governing itself,
though there is no clear indication from Ambrose that he set out to do
50.1% From the perspective of history, we can see that Ambrose’s
“guiding principle was to free the ecclesiastical power from
interference by the temporal, in particular to rescind the emperors’
implied claim to stand at the head of the Church.”" His position is
summarized in a letter to Marcellina, written after Valentinian had
commanded Ambrose to hand over the Portian Basilica for Arian
worship: “It is alleged that everything is permitted to the emperor

12 [bid.

126 Epistola extra coll. 1 (Maur. 41).28-29 (CSEL 82/3.161).

127 Chadwick, The Role of the Christian Bishop in Ancient Society, 11. Responding
to Chadwick, Ramsey MacMullen points out a second corollary: People listened
to bishops out of fear of the divine disfavor that bishops could bring upon
them. “If [the bishop] was crossed, your child might die, or you yourself fall
ill, and recover only when you had repented.” Ibid., 29.

2 While Angelo Paredi suggests that Ambrose “followed a definite course
of action” in his ministry as bishop, it seems much more likely that, as Boniface
Ramsey contends, he simply “had no alternative but to seek to shape events
as he did, as the occasion presented itself.” Paredi, Saint Ambrose: His Life and
Times, 214; Ramsey, Ambrose, 47.

9 Richard Krautheimer, Three Christian Capitals, 72.
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O Emperor, as t(;g Z:lrli\tlelst; o by o0 burden
things that are divine .
churches to the bishop.
state were unrelated to
each other. Ideally,

- ' yourself,

'lih you have any imperial right to those

i A e palaces belong to the emperor, the
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might epts nd doctrinal perimeters within which the state ’
€ly operate, and the stat

; g . 2 e was to foster

r}le religion proclaimed by the Church in such a w et e

Intringe upon its independence. et

Our discussi !
ussion of Ambrose’s dealings with imperial authorities and

at least in the final years of his li
and he remarks in his funeral

oration for Valentini i
often spoke his name shortly Lo oo ot Gratian

‘ before he wa i
e P s murdered in Gaul.'®
o fofr:g;i:ai hseermon Ambrose suggests that sometime aflter tI:e
ool domineer,in young emperor, undoubtedly following the death
xpresse e g mother ]L.lstma in 388, had a change of heart and
o ;\e:lze' t? be baptized by Ambrose.™ Ambrose refers
e oahpte o I'ISliS: of 385-386, but that was a thing of the past, and
b [; ullse of the deceased emperor is unstinting. In the ,
e o s eu ;)egr);, imbros? a?so reminds the congregation that
Wi he ha. aken a mission to Gaul on Valentinjan’s behalf.'®
Ime came for Ambrose to preach Theodosius’s eulogy, .

MlllbIOSe IIlade it CleaI tl lat lle saw in “leOdOSlus tlle 1deal Ot tl e

130 '
N Epistola 76 (Maur. 20).19 (CSEL 82/3.118)
: Ramsey, Aunbrose, 48. '
™MSee ibid., 54.
::Da obitu Valentiniani, 8o (CSEL 73.367)
k v . . . ’ )

alentinian in fact never received baptism; he was a catech

; umen at the

time of his death, but if
. , we are to believe Ambrose’ i
to be baptized was strong and persistent. Ibid S (Cobt R desite
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In addition to his personal relationships with the emperors, as bishop
Ambrose had considerable secular authority.'* Between 312 and 337,
Constantine persuaded the bishops to assume and exercise some of his
own prerogatives. In 318 they received the power of jurisdiction in civil
proceedings when Christians were involved in the case, and no one
was allowed to appeal their judgments.'” In 316 and 321 the emperor
enlisted the help of the bishops in dealing with the question of the
legal force of those acts that granted emancipation to Christian slaves
and the related question of granting the rights of citizenship to those
who had been made free. In conjunction with these responsibilities,
bishops were assigned their proper place in the carefully graded social
scale of the state and granted a proper priority in the protocol of court,
which included the titles, insignia, and privileges that, for the most
part, corresponded to the highest dignitaries in the land, the illustre
Within the imperial “system,” Ambrose also maintained his importance
and influence through his ongoing special connections, which included
social exchanges, playing an important role in the marriages of Milan's
Christian society, and informally recommending candidates for the
imperial service. Thus the bishop was considered a vir venerabilis,
a person deemed “worthy of reverence” by the powerful.’””

5.138

1 Gee Theodore Klauser, A Short History of the Western Liturgy: An Account
and Sone Reflections, 2nd ed., trans. John Halliburton (New York: Oxford
University Press, 1979) 33-34.

17 Ambrose discusses his role as judge in De officiis ministrorum, 2.24.125
(PL 16.136); See also Epistola 82 (CSEL 82/1.170~175). On bishops as holy men
capable of discerning people’s hearts and therefore not in need of correction
by a higher court, see Chadwick, The Role of the Christian Bishop in Ancient
Society, 6-7.

1% Insignia included the lorum (the pallium), the nappula (a ceremonial napkin),
the compagi (a special kind of footwear), the camalaucum (a distinctive head-
gear), and probably also the golden ring. Privileges included the right to a
throne whose height and design were carefully prescribed, the right to be
accompanied by lights and incense, the privilege of being greeted with a kiss
of the hand, the right to be greeted by a choir of singers upon his arrival at
chureh, to be waited on at the throne and the altar with covered hands,
and to have people genuflect to him and kiss his foot. Theodore Klauser,

A Short History of the Western Liturgy, 33-34.

™ Ernst Jerf, Vir venerabilis: Untersuchungen zur Titulatur der Bischofe in der
ausserkirclichen Texten der Spitantike, Beitrage zur Theologie 26 (Vienna:
Herder, 1970) 94—128.
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th';Fhe authority of.the bishop was further enhanced by the fact that, in
person of the bishop, the voice of a newly formed urban groupi
the 19cal Christian congregation, came to be heard in the pol§ics (ffl?fi;
:}}rll;plge(:r?‘glg reason for this development was the bishop’s concern for
" Dp -+ Concern for the poor was central to Ambrose’s episcopacy.
e Oﬂ:IC.IIS munstrorunt, he warns that priests should not be wasteful
by spending money on “expensive banquets and much wine” but )

inS cad s iv 5 2 1
tee d h hOuld receive thC Ctrﬂ]]ber, ClOthC ﬂ10 ne ked redCcnl the
’

cz.lptlves, and help the needy."*! Ambrose cultivated simplicity ; hi
diet and attire, and insisted that fine clothes were unsuiltgable);orr1 thlS
clerg.y.“‘2 His writings, particularly the treatise De Nabuthe indicat y
passionate commitment to alleviating the misery of the p(;or Ambcr?)sc

Eehevcd that poverty was closer to God than wealth.** Nevertheless
e was aware of the vices of the poor.'* ,

Ambrose’s mo§t familiar teaching with respect to wealth was that
grl\{ate-property 1s a usurpation of what was intended by God in the
eginning to be held in common."s That Ambrose not only preached

his conviction that poverty is closer to God but practiced it in his own

life is evident from the fact that at the time of his ordination, he gave

“!In the following discussion I am indebted es

chapter pecially to Peter Brown’s

“
Poverty an i [

aper hov ya d Power” in Power and Persuasion in Late Antiquity, 71-118

¢ officiis ministrorum, 2.21.109 (PL 16.132) o '

) “12 Ibl?., 1.19.83 (P.L 16.48). Yet, this insistence stands in st
Niiel ;fl (; ntcfilirjzlir:j:;sl,)’, ’ tt:e p:;i: :)f Eorgeous robes preserved by the church of
ou (o}
ration of this claim, see H. Grgamger ];;Toifi;}za;vi(fol;g:::tri:e(;fFS?r‘ N
Ambrose,” Bulletin de Liaison, Centre I nternational d’Etude des Textiles i\lzzie
?;—58 t( 1983) 127-173. This paradox attests to Ambrose’s awareness of the”s
portance of outwafd appearance and the ease with which he functioned i
both the world and his basilica. On Ambrose’s concern for pocar.
ance, see also De officiis, 1.18.72 (PL 16.44) e
byter whose “insolent gait” offended him.
"WCE. Expositio in Psalnum cxviii, 3.37 (CSEL 62.63)
M CE. Hexaemeron, 5.17.57 (CSEL 38-1.183). .
“SExpos.itio in Psalmum cxviii, 8.22 (CSEL 62.163). The idea that pri
proper.ty is robbery appears in Basil’s Homily VI (PG 31.261, 278 P el i
the Stoic tradition, e.g., Seneca. See Brian E. Daley, S.J g s o

: “Buildi ity:
The Cappadocian Fathers and the Rhetoric of Philanth o ol of Eaty

Christian Studies 7/ 3 (Fall ; ey o Early
oty 7/3( 1999) 431-461; see esp. 436, n. 20 (Stoic) and 442-447

ark contrast to the

: : tward appear-
, in which Ambrose recalls a pres-
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away his property to the Church and to the poor, after makmg cert.a;ir;
that his sister Marcellina was provided for."** We know from De offic
ministrorum that Ambrose melted down the sacred Yessels oj the
church at Milan in order to ransom captives, declaring that “the 0
Church has gold, not to store up, but to lay ou.t, and to spenddor\ lot;e
who need.”"¥ Still, Ambrose felt a certain ambivalence towellrd wetz;l N
and property, as his other writings show. He. could a.cknow e gf 2
wealth was not evil on the one hand and claim that it was unnature
N 148

0“:5“”10;3:; of the poor,” bishops could assert themselves as .the mgst
effective protectors and pacifiers of the lower classes of thebc1t;§s zglc h,
speaking for the poor, comment on how wealth was spent by t(; : .
In this way they could both control the lower cla.sses and svxlay gy
emperor and his servants. Bishops also'us.ed th(?lr statu:,1 as : ovsn ot
the poor” to consolidate their power within their churc le}s;. nals1

as the ability to care for the poor gave power to the wealthy, deWith
could bypass the bishop and his clergy, b1sf10ps were co?cerne‘mnthl
the taint of private wealth on the Church.' [t was there orl? Tq Chr(is_
that the wealth of the Church be presented as the chalth o ‘t he v
tian community as a whole, and the best way of dlsconlflectmg this
wealth from its donors was to distribute it to the p.oo%mthe non-
persons who huddled on the edge of the community. )

Thus, when Ambrose melted down the church plate 11*{ o.rderf to y
ransom prisoners," he destroyed the memory of the C‘hrlst;lan e;mx;es
[supporters of Auxentius] “whose names would certainly t:;ve : ries '
engraved on the edges of the great silver patens .and alonlsg eri e ol
the Eucharistic chalices.”™ In the hands of thf: bishop as loYerdq e
poor,” the wealth of the Church became public wealth. And in distri

. . .. i 116).

46 Paulinus, Vita Ambrosii, 38 (Navoni, 11 o ‘

" De officiis ministrorum, 2.28.137 (PL 16.140). For Ambrose’s discussion of

is inci ibi — PL 16.139-142).
this incident, see ibid. 2.28.136—143 ( 3 )

18 Cf. Epistola 14 (Maur.63).92 (CSEL 82/3.285); Expositio cvangelii secundum
Lucani, 7.246 (CCSL 14.297). S

“”" Ritz L?zzi “Ambrose’s Contemporaries and the Christianization of .

Northern Italy,” Journal of Roman Studies 8o (1990) 164-165; idem, Vescovi e
strutture ecclesiastiche nella cittd tardoantica (Com.o: New Press, 1989) 141-145.

1%Brown, Power and Persuasion in Late Antiquity, 96.

5 De officiis ministrorum, 2.28.37 (PL 16.113). .

152 Brown, Power and Persuasion in Late Antiquity, 96.
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uting its weaith to the poor, the Church
put other groups to shame. % Thus, when Ambrose scattered gold
pieces to the poor, his enemies accused him of usurping an imperial

prerogative.”™ The poor quickly became part of the bishop’s “symbolic
retinue.”'"* Their presence in the bishop’s following, along with that of
monks and consecrated virgi

ns, symbolized the unique texture of the
bishop’s power. He was the protector of those who owed least to the
city, the unmarried and the homeless.

As protectors of the poor, bishops received an even further measure
of public prominence in a role that Ambrose describes as “the con-
trollers of the crowds, upholders of peace, unless, of course, they are
moved by insults to God and to his church.”'® This process began in
the 380s when Theodosius, forced to tax the cities more heavily than
ever before, responded to riots opposing the taxes with formidable
demonstrations of his anger. Yet, the true motivation for Theodosius’s
anger was to restore his popularity by having it appeased, and for a

number of religious and political reasons, Theodosius determined that
the Christian bishops would be the most use

peasers of his rage.'” Thus, in the spring of 3
mercy to those involved in the Riot of the Statues at the request of the
bishop of Antioch," and, when in 388 Theodosius acquiesced to
Ambrose’s demand and countermanded his order that the church

would display it in ways that

ful to him as the ap-
87, the emperor showed

" Epistola 73 (Maur. 18).17 (CSEL 82/3.45). For a discussion of Ambrose’s
use of wealth, see McLynn, Ambrose of Milan: Church and Court in a Christian
Capital, 55-56; Yves-Marie Duval, “L'originalité du ‘De virginibus’ dans le
mouvement ascetique occidental: Ambroise, Cyprien, Athanase,” in Amnbroise
de Milan . . _ dix ¢tudes, ed. Yves-Marie Duval (Paris: Etudes Augustiniennes,
1974) 9-66. See also G. Rosso, “La ‘lettera alle vergini”: Atanasio e Ambrogio,”
Augustinianum 23 (1983) 421-452.

™Contra Auxentium, 33 (CSEL 82/3.104).
fortune above all concern for wealth, could
all metals, on the populace.”

“Only the emperor, a man raised by
scatter gold, the most precious of
Brown, Power and Persuasion in Late Antiquity, g7.
" Ibid., 97. The respectful and orderly retinue or entourage that accompa-
nicd Ambrose at the palace or elsewhere allowed him to meet people of high
rank with whom he dealt on equal terms. This retinue allowed Ambrose to
operate not as an individual but as the head of an organization. McLynn,
Ambrose of Milan: Church and Court in a Christian Capital, 253.

% Epistola 74 (Maur. 40).6 (CSEL 82/3.58).

“"Brown, Power and Persuasion in Late Antiquity, 105-108.
" Ibid.
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in February 391, had the result that, throughout the empire, the cere-
mony of the procession of welcome that marked the governor’s
solemn arrival in state led only to the Christian basilica and included
the bishop, the public display of Christian symbols such as the proces-
sional cross and great copies of the Gospels, and the newly arrived
governor making gestures of respect to the Christian churches that
now marked the threshold of the city.

AMBROSE THE PASTOR

Despite the fact that history remembers Ambrose for defending the
Church against Arianism and Paganism and for defining the relation-
ship between Church and state, the members of Ambrose’s congrega-
tion knew him best, not through dramatic events like facing down the
court as it attempted to seize a basilica or compelling the emperor to
do public penance, but as a liturgical presence, preaching and presid-
ing at the celebration of the Eucharist. Chadwick asserts that the
“bishop’s power-base, s0 to speak, lay always in the allegiance of his
flock to the ministry of word and sacrament and to the ministry of
pastoral care of which he is the focus.”* In a letter to Marcellina,
Ambrose tells us that he celebrated the Eucharist daily.> We have
noted previously that the fourth century saw preaching become the
official act of the bishop.!* Ambrose regarded preaching as one of the
principal duties of a bishop, never failing to preach to his people
during the liturgy on Sundays and feast days, and preaching every
day during Lent.'s’

As we shall see, Ambrose was a powerful preacher, and his sermons
affected many, including Augustine, whom he baptized at Milan on
Easter in the year 387. Ambrose was onc of the first to write metrical

certain public officials who ignored the law. Since Theodosius was in Milan
when the edict was issued, it is perfectly reasonable to assume that Ambrose
had influenced the recently absolved emperor. Another law directed specifi-
cally against the pagan cult in Egypt followed in June of that year. In 392 the
Pagan senators asked Valentinian to restore the cult subsidies, only to be
refused for a final time,

"™ Chadwick, The Role of the Christian Bishop in Ancient Society, 4.

"**Epistola 76 (Maur. 20).15 (CSEL 82/ 3.116). In De sacramentis, 5.25 (SC
23bis.133), Ambrose encourages the daily reception of Communion.

*Above, 3,n. 5.

*Paredi, Saint Ambrose: His Life and Tines, 259.
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Latin hymns, many of which are still used in Christian churches. His
introduction of the congregational singing of psalms and hymns
during the basilica conflict of 386'* became a hallmark of Milanese
Christianity.' To the faithful Ambrose represented an instrument of
divine grace, his ordination considered by them to be a sacramental
act conferring a charismatic gift of grace appropriate to the office."”
Pastoral availability and hospitality were important characteristics
of Ambrose’s ministry as bishop.”' He taught that a bishop should be
easily approachable by anyone who needed advice.'” He reports an
occasion when a magistrate named Studius approached him for
advice on the morality of capital punishment.”> Augustine gives us an
insight into how available Ambrose made himself to his people.'”* We
are told that his home was open to anyone who wanted to enter, and
none of his visitors was announced beforehand. Sometimes, as visitors
arrived, they found Ambrose absorbed in his reading, trying to snatch
a few moments of quiet from a busy schedule.” Augustine relates that
on such occasions he would not interrupt Ambrose, but pastoral
experience teaches that not everyone would have been so sensitive.

18 Gee above, 55.
100 References are usefully collected in James McKinnon, Music in Early Chris-

tian Literature (Cambridge, N.Y.: Cambridge University Press, 1987) 125-134.
For an appreciation of Ambrose’s role as “théoricien et maitre de la poésie
liturgique,” see Jacques Fontaine, Naissanice de la podsie dans 'occident chrétien
(Paris: Etudes Augustiniennes, 1981) 127-141. Ambrose’s love of music and
his use of hymns are also discussed in Moorhead, Amibrose: Churcl and Society

in the Late Roman World, 140-143.

1 Timothy 4; 2 Timothy 1:6; Chadwick, The Role of the Christian Bishop in
Ancient Society, 5.

M We are distinguishing here between pastoral availability and personal
accessibility. For while Ambrose was pastorally available to his people, he was
not personally accessible to them. On Ambrose exercising great control over
his image, see below, 80, n. 239.

72 De officiis ministrorum, 2.12.61 (PL 16.119).

173 Epistola 28 (Maur. 50) (CSEL 82/1.187-194).

7 Augustine, Confessions, 6.3.3 (CCSL 27.102).

17 McLynn looks upon Ambrose’s practice of admitting people to his home
while he studied not as a sign of his accessibility and hospitality but as a
staged event designed to allow the public to see how far Ambrose was
progressing in his studies. McLynn, Ambrose of Milan: Church and Court ina

Christian Capital, 57.
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H a)
omes Dudden reports that Ambrose kept an open table for all
comers and that persons of the highest rank, as well
strangers, shared meals with him. 7 '
2. H N M H
}i auLmu:’ unintentionally testifies to Ambrose’s approachability
when he recounts an incident that o
ccurred when Ambrose was a
guestl at the home of a distinguished Roman matron.”” A woman of
bzg/usw ls1oc11]alds;3mdmg sought Ambrose out at the matron’s home
€ she had heard that he was nearb i
, and she believed that h
could cure the paralysi i ¥ rane
ysis that had disabled her. She h
: ‘ . ad he -
Eorted directly to him at the matron’s home o h
Ae p;aye? for her.and placed his hands on her.'® A further aspect of
WI}ll*ao rosets :cc;rsablhty was his readiness to correspond with those
wrote to him, whether to answer seri i
. . , rious theological questi
Just to be friendly. Not only di thesc letters 1
: y did Ambrose respond to thes i
e letters, it
seertns he usua.lly answered them in his own hand."”” Thus, in bein
pasdgrally avalllable, “Ambrose presented himself as a sere,ne and i
readily accessible guide to the perplexed.”'®
As bi i .
st ishog,‘Aml.)rose was responsible for reconciling sinners to the
»and in this capacity he displays the essential Gospel value of

forgiveness. Paulinus speaks movingly of Ambrose’s sympathy for

those who confessed their sins to him: “he so wept as to compel the

oth
° er person t(.) weep as well, for he seemed to himself to be cast
Aown along with anyone else who was cast down
bi:}l]brose ;il.ral:vs the connection between his having been elected
op, which, as we have said,'® he consj
, onsidered an experie
grace, and how he must deal with sinners: pemence ol

as the poor and

and she clung to him as

" N
' In De penitentia

ei’éiste;\lzlei,m O L}(I)rd,1 youlr( work, guard the gift which you have given
who shrank from it. For I knew that I
beentlod o she at I was not worthy to
p, because I had devoted myself to this w.
orld, b
your grace I am what I am. Indeed, I am the least of all the bishogsf »

176

. 'Homes Dudden, The Life and Times of Saint Ambrose
munstrorum, 2.21.103 (PL 16.131). -

‘7 Paulinus, Vita Ambrosii, 10 (Navoni, 66)

"™Cf. Luke 7:36-50. o

::ﬁn’st(ﬂa 37 (Maur. 47).1-3 (CSEL 82/2.20-21).

oy cLynn, Ar'nbrosc of Milan: Church and Court in a Christian Ca

Paulinus, Vita Ambrosii, 39 (Navoni, 118)
" Above, 46—47. , .

1:111; cf. De officiis

pital, 254.
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and the lowest in terms of merit." Yet, inasmuch as I ftogth:(\)zz ;a:stnto
up s yme labor on behalf of your Church, protect this frui . o
ul}l) h(v to perish as a bishop him whom you called to the office o 1 P
jvl::n heP:Nas lost. And grant first that [ may ll'(\nol:l.v 1;12:: ‘tlci)rizz's(') ei |
sinners with profound sensitivity, for 'thls is the 11gt A
Whenever the offense of some sinner is laid bare, le e
sionate. Let me not rebuke him proudly but mfoum aSelf veep,

as I shed tears over someone else I may weep for myseit.

tached
Although elected by his own see, no smalllpart of theb 'fluhra ast “
to the local bishop depended on his recogmtlonl bybt-hle 1sr (I)D}:;qunmd
i ils and synods the bishop repre:
ighboring churches. In counci ) Pishoy e
E?Ighcoolc%owever to his people the bishop represented tfh](_ sylno
5 ~r ’ o i .
t}ib tpis }t)he “unity and universality among the f(,d‘?ratxon 0 dotchrou .
ha rcllles bonded together in eucharistic communion, sprea | thro g
1 77185 H F: ri
:h; Mediterranean world of the Roman Empire. Thﬁlr 1ut uro b}ilsh_
as further enhanced by the fact that, in the late fourlt~l E:ekr: l).:, s
o i the Church,
i i th one another across
, though in communion wi hureh
ops reme 1%'1 their sees, accountable to no one else, except‘n;’l fair ¥a iy
ilrlllflsual circumstances. Any bishop, but especially the bli ?pvc:) 2
as influential as Milan, would eventually be called upog 0 1:;16 .
himself in affairs of the greater Church. Ambrosele) 1s.exffve a;erViSing o
i or su
itan i hern Italy and was responsible
metropolitan in nort _ was res| o7 supery
ince.'"™ His duties in this capacity
ioceses of the province. caj o
d;(r)lvening councils, hearing appeals, determining the proper day
) ’ ini i her cities.
i daining bishops for ot
celebrating Easter, and or ing £ e
Finally, Es an advocate of virginity, Ambrose becarpe o}r:e \oN e
'ncipal’spokesmen for a movement that was shaping tl e o
o f “benches in the apse
> rth century, “ber .
hurch. By the end of the fou ‘ : o
Sn steps thr)(l)nes veiled with curtains, processions and the chanting

#Cf, 1 Corinthians 15:9-10. |
W De penitentia, 2.8.73 (SC 179.180). . ' § .
"‘SC;\;;wick -The Role of the Christian Bishop in Ar;fu;t .Sokcuzqu,e ;Ola ot
, ini litan, see Chadwick,
% On Ambrose’s ministry as metropolitan, e
Christian Bishop in Ancient Society, 3-4; Homes Dudden, The Life a1
) brose, 1:126-129. . e
SazgtIA’t'l"e lollowing discussion, I am indebted espgcglly to Pet’er‘l?:':l;rtn
d nld Scciety: Men, Wonten and Sacred Renunciation in Early”CDms ;\tersyof
l(alfleyw:nYork' Columbia University Press, 1988), esp. che'ap. :,Bi'rgm?fféin o
: ! ion “Concerning . s
" 259-284, and McLynn’s section
Jerusalem,” 259-2
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Burn, Nicetas of Remesiana: His Life and Works (Cambri

crowds of virgins” were an integral part of a bishop’s show of power.'

For many late Roman parents, women, like wealth, were theirs to use
as matrimonial pawns," and the clergy’s regard for virgins as “sacred
vessels dedicated to the Lord” threatened the family-arranged
marriages that knit together the families of a community. A gift given
to the Church was “sacred,” and, therefore, irrevocable. Thus, the
presence of dedicated virgins, who had often dedicated themselves to
Christ despite the demands of their families, provided a powerful
symbol of the permanent place the Church had come to hold in
Roman society. “Bodies withdrawn in perpetuity from the normal ebb
and flow of marital strategies radiated the clear message that the
Church led by [its] bishops . . . had every intention of holding on to
the wealth and the human persons offered to it by a pious laity.”1 In
the imperial laws of the period, consecrated women were spoken of
with utmost respect: they were “most sacred persons.”™ Furthermore,
in the West, sheltered nuns, the “brides of Christ,” became the stereo-
typical representatives of heroic asceticism. They were thought of by
their male spokesmen as harboring a deposit of values particularly
precious to the Church,

Women with ascetic vocations emerged in upper-
they possessed the wealth and prestige necessary t
nent impact on the Christian Church, The faceless seclusion of virgins,
who left the inner rooms of their family home only to participate in
the ceremonies of the local church, bestowed on them a supernatural
aura that attracted the interest of the entire community, Building upon
this interest, Ambrose not only gave consecrated virgins a place of
prominence in his preaching, but he also dramatically displayed their
commitment in public throy gh the spectacular ceremony of velatio,
the initiation of the new virgin by the bishop into new profession.™
Despite the scarcity of candidates in Milan, Ambrose continued these

class circles, where
0 make a perma-

_—
of Milan: Church and Court in a Christian Capital, 259-284. On Ambrose’s atti-
tude toward women, sce

Moorhead, Ambrose: Church and Society in the Late
Roman World, 40-70.

*Brown, The Body and Society, 260.

" De virginibus, 1.1 1.65-66 (Cazzaniga, 33-34).
“Brown, The Body and Society, 262.

" Ibid.

"™ For a description of this ceremony, see Nicet

as Remesiana, De lapsu virginis,
19-20 (where

the ceremony marks the climax of the Easter celebration) in A. E.

dge, 1905). Cf. Ambrose,
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ceremonies by bringing initiates to be sanctified ;Zt 1\/213: Offr(;\ln; i
throughout northern Italy and as far as the remo ;:,p o of North
Africa.” In this way Ambrose defined the _(:}}lurc ds P

hence his own—as sacred and therefore privileged.

R
THE MORAL LEADE ' ion,
In his pastoral dealings with the members of his congreg1t10ns y
Ambrose felt it his duty to call his parishioners f'ro.m th.e eﬁes;iosers
Milanese society to the higher calling of the Christian life. tmr proses
iti ovide us with chance encounte
sermons and other writings pr : ance encounters i
i ishi ide of worship, through which w g
his parishioners outside o . ‘ e
i i ives."” In particular, his treatis
hint of their everyday lives ' :
Dle Tobia, and De Helia et ieiunio respectively reflect the excessive

- e ed
De virginibus, 3.1.1 (Cazzaniga, 57) on Marcellina’s initiation at a crowd
e virg , 3.1

St. Peter’s. . .
¥ bid., 1.10.57-59 (Cazzaniga, 30-31). o ‘ -
194 Bz’lhcrms I—?Zmes Dudden asserts that Ambrose’s sermons and treatis

5 igl n “the morals and manners of contcmpo‘rary s?ciety," McFy}Tn
- u’pl(; brose’s works do not give any conclusive ev1dence‘ff)r either
?l:gl;Zi;;actond?t‘ions prevailing in Milan or his own ideologic.z;\l/I pEsiz)n.
Cf. Homes Dudden, The Life and Times of Sa.mf Ambrqse,l 2.421, cLynn,
Ar;tbrose of Milan: Church and Court in a Christian Capzfar; 2.4Ci.a1 e
McLynn is correct in questioning the degree tq which so | historians het
d that Ambrose’s writings offer a clear window upon his o ’ et
and tha brose’s observations accurately reflect the state of co.nftmpo y
oty Ho Arr:/ezols\/[cLynn’s dismissal of Ambrose’s works as providing no
¥tal'y‘}:_th')r‘ll\t,:; the; social context of contemporary Milan is an overstaterr.lenti ]
Moy that Ambrose’s background as a wealthy assessm.', his rela
MCLyr'm rea'S(})lnt;e ;ich and powerful, the fact that his protests against the
::crlzssl:eiso‘;v:lt\e wealthy were lifted from his Greek sot;’lrcesl .I;athle; ttyhlaent ;;(;rtr;l .
direct observation, and Ambrose’s alleg.orlca¥ rather t fi;dlli jraand e toes
" that any glass he held up to his society was riddling
I;“;"JZ‘; McLyn}il’gs comparison of An;lbrose’s preaﬁhtl.ng \;\;t?hti};agt ;fust "
e See?S . 'relrte a:); zl:es :\}/11?:) Fs)trc())(r_’))d (:nllctslide normal patterns
irect attack upon the mighty . :
:)l}z(()i:ir(:lcintercourSe. Yet, one of the mqst famous exam;;l:rsn olfz' f-ré(;}fl;t;cn
preaching”"—the condemnation of David by Nathfm F;er o Ambmsers |
indirect, allegorical message delivered by a c.ourt insi h Ambrose s e
ing that preaching is an act of subtle persuasion ra,tlher than o 6
1tl;tgion, see his discussion of “sweet” and “stinging serrg:::s{) ;rlxo “;,7 .
(Maur. 36).2.8-11, 13, 18, 26 (CSEL 82/2.6-8, 10, 12, 17). i
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luxury of the rich in contrast to the poor, the greed that characterized
Milanese society, and the unrestrained habits of the people, particu-
larly drunkenness." Elsewhere Ambrose describes the Milanese’s love
of horse races and theatrical productions. From these works we can
briefly review Ambrose’s preaching on Milanese society.

The rich of Ambrose’s time evidently lived in extravagant luxury.
Their palaces were regal in their splendor.'* They spent vast amounts
of money on clothes. Ambrose describes the rich lords decked out, like
women, in trailing garments of silk or gold brocade,"” their bodies
drenched with perfumes, ™ and their wives completely dominated by
an irrational attraction to jewelry and fine clothes.”® The palaces of the
rich were filled with an incredible number of slaves. In addition to the
many slaves required to carry out the work of the household, many
servants were maintained purely for show or for amusement.2®

"*McLynn argues that Ambrose’s contemporary audience is more likely to
have recognized these sermons

as variations upon his characteristic scriptural

themes and not as attacks against contemporary injustices. McLynn, Ambrose
of Milan: Churcli and Court in a Christian Capital, 245. While these sermons may
not be as direct and pointed as McLynn seems to think is necessary for
authentic preaching on social issues and are undoubted]
tions, one wonders why Ambrose would introduce att
drunkenness, and usury into his preaching if these iss
his audience.

"™ For a compilation of Ambrose’s works that describe the homes of the
wealthy of Milan, see Homes Dudden, The Life and Tines of Saint Ambrose,
2:462. Works cited include De Cain et Abel, 1.19 (CSEL 32/1. 355); De Nabuthac,
25, 54, 56 (CSEL 32/2.480, 499, 500); De Tobia, 10 (CSEL 32/2.523); Epistola 12
(Maur. 30).4 (CSEL 82/1.94); Expositio in Psalmum €xviil, 2.32, 22.38 (CSEL
62.39, 506); Hexacmeron. 3.53,4.32 (CSEL 32/1.95, 137).

*”De Nabuthae, 3 (CSEL 32/2.470); De Tobia, 19 (CSEL 32/2.527); Hexaemeron,
577 (CSEL 32/1.195); Expositio evangelii secundum Lucam, 5.107 (CCSL 14.167).
"™ De Nabuthae, 3 (CSEL 32/2.470); De Helia of feiunio, 36 (CSEL 32/2.432);

Expositio evangelii secundum Lucam, 6.27, 8.14 (CCSL 14.183, 303).

** De Nabuthae, 26 (CSEL 32.2/481); De penitentia, .88 (SC 179.188); De
virginibus, 1.29, 55 (Cazzaniga, 135, 29); De virginitate, 68 (PL 16.282); De viduis,
28 (PL 16.246); Expositio evangelii secundum Lucam, 8.76 (CCSL 14.327).

®Many slaves were required to carry out the work of the household be-
€ause in Roman households during this period a minute subdivision of labor
was customary. Slaves maintained for show and amusement included foot-
men, pages, dancing girls, and a small army of retainers, who escorted their
master and mistress when they went about. See De Cain ¢t Abel, 1.14 (CSEL

y rhetorical exaggera-
acks against avarice,
ues were not relevant to
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Especially in the morning, the palaces were crowded with throngs of
clients. “Robed in their best, they attended the daily receptions of their
patron, accompanied him, as a guard of honor, when he visited the law
courts or the baths, lavished flatteries upon him, and were rewarded
for these civilities by a trifling dole of money and an occasional invita-
tion to dinner.”? The owners of these grand estates took great pride
in the number and breed of their dogs and horses, sometimes even
providing their favorite horses with golden bits.*” They squandered
vast amounts of money to supply their overloaded tables with exqui-
site provisions brought from far-distant places and with wines guar-
anteed to be of old and famous vintages.*”

Despite all that they possessed, the rich were never content; the
more they had, the more they sought to acquire.?* Without shame or
scruple they appropriated the desirable lands of orphans and harassed
defenseless widows who owned property that they coveted with
litigation.2* While many of the rich squandered their wealth on glut-
tony, gambling, and debauchery,** some were misers who, though
possessing immense wealth, voluntarily lived the life of paupers,
often denying themselves even enough to eat.”” The selfishness of
these rich people was extreme. They cared nothing for the general
good. They dreaded times of plenty, when food was cheap, and would
store up their corn during plentiful years so that when there was a
shortage, they could place it on the market at an extortionate price.
Thus times of scarcity that caused public suffering and distress were

32/1.348); De Helia et ieunio, 54 (CSEL 32/2.444); De penitentia, 2.43 (SC 179.160);
De Tobia, 19 (CSEL 32/2.527); De virginibus, 3.25, 27 (Cazzaniga, 69, 70); Enarra-
tiones in xii psalmos davidicos, 1.46; 48.25 (CSEL 64.38, 376); Epistola 4 (Maur.
27).13; 27 (Maur. 58).5; 15 (Maur. 69).7 (CSEL 82/1.18; 182; 114); Hexacmeron,
6.52 (CSEL 32/1.243).

2 Homes Dudden, The Life and Times of Saint Ambrose, 2:463. Ct. Enarrationes
in xii psalimos davidicos, 1.46; 48.25 (CSEL 64.38, 376); De Tobia, 17 (CSEL
32/2.526); Hexaenieron, 3.30 (CSEL 32/1.78).

22 e Nabuthae, 54, 56 (CSEL 32/2.499, 500); Enarrationes in xii psalnios davidicos,
1.46 (CSEL 64.38).

2 De Tobia, 17, 19 (CSEL 32/2.526, 527); De Helia et ieunio, 24, 32 (CSEL
32/2.425, 429); Expositio cvangelii secundum Lucam, Prol. 6 (CCSL 14.5).

24 D¢ Nabuthac, 4 (CSEL 32/2.471); De Abraham, 1.12 (CSEL 32/1.511).

5 Expositio in Psalmum cxviii, 16.7 (CSEL 62.354).

26 De Nabuthae, 13 (CSEL 32/2.475).

»71bid., 16-18 (CSEL 32/2.475-476).
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rsons i
ons of the lower class; it was prevalent among

*Ibid., 35 (CSEL 32/2.487); De officiis mini

::D(., N 35173)[: ; ZL/OZC;IZS _r:;;}z;trorum, 341 (PL 16.140).

N Ibid., 40 (CSEL 32/2.490).

. Homes Dudden, Tie Life and
*The seventeenth canon of the

who lent money at interest should
the canon,

™ De Tobia, 7,
(PL 16.1 50).
] '
“:]Ii’c.’dTobm, 41, 42 (CSEL 32/2.541, 542).
- id., 5'1, 52 (CSEL 32/2.547, 548).
' De Helia et ieunio, 42, 4
davidicos, 1.29 (CSEL 64.23)

Times of Saint Ambrose, 2:470.
Council of Nicaea directed that any cleric
be deposed and have his name struck off

48, 52 (CSE
52 ( L32/2.521, 546, 548); De officiis ministrorum, 3.20

3 (CSEL 32/ 2.436); Enarrationes in vii psalmos
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most. The soldiers compete in . o o torefuse (o
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e et in the recesses of
- i d.?” Women, who even i
them when half-intoxicate e recesses of
i t to be seen or heard by strangers,
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who witnessed the degrading sp . ey oty
i " ied. “Yet how, consistently wi y f
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- 7221
i f innumerable souls.
Wine has caused the loss o s . -
Ambrose also publicly deplored the prevailing la’xxty 12bma;rr’1na§30is
A particular emphasis of the first book of Ambroii s l%e ra 1ZS o
i icati isti irtues to marriage.” Ambrose se
his application of Christian vir : he
moraﬁ%ecay of the end of the fourth century, from whlcht thc;edcrc;rsr;r:/ ith
i i bstacle to faith that he must a
mentality was informed, an 0 : :must addres
igor i lish in the conscience of his
eat vigor in order to estab the : : rers .
flrear bo%ders between lawful and illicit, especially ::ln mart;aZZgSeDTj\; .
1
bine are frequently condemned.
he adulterer and the concu y co o
:s] ecompared to adultery, though judged a less serious offense.” Th

27 D¢ Helia et icunio, 46-50; 62-64 (CSEL 32/2.438-441, 448-449)-
1bid., 55 (CSEL 32/2.444).
291bid., 62 (CSEL 32/2.448).
20Tbid., 66 (CSEL 32/2.450).
211bid., 67 (CSEL 32/2.451). oL
222Hexacm7eron, 5.18, 19 (CSEL 32/1.153~154); De Abrahant, 1.8, 23, 25 (
2/2.507, 517, 519).
3 m Fsor a discussion of De Abraham, see below, 1 5_01 f o154 (CSEL
24 De Abraham, 1.16 (CSEL 32/1.513): the qualztcless}:(i a S/p10561)’. C.ounsel o
iti iage; 1. L 32/1. :
: conditions for a good marriage; 1.91 : » counsel
32/1.'55;). Cf:ir:h;li;) See Franco Gori, Sant’Ambrogio: Abramo: Opere esegetiche
aining . rog |
;Ic/rlr; (Milaé;: Bibliotheca Ambrosiana; Rome: Citta nuova, 1984) 1 3 519,520
25 De Abraham, 1.7, 8; 1.19; 1.23, 25, 26; 1.59, 65 (CSEL 32/1.507; 517,

540, 544)-
26]bid., 1.59 (CSEL 32/1.540).
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absence of morals associated with marriage particularly illustrates
the disorientation that accompanied the period of transition in which
the permissiveness of the Pagan legal norm stood in stark contrast
with the gradually increasing influence of Christian moral doctrine.?¥
Finally, Ambrose blasted the circus and the theater. Ambrose con-
demned the vanity of the spectacles of the circus and the fact that they
kept people away from church. = He also warned against the corrupt-
ing influence of the theater, which he regarded as being full of evil.2°
Ambrose’s descriptions of the excessive luxury of the rich in con-
trast to the poor, the greed that characterized Milanese society, the un-
restrained habits of the people, particularly drunkenness, the absence
of morality in marriage, and the Milanese’s love of horse races
theatrical productions may, in fact, be exaggerated. Nevertheless, they
underscore his conviction that the everyday world in which Christians
lived was a place filled with temptations that threatened their faith
He therefore thought it his duty to teach his people how to live Chris-
tian virtues in a hostile world.

In order to teach people in virtue, Ambrose felt that the bishop
should surpass all others in the practice of Christian values,™ and that
in order to counsel others in Christian virtue, priests need to embody
that virtue themselves. He asks, “Who seeks for a spring in the mud?
Who wants to drink from muddy water?”? Ambrose felt that only a
person of character was equipped to teach and counsel others in the
life of virtue and guide them in the path of salvation. He wrote:

and

“Such, then, ought he to be who gives counsel to another, in order that
he may offer himself as a pattern in all good works, in teaching, in
trueness of character, in seriousness. Thus his words will be whole-
some and irreproachable, his counsel useful, his life virtuous, and his
opinions seemly. . . . He must have nothing dark, or deceptive, or

 Gori, Abramo, 13.

2 De fuga saeculi, 4 (CSEL 32/2.165); Hexaemeron, 5.34 (CSEL 32/1.167);
Expositio in Psalnium cxviir, 5.28, 16.45 (CSEL 62.97,
psalmos davidicos, 39.4 (CSEL 64.215).

= Hexacmeron, 3.5 (CSEL 32/1.61); De penitentia, 2.42 (SC 179.160); Epistola 27
(Maur. 58).5 (CSEL 82/1.185); Expositio coangelii secundum Lucam, 6.8, 7.37
(CCSL 14.176, 227); Expositio in Psalmum cxviii, 16.17 (CSEL 62. 361).

¥ Epistola 14 (Maur. 63).59, 64 (CSEL 82/3.265, 269).

™ De officiis ministrorum, 2.12.60 (PL 16.118).

376); Enarrationes in xii
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false about him, to cast a shadow on his life and character, nothing
wicked or evil to keep back those who want advice.*?

Thus in De officiis ministrorum, Ambrose gives specific prescriptions to
his clergy for their ministry at the altar of Christ. These directives
include an emphasis on celibacy so that the office is not “defiled” by
conjugal intercourse and a recommendation that priests abstain from
wine so that they may be upheld by the good witness not only of the
faithful but also by those who have no faith. These guidelines show
Ambrose’s concern that the dignity of the office be maintained so that
God can be glorified. He writes, “Thus he who sees the minister of the
altar adorned with suitable virtues may praise their Author, and
reverence the Lord who has such servants.”*?

For Ambrose, Christian character involves a rejection of the “pleas-
ures” of this world for two reasons. First, these pleasures inhibit the
development of likeness to God.? Moreover, the clergy cannot be
entrapped by the pleasures of the world, because “raising up the like-
ness of Christ” involves a way of life that is counter to many cultural
standards. For example, Ambrose insists that the only proper ambition
for the clergy is the virtues of the office to which they are called and
not either the ambition for glory, money, and power so common in
Roman society or ecclesiastical success. Thus Ambrose insists on the
importance of humility and a disciplined life, particularly in the area
of speech. Ambrose warns that the clergy need to be careful not only
in what they do but also in what they say. In all things they are to
reflect the disciplined grace of a virtuous life, for as Ambrose puts it
with reference to talking too much, “An overflowing river quickly
gathers mud.”*®

AMBROSE’S PRIVATE SIDE
Ambrose was, of course, also a man with a personality and private
side. He stood five feet four inches tall.** The early fifth-century

M2 ]bid., 2.17.86, 88 (PL 16.126).

2 ]bid., 1.50.256 (PL 16.101).

™1bid., 1.49.254 (PL 16.100).

5Thid., 1.3.12 (PL 16.27).

2 Ambrose’s height is confirmed by the evidence of his bones, which were
carefully examined in 1871. A. Ratti, “Il pih antico ritratto di S. Ambrogio,” in
Amibrosiana: Scritti vari pubblicati ne XV centenario dalla morte di sant’Ambrogio

78

NAE R OSIVS

Figure 1 Mosaic of Ambrose, Milan, Church of Sant

' Ambrogi
San Vittore in Ciel d’Oro. mbrogio, Chapel of

mqsaic of Ambrose in the Chapel of San Vittore in Ciel d’Oro, or San
Satiro, in the Church of Sant’Ambrogio in Milan (Figure 1) p(;rtrays a
rather gaunt and frail figure, with a high forehead, a long melancholy
face, and great eyes. Allowing for a certain desire on the part of the
unkno.wn artist to portray Ambrose as ascetic and holy, the detail of
the painting prevents us from dismissing it as false. We may infer
from this image that, physically, Ambrose was not a robust man. From
Augustine’s Confessions we learn something about Ambrose’s health
that must have preoccupied him, given the amount of public speakin,
that he was obliged to do. In the passage, previously cited, which ’
relates the bishop’s habit of reading silently to himself ratl;er than
aloud, as seems to have been customary in antiquity, Augustine
speculates that Ambrose’s reason for this practice was perhaps to
save his voice, which easily grew hoarse.?” In other words, Ambrose

(Milan, 1897) 5
n. 8.

" Augustine, Confessions, 6.3.3 (CCSL 27.75).

~74. Cf. Homes Dudden, The Life and Times of St. Ambrose, 1:114,
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evidently suffered from some chronic malady of the throat. Ambrose
himself appears to hint at this ailment toward the end of one of his
mystagogical sermons when he comments that his voice grows weak.**
We can glean from Ambrose’s behavior at crucial moments in his
ministry some of the personality traits that make up his character:
determination, decisiveness, fearlessness, zeal, compassion, political
astuteness, commitment to law and order, reserve, and also intoler-
ance. Ambrose enhanced these personality traits by carefully control-
ling his self-presentation.* He also enjoyed an elevated position in
Milanese society due to his close contacts with court society in Milan,
connections to Roman society, and links to the Roman church.
Paulinus describes Ambrose’s personality in terms requisite for a
saint. Immediately after his ordination Ambrose handed over his
wealth to the Church and to the poor and became both an example

28 De sacramentis, 1.24 (SC 25bis.72). Cf. Apologia prophetae David, 2.5.28 (CSEL
32.2.376).

2 The underlying premise of McLynn's study of Ambrose is that whatever
can be known of Ambrose depends upon literature the bishop himself
carefully controlied. McLynn asserts that no body of patristic literature is as
carefully controlled as Ambrose’s and cites as evidence of Ambrose’s control
over his works the fact that he sent his work to a friend to be combed for any
“barrister’s pleasantries,” [Epistola 32 (Maur. 48).3], that his exegetical treatises
are collated rather than transcribed from his sermons, and that he organized
his correspondence into a collection. McLynn asserts that none of Ambrose’s
contemporaries shows such constant attention to the form in which their
works were issued or was so keenly aware that his books would have to
“speak for themselves.” See Epistola 32 (Maur. 48).3. McLynn further asserts
that Ambrose’s editorial hand extends even to the biography of Paulinus,
whose reverence for the bishop precluded independent judgment. McLynn
concludes that Ambrose’s works reveal a self-constructed figure, a public
persona, and that to rely upon the biography of Ambrose presented in these
works “risks mistaking studio portraits of the bishop for snapshots.” McLynn
describes his own book as emphasizing the circumstances and forces which
helped to mold the fagade of Ambrose’s public persona. See McLynn, Ambrose
of Milan: Church and Court in a Christian Capital, xvi-xix. While Ambrose was
undoubtedly concerned about his public image, McLynn's underlying

assumption seems to be that there is a vast discrepancy between the bishop of
Milan’s public persona and Ambrose’s true personality; this assumption leads
McLynn to operate from a hermeneutic of suspicion that is deconstructive,
even cynical.
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and an advocate of strict asceticism 2 Paulinus tells us that Ambrose

ie:sted daily and was most diligent in praying day and night
;n}arose s devotion to prayer is reflected in his instructions to virgins
where he recommends a sevenfold pattern of daily prayer: ’

“Let frequent prayer also commend us to God. For if the prophet who
was preoccupied with the demands of his kingdom said: ‘Seven times
f1 day I have praised you,” what does it behoove us to do, who read:
Watch and pray, lest you enter into temptation’? Solemn, rayers w‘itl
thanksgiving should certainly be made when we arise froIr)n s)l/ee 1
when we g0 out, when we are about to eat, when we have eatenp;md
at the hour of incense, when at last we are going to bed. ,

But even in bed I want you to join psalms with the Lord’s Prayer in
frequent alteration, as also when you wake up or before drowsixiless
f100(.15 your body. . . . Daily, too, before daybreak, we ought to mak
a point of going over the Creed, which is as it were the seal of our :

W . .
g g
. S ()uld
heaItS E;ell llell S()Illel’lllll tIl Iltel 1S Us we ll llaVe recourse to

Horr}es Dudden is surely correct that what Ambrose recommended
to virgins he practiced himself.22 It is particularly noteworthy that
Ambrose emphasized the importance of praying during the 1)1,i vh‘t w
In fact, he even says that the greater part of the night ought to 1l::e (.ie-
.vote?d to prayer and reading.?* The value that Ambrose placed on fast-
ing is obvious in his treatise De Helia ef iciunio, in which he glorified
the discipline as having physical, moral, and salvific benefitgs.245

¥Paulinus, Vita Ambrosii, 38 (Navoni, 116). Homes Dudden asserts that thi
ca@ot F)e correct because Ambrose’s own writings show that, years after hi ;
Ofdmatlon, he still possessed private property. Homes Dudde’n The Life . c;s
Times of Saint Ambrose, 1:107; cf. Ambrose, Epistola 76 (Maur. 20)’8 (CSEL‘;”z /
3-114); Contra Auxentium, 5 (CSEL 82/ 3.85); De excessu fratris, 1.24’ (CSEL 73.222)

g ( N
DU vl ””bus/ 3~4-18 20 CaZZaIll a, 6; 66 ’ f Expo itio coan, L’III secundurm
( ) g ) C S g C

**Homes Dudden, The Life and Times of Saint Ambrose, 1:108.

M Expositio 1:;1. Psalnium cxviit, 8.45-52 (CSEL 62.178-183); cf. ibid., 7.31 (CSEL
62.145); Expositio evangelii secundum Lucam, 7.87,88 (CCSL 14.2 2—; .)' De
Abraham, 1.9.84 (CSEL 32-1.555). R

MExpositio in Psalmum cxviii, 7.32 (CSEL 62.145).

oF, . S
ora f.me summary of De Helia et iciunio, see Homes Dudden, The Life and
Times of Saint Ambrose, 1:108, n. 10. ,
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Ambrose encouraged his people to fast, es.pec.ial!y <}1uri2i17g Lerl;t,z““ a,:d
was laborious in his own observance of this dlsfc1pl'me. A1:1 rotsieml
willingness to part with his property upon or(.imatlon p01rt1 s.:m;lf y
to a concern for the poor but also to an attl.‘actlon to pover yC L . tl,s
which Paulinus underlines when he descrll')es Ambrose as ;15 e
“stripped and unencumbered soldier,” desirous of follow}:n%1 is I ,
who had himself embraced poverty when he embraced the hum
1+ 248
CO’XE:}‘)?;‘;EIS letters reveal a willingness to endu're mar'tyrdorn. I;\ .
letters to Marcellina, Ambrose twice expr‘esses.hls reaf:lmess' tlo s ert N
his blood in the context of the confrontation with the imperia couf L
386.2 Two months later he wrote to her th."at after the dlsco}\lz'ery o e
bones of the martyrs Gervasius and Protasius, he had -tOké is con}%e
gation (with a hint of regret) that he had found the relics :call:rssse
was unworthy to be a martyr himself.* A year after that, ,m e
wrote to the priest Horantianus that he pleads fora. @artyr i ;;11 ferts f’
but when the Holy Spirit sees his weakness, the Spirit says, t1 :1 -
cannot accept.” Ambrose laments the facf that he has had 01}1)};0{) allkv'zst
to be a martyr, and “almost at the very brink havg been CZ e 2 .his
Boniface Ramsey observes that Ambrosg, occasionally rlop}lalf gn_
natural reserve, shares with his readers his deeply perso?ia re }? 1xeodis-
ship with Christ.”? For example, in his early tFeatlse De; fi te vr( : d
cussing Christ’s human nature and the sufferings that he too : Ein y
himself on behalf of humankind, Ambrose suddenly s.tops'spet ki fd
the Savior in the third person and begins dto Edilii?z;l}rﬂl rtl;e;u yLord
i i armth: “Not your wounds, bu , , Lo
;::;tttls;tilcl)ctf;ggrv;eath but our}\lfveakness, even as the prop}flg.t s;zﬁs: For
he is afflicted for our sakes’—and we, Lord, ]u(?é:d you a %tce’vlti;
when you grieved not for yourself, but for me.”** In Det pen; ‘
Ambrose again addresses Christ on the theme of repentance:

w0 De Helia et ieiunio, 21.79 (CSEL 32/2.460); De virginibus, 3.4.17 (Cazzaniga,
652;7 For a discussion of Ambrose’s practice of fasting see Homes Dudden, The
Life and Times of Saint Ambff)sc', 1:108-1 10.

#Paulinus, Vita Ambrosii, 38 (Navoni, 116).

 Epistola 76 (Maur. 20).5, 28 (CSEL 82/3.110, 125).

30 Epistola 22 (Maur. 77).12 (CSEL 82/3.134).

=1 Epistola 36 (Maur. 23).4 (CSEL 82/1.168).

#1Ramsey, Ambrose, 45.

33 De fide, 2.7.54 (PL 16.570).
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“Would that you might reserve for me, O Jesus, the washing of your
feet, which you dirtied by walking inme! . . . Would that you might
deign to come to this tomb of mine, Lord Jesus, and that you might
wash me with your tears! For my eyes are hard and I do not have such

tears as to be able to wash away my sins. If you weep for me, I shall
be saved.”?

Further evidence of Ambrose’s personal devotion to Christ is found in
the great number of times he mentions Jesus in his treatises on the Old
Testament, where he finds the Savior prefigured everywhere. While
this is not unusual in the writings of the Fathers, what is striking in
Ambrose’s approach to Christ is his extensive application of the Song
of Songs to him. In De virginibus and De mysteriis, Ambrose sees Christ
as the bridegroom of the Song of Songs, in reference to virgins in the
former and to the Church, particularly the newly baptized, in the
latter.* Elsewhere in his writings, Ambrose presents Christ as the
bridegroom of the Song of Songs as the bridegroom of the soul 2

Ramsey is correct that when Ambrose writes generally of the Chris-
tian soul as the bride of Christ, he is speaking of his own soul as well.
The fact that in writing of the Christian soul as the bride of Christ
Ambrose is borrowing directly from Origen, who had a very strong
personal piety centered in Christ, indicates that the bishop of Milan
found in the Alexandrian’s relationship to Christ a description of his
own. “It is a relationship that, with Origen, he finds perfectly
appropriate to express in the erotic vocabulary of the Song of Songs.
Beneath his Roman reserve, Ambrose’s passion had an outlet in his
highly expressive love for Christ,”> Thus, Ambrose’s genuine

devotion to Christ was nourished by and found expression in what
he read.

AMBROSE THE THEOLOGIAN

From his ordination Ambrose devoted himself to preparing himself
to fulfill the duties of his new office. He spent his nights and his rare
free daylight hours studying the doctrine of the Church and in

™ De penitentia, 2.8.67, 71 (SC 179.178).

¥ CE. De virginibus, 1.8.46—47 (Cazzaniga, 23-24); De mysteriis, 6.29 (SC
23bis.172), 7.35-41 (SC 174, 176, 178), 9.55-57 (SC 188, 190).

*Epistola 11 (Maur. 29).9-10 (CSEL 82/1.83).

¥ Ramsey, Ambrose, 46-47.
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improving his scriptural training.”® Ambrose did this because he was
so completely unprepared theologically for the duties of his office. In
his treatise De officiis ministrorum Ambrose declares of himself, “I began
to teach before I began to learn. Therefore I must learn and teach at the
same time, since I had no leisure to learn before.”? In learning Chris-
tian theology Ambrose relied on his knowledge of Greek. His curricu-
Jum consisted of the Greek tradition—Origen, Basil, Hippolytus of
Rome, Euscbius of Caesarea, Didymus the Blind, Gregory Nazianzus,
and Athanasius, as well as Jewish writers such as Philo and Flavius
Josephus.* McLynn contends that Ambrose had to meet the standard
set by Auxentius, “a native speaker of Greek whose service to a
Jearned bishop at Alexandria had given him a good grounding in
contemporary theology,” in order to meet the expectations of the
Milanese congregation.*! As we have noted previously, Ambrose’s
custom, attested to by Augustine, of admitting visitors to his silent
study sessions certainly allowed the people of Milan to see the
progress their bishop was making with his studies.’

In addition to providing for his own theological training, knowledge
of Greek enabled Ambrose to introduce much Eastern theology into
the West, making him one of the most important Latin authors of his
day. By making Greek ideas accessible to Westerners who knew
nothing or relatively little of the Greek language, Ambrose served as a
cultural mediator, bringing the Christian spirituality of the East to the
Western part of the empire. Ambrose transmitted to the Latin Churches
the Alexandrian heritage by translating and paraphrasing Philo,
Origen, and Athanasius; and he adopted the older Platonic tradition,
as well as the more recent views of Neoplatonism, to Christian beliefs.

AMBROSE THE SAINT

Ambrose ruled the church at Milan twenty-three years, from 373
until his death on Easter Eve, April 4, 397. As he desired, Ambrose was
buried in the basilica that bears his name, at the side of the martyrs
Protasius and Gervasius. Paulinus reports that miracles surrounded

=8 Augustine, Confessions, 6.3.3 (CCSL 27.75).

2 D officiis ministrorum, 1.1.4 (PL 16.24).

0 Homes Dudden, The Life and Times of Saint Ambrose, 1:1 13ff.

# McLynn, Ambrose of Milan: Church and Court in a Christian Capital, 57.

#2Gee above, 68. Augustine, Confessions, 6.3.3 (CCSL 27.75); McLynn,
Ambrose of Milan: Church and Court in a Christian Capital, 57.
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the event and, in what seems an attempt to enhance Ambrose’s infl
ence after his death, presents him as appearing in visions at strate :J !
momen.ts, offering much needed help with dramatic conse uencesg 2“;
Even without such miracles, Ambrose had a profound inﬂx?en .
the church of Milan and the Christian world. o

*Paulinus, Vita Ambrosii, 49-52 (Navoni, 132-136)
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Chapter 3

“I'yield to my desire to teach”:
Ambrose: The Preacher

Among the scenes depicted on the front of the altar of the Church of
Sant’Ambrogio in Milan is one of Ambrose preaching, inspired by an
angel (Figure 2)." It is an artist’s rendering of the report of one who is
said to have heard the bishop of Milan preach.2 In this chapter we will
paint our own portrait of Ambrose the preacher. Our purpose is to lift
up those events, circumstances, personality traits, and relationships
that shaped both Ambrose as a preacher and his preaching on the
sacraments. Although we begin our discussion of Ambrose’s method
of mystagogical preaching with Ambrose himself, this in no way im-
plies that the preacher is the most important element in this process.
We could, for example, choose the Christian assembly as our starting
point.’ Nevertheless, we choose to begin with Ambrose the preacher
for two reasons. First, the primary tools that Ambrose brought to his
mystagogical preaching were his personality, experience, understand-
ing, insight, and theological agenda. This is likewise true for us as we

'For a description of the paliotto, or “altar frontal,” of the Church of
Sant’ Ambrogio, see Pierre Paul Courcelle, Recherches sur saint Ambroise: “Vies”
Ancicnnes, Culture, Iconographie (Paris: Etudes Augustiniennes, 1973) 169~-172.
For a description of the carving of Ambrose preaching, see ibid., 176.

*Paulinus, Vita Ambrosii, 17 (Navoni, 78-80). See below, 88; 105.

*For a discussion of the Christian assembly as the starting point for the
proclamation of the Word, see National Conference of Catholic Bishops,
Fulfilled in Your Hearing: The Homily in the Sunday Assembly (Washington:
United States Catholic Conference, 1982) 3-8; Evangelical Lutheran Church in
America, The Use of the Means of Grace: A Statement on the Practice of Word and
Sacrament (Minneapolis: Augsburg Fortress, 1997), nos. 8-9; Thomas G, Long,
The Witness of Preaching (Louisville: Westminster/John Knox Press, 1989) 11ff.
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*Fred B. Craddock, Preaching (Nashville: Abingdon Press, 1985) 23.
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grac

e*—as the lenses through which we will ook on Ambrose’s life in
ord

er to explore the factors that shaped him as a preacher and con-

tributed to his effectiveness. In the fourth and final section of this
chapter, we will reflect on the

pneumatic dimension of our preacher,
that is, the manner in which t

he Holy Spirit acted in Ambrose’s minis-
try of preaching. Throughout our discussion, we will illustrate these
factors as they find expression in Ambrose’s sermons, with one
obvious exception. Inasmuch as we will be analyzing Ambrose’s
mystagogical sermons in detail in subsequent chapters, examples from
De sacramentis and De mysteriis in this chapter will be restrained.

AMBROSE THE PREACHER

Although he had a soft voice, Ambrose was regarded as an out-
standing preacher. Augustine, himself a sophisticated speaker, refers
only to Ambrose’s attractive style and gives his preaching much of the
credit for his own conversion.” Augustine reports that both ardent
believers and skeptical connoisseurs “hung keenly on his lips”® be-

superficial charm, were eloquent an
ing and solid instruction, and posse
power of convincing those who hea
Ambrose orator catholicus—a preach
refers to him as “a distiller of milk

sweet in his power of gentle persu
inferior to his life.”"

Ambrose’s ascetic
Ambrose reports tha

ssing in a marked degree the

rd them.” Marcellinus calls

er for all seasons; and Cassiodorus
Yy speech, weighty yet acute, most
asion, whose teaching was not

preaching aroused a stir and some anxiety.
t women came to Milan from afar in order to

*Ibid., 24.

*Augustine, Confessions, 6.3.3;
voice see De sacramentis, 1 .6.24 (S
(5C 239.74); below, 293-294.

7 Augustine, Confessions, 5.1 3-23-14.24 (CCSL 27.71

*Ibid., 5.13.23 (CCSL 27.71).

*Ibid., 5.13.23, 5-14.24 (CCSL 27.71, 74); idem, Contra Julianum, 2.5.11 (PL
44.681).

®Marcellinus, Chron. A.D. 398; Cassiodorus, Instit. diy. litt., 20; cf. ibid. 1,

“planus atque suavissimus doctor.” As cited in Homes Dudden, The Life and

Times of Saint Ambrose (Oxford: Clarendon Press, 1935) 21454-455.

5-13.23 (CCSL 27.75; 27.71). On Ambrose’s
C 25bis.72); Apologia prophetac David . 5

~74); 6.3.4 (CCSL 27.76).
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receive the veil from his hand, and many parents within his congrega-
tion found it necessary to dissuade their daughters from their ascetic
enthusiasm to the point that Ambrose took the more pious children
under his protection against their parents." Finally, as we noted
above,? Paulinus recalls an occasion when an Arian, whom he
describes as a sharp debater, hard and unyielding with regard to the
Catholic faith, was in church and heard Ambrose preach. Paulinus
tells us that, afterward, this Arian reported having seen an angel
speaking into the bishop’s ear while he was preaching, so that the
bishop seemed to be proclaiming the angel’s words to the people.
When he saw this, the man was converted and began to defend the
Catholic faith.» While the objectivity of this report must be questioned,
it speaks to the caliber of Ambrose’s preaching.

Reading Ambrose’s sermons today, we cannot but feel disappointed.
Scholars are correct that we do not find the conversational style, pre-
cise language, originality of thought, or dramatic presence that we
might well expect of a great preacher. Most important, we do not find
in Ambrose’s sermons an organizing theme or focus statement. Rather,
many of his surviving works that were originally sermons strike us as
rambling and repetitive." It is important to remember that we possess
only the ponderous and intricate treatises into which Ambrose edited
his sermons for publication. Yet, it is in “the extreme density of scrip-

tural citations, allusions, and reminiscences in the tissue of the prose
of Ambrose”" that we discover what was truly distinctive about
Ambrose’s preaching.

For the benefit of his hearers, Ambrose could comb the books of a
brilliant new generation of Greek bishops and a whole tradition of
Greek Christian scholarship, giving his congregation some of the most

1 De virginibus, 1.10.57-59 (Cazzaniga, 30-31). See above, 71.

2 Above, 88.

13Paulinus, Vita Ambrosii, 17 (Navoni, 78-80).

1" Examples of assessments of Ambrose’s preaching by modern scholars
include Yngve Brilioth, Landmarks in the History of Preaching (London: S.P.CK,
1950) 6; Neil B. McLynn, Ambrose of Milan: Church and Court in a Christian
Capital (Berkeley and Los Angeles: University of California Press, 1994) 237;

Boniface Ramsey, Ambrose (New York: Routledge, 1997) 49.
15 Gerard Nauroy, “L’Ecriture dans la Pastorale d’ Ambroise de Milan,” Le
Monde Latin Antique et La Bible, ed. J. Fontaine and C. Pietri (Paris: Beauchesne,

1985) 371.
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them systematically.”"* Ambrose “ranged through the Old Testament,
unraveling one mystery after another through application of a figura-
tive interpretation, an exhilarating fizzling of paradoxes which
conjured up the possibility that sense could be made of the whole.”"
Yet, Ambrose’s actual exegesis was of secondary importance to his
distinctiveness as a preacher. More important, Ambrose’s constant
recourse to biblical quotations and paraphrase enabled him to “speak
the Bible.”? Convinced that the Bible’s mode of expression was the
most appropriate for pastoral speech, Ambrose sounded like the Bible,
reproducing in his preaching the texture and rhythm of Scripture
itself. Ambrose accomplishes this biblical imitation by assimilating in
one homogencous speech the wealth of hundreds of scriptural
memories through multiple and thin fragments, sometimes reducing a
biblical reminiscence to a single suggestive word that explodes with
meaning in the ears of his hearers.

Ambrose also juxtaposes biblical quotations of disparate styles in a
synthetic but eminently allusive speech.”! While our best example of
Ambrose “speaking the Bible” is his description of the wife of Potiphar’s
attempt to seduce innocent Joseph,” his scriptural suavitas eludes us
today because of the gap that exists between Ambrose’s preaching and
the edited, exegetical works that we possess. Unlike Ambrose’s
scholarship, we cannot confirm biblical rhythm and expression
through indices and concordances. Yet this suavitas, which informed
the rhythms of Ambrose’s preaching and also his hymns, is perhaps
more fundamental to the spell that Ambrose cast over his hearers.”

McLynn, Ambrose of Milan: Churcl and Court in a Christian Capital, 238;
cf. Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 385, 404.

® McLynn, Ambrose of Milan: Church and Court in a Christian Capital, 240.

»Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 404.

21bid.

2 De Joseplt, 5.22-23 (CSEL 32.2.88-89). For an analysis of the “scriptural
harmonics” of this text, see Nauroy, “L Ecriture dans la Pastorale d’Ambroise
de Milan,” 402-404.

¥ Augustine uses suavis to describe Ambrose’s hymns in Confessions, 9.6.14
(CCSL 27.140). Poetic elements have often been noted in Ambrose’s prose: see
Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 404, for “les
sondages suggestifs du poete” in his exegesis, and especially J. Fontaine,
“Prose et poésie: L'interférence des genres et styles dans la création litéraire

d’Ambroise de Milan,” in Giuseppe Lazzati, Ambrosius Episcopus (Milan:
Universita Cattolica del Sacro Cuore, 1976) 1:124-170.
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Though versed in the Greek Fathers, Ambrose was truly Roman in
that his approach to preaching was legal rather than contemplative.
Ambrose appealed neither to raw emotions nor to reverence and awe,
but to his hearers’ legal, practical bent of mind. The ancient Romans
were a law people, a people legally minded and law conscious, devoted
to law and justice. In fact, there has been no other people, ancient or
modern, among whom the law formed such an integral part of their
lives and modes of thought as it did for the ancient Romans.” This
legal worldview shaped Ambrose’s deep preoccupation with the role
of the Church in Roman society. He saw the Church as “an inviolably
holy body, possessed of unchallengeable, because divine, authority. G

Ambrose viewed the world in black and white. His vision of human

existence was built on a series of opposing forces and definite bounda-
ries—Christian and pagan, Catholic and heretic, biblical truth and
worldly speculation, Church and world, soul and body. To be a Chris-
tian was to observe these boundaries absolutely. Thus Ambrose saw
the Christian as an athlete wrestling with the world.* For him the
world “was a voracious sea, whipped by demonic gusts, across which
there now drifted, in times of peace, the Siren songs of sensuality, of
concern for worldly advantage, and of readiness to compromise

with the great—beguiling, female figures who threatened always to
‘effeminate’ the male resolve of the mind.”*

Yet, while a siege mentality may have been running in the back-
ground of Ambrose’s thought, his defensiveness was tempered by a
powerful longing for personal transformation. This transformation,
promised to all Christians in the waters of baptism, formed the heart
and was the goal of Ambrose’s preaching in Milan. For Ambrose, the
effective preacher leads the faithful in opposing the world and partici-
pating in divine life by teaching them to do good works and live as
God's people. In a letter to Bishop Constantius (written before Lent

®C. Pharr, “Roman Legal Education,” The Classical Journal 34 (1939) 257-258.

®Peter Brown, The Body and Socicty: Men, Women and Sacred Renunciation in
Early Christianity (New York: Columbia University Press, 1988) 346.

See, for example, Expositio evangelii secundum Lucam, prol. 6 (CCSL 14.5);
De sacramentis, 1.2.4 (SC 25bis.62). For a discussion of Ambrose’s use of the
image of the athlete, see below, 319; Nauroy, “1’Ecriture dans la Pastorale
d’Ambroise de Milan,” 386—387.

“Brown, The Body and Society, 348; cf. Expositio evangelii secundum Lucam, 4.3
(CCSL 14.106~107).

94

379), which has been called Ambrose’

. s De doctri isti
blShOp o MLy oen ctrina christiana,® the

re\;\llglr]r; Ct};i iIéord s people. and beg them to abound in good works, to
e bu:, not to enkindle the fires of passion—I shall not say on the
> gOOd., 1{1;\;}elry season. . . . Teach and instruct them to do what
s Bood c. e people also shun evil deeds, even though they do
feve they can be found out. . . . Let your people not desi d
many things, for the reason that a few things are marl’lD to th -
Fet no one speak deceitfully to their neighbor. It )ils :lt oy
Important that you persuade them to know hos;v to be h s‘;"er)’
know the true character and nature of humility. Lot themnd

search for the riches of good works and to be rich byt Jearn to

in character.”®

In this same letter, Ambrose instruct
of sermons in order to
—the sweet, the sting
clear,

" ’ s Constantius to use three kinds

> achieve this moral transformation in his people

o stin ing, and the @1lky_ “Sweet sermons” are flowing,

it e e ,t;(e) p1at liy apgr;)prlate argument sweetness is poured

a Ccople and the grace of the preacher’s
suades them to follow willi chor loade, It e
ngly where the preacher |
the poople mrestots ' preacher leads. If, however
orn or guilty of any fault, a ser i ’
. . ‘ , mon that stin

S;:eerson with a guilty conscience is in order. Third there are also B the
r . . . !

foor(;lzl;i ‘tjhat ?re l;ke milk, designed for those who cannot eat strong

evelop from infancy by drinkin i

N . . § a natural milk.* Finall

mbrose instructs Constantius that al sermons ought to be full ofy,

meaning. By this Ambrose means that they should shine forth as

revelation, be filled with the preacher’s insight, and be self-contained

so that they stand on their own.*
In his treatise De officiis mini
Is ministrorum, Ambro
preacher’s rhetoric ou e o e
but simple, dignified,
his presbyters that ma
therefore they must u

ght to be neither too elaborate nor too unpolished
and, above all, understandable.* He reminds /
ny of their listeners are ignorant people, and

se plain language so that their listeners c’an

n “yr :

i I:a:tr(;y, 6L Ecriture dans la Pastorale d’Ambroise de Milan,” 391

u[b’:d ola 36 (Maur. 2).8-11, 13, 18, 26 (CSEL 82/2.6-8, 10, 12 ’1 .
-+ 5-6 (CSEL 82/2.5-6). o)

*Ibid., 7 (CSEL 82/2.7).

*De officiis ministrorum, 1.21.101

ag (PL 16.55); Epistola 36 (Maur. 2).5 (CSEL

95



nderstand.” Ambrose instructs his priests to pay prohper a:ltseircrzlon to
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% De Isaac et anima, 7.57 (CSEL 32-1.681). f 1084 (PL 16.49).
% De officiis ministrorum, 1.23.104 (PL 16.55); cf. 1.19.
*Ibid.
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144-149; Leo P. McCauley, et al., Funeral Orations by Saint Gregory Nazianzen
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Although we will discuss Ambrose’s use of Scripture in detail in
Chapter 6, two points are worth noting here. First, Ambrose was not
afraid of making intellectual demands on his listeners. His very
appeal to the allegorical rather than the literal meaning of Scripture
suggests this. Furthermore, his treatises that were originally sermons
are scattered with difficult passages. Even if we allow that Ambrose
the editor tightened and elevated certain features, we have to admit
that some of Ambrose’s exegetical works contain passages that would
have required close attention on the part of his listeners, especially the
plebs christiana.

Second, Ambrose did not worry about appearing original in his
preaching and writing. In fact, Jerome was so outraged by the amount
of borrowing from other sources that he found in Ambrose’s treatise
De Spiritu Sancto that, in his own preface to Didymus the Blind'’s dis-
course on the Holy Spirit, from which Ambrose had drawn, he com-
pared Ambrose, without mentioning him by name, to “an ugly crow

- . adorned with others’ plumage” and continued:

“A short while ago I read a certain person’s books on the Holy Spirit
and, in the words of the comic writer [Terence], I saw bad things in
Latin taken from good things in Greek. Nothing there was closely
argued, nothing was manly or firm so as to convince the reader, but

everything was flaccid, soft, glistening and cute, painted here and in
exquisite colors.”

Writing about three years after Ambrose’s death, Rufinus of Aquileia
defended Ambrose, meeting Jerome’s charge of plagiarism head on in
his Apology Against Jerome (2:25). He wrote:

“The holy Ambrose wrote about the Holy Spirit not only with words
but also with his blood. For he offered his blood to his persecutors,
having poured it out within himself, but God spared him for yet other
labors. What if he followed Greek Catholic writers who belong to our
camp and took something from their writings? Should it have been
your chief concern . . . to make his ‘thefts’ known, when perhaps

he was under pressure to write in response to the raving heretics of
the time?"'5

" As cited in Ramsey, Amibrose, 53.
*Ibid.
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It is true that Ambrose continually drew upon the writings of the
Greek Fathers for his sermons and treatises. He explained both entire
biblical books and specific scriptural passages using the Greek com-
mentaries. Besides Origen, from whom Ambrose derived his method
of interpreting Scripture, his main source was the Jewish theologian
Philo.* Ambrose also borrowed freely from philosophers including
Plotinus, Plato, and Cicero, integrating philosophical themes into his
treatises,” while at the same time dismissing these philosophers as
inferior to Scripture.®

Yet, Ambrose’s use of borrowed material was never uncritical. He
approached his sources with discretion and exercised a measure of
creativity by rearranging the material that he had at hand. His real
originality is found in what he chose to emphasize from the tradition

s For De Cain et Abel Ambrose makes considerable use of Philo’s The Sacrifice
of Cain and Abel. De fuga sacculi shows particular dependence upon Philo’s On
Flight and Discovery. Ambrose’s De Noe also owes a considerable amount to
Philo. For Hexacmeron, Ambrose used as a model Basil's treatise by the same
name, and De Helia et iciunio, De Nabuthae, and De Tobia are all based on his
sermons. Ambrose used Cicero’s De officiis as his model for his De officiis min-
istrorum, following it closely but Christianizing it. The content of Ambrose’s
ascetic preaching barely goes beyond what was already taught by Cyprian.
For a summary of Ambrose’s use of Philo and the literature surrounding this
issue, see David T. Runia, Philo in Early Christian Literature: A Survcy
(Minneapolis: Fortress Press, 1993) 291-311.

57Gee Pierre Courcelle, “Plotin et saint Ambroise,” Revue de Philologie 76 (1950)
29-56; idem, “Anti-Christian Arguments and Christian Platonism from Arnobius
to Ambrose,” in Arnoldo Momigliano, ed., The Conflict Between Paganism and
Christianity in the Fourth Century (Oxford: Clarendon Press, 1963) 151-192;
Goulven Madec, Saint Ambroise et la philosophie (Paris: Etudes Augustiennes,

1974); Giuseppe Toscani, Teologia della chicsa in sant’ Ambrogio (Milan: Univer-
sita Cattolica del Sacro Cuore, 1974); Andrew Lenox-Conyngham, “ Ambrose
and Philosophy,” in Christian Faith and Greek Philosophy in Late Antiquity:
Essays in Tribute to George Christopher Stead (Leiden: Brill, 1993) 112-128.

% Believing that the pagan philosophers, Pythagoras and Plato in particular,
borrowed the best of their ideas from the books of Moses, Ambrose under-
stood his borrowing as the discrete recovery of something valuable that right-
fully belongs to the tradition of the Church. That Ambrose does not generally
name the philosophers such as Plato, from whom he indisputably borrowed
entire pages, or even acknowledge his debt to ancient philosophy, but instead
disputes, criticizes, subordinates, and minimizes their ideas, is because he
finds in philosophy the mislaid vestiges of the doctrines of the biblical authors.
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than we have sometimes concluded from what are, in fact, narrow
textual parallels and interpretations that share the resemblance of
words more than the similarity of meaning.

Rather than being dependent on his models, the bishop of Milan,
subjected to the hard discipline of the weekly sermon, even daily in
certain periods of the liturgical year, and assisted by an exceptional
memory, an uncommon aptitude for work, and a gift of meditation
that impressed Augustine, quickly achieved a real autonomy in his
role as exegete. Without expressly rejecting his Greek and Latin
models but continuing to read them with an inexhaustible intellectual
curiosity, Ambrose generally followed his own way, tracing a rich
tradition with a freedom and vision that made his preaching both a
synthesis of the exegesis of the first four centuries and an original
contribution, in terms of both his interpretation and the themes and
forms in which he encases it.

Ambrose’s style was at times dense, due to the voluminous material
he included in a single work, and at times clear and forceful, depend-
ing on his purpose and audience. In his exegetical preaching, for
example, Ambrose was more concerned with plumbing the depth of
meaning of a text than with providing a unifying theme or systematic
approach. Gerard Nauroy makes this abundantly clear in his examina-
tion of two of Ambrose’s works, De lacob ct beata vita and De Isaac et
anima.® On the other hand, Ambrose’s funeral sermons, which follow
Greek and Latin models of funeral orations,* consist of arguments
that are carefully thought out and unfold in an orderly sequence.

An example of Ambrose’s detailed argument is found in the second
funeral sermon that he preached for his brother Satyrus, which is
modeled after the literary genre known as the consolation. As in
that model, Ambrose begins with the thesis that “death is not to be
mourned over; firstly, because it is common and due to all; next,

% Gerard Nauroy, “La méthode de composition d’Ambroise de Milan et la
structure du De lacob et beata vita,” in Y.-M. Duval, Ambroise de Milan: XVI
centenaire de son élection épiscopale: dix études (Paris: Etudes Augustiniennes,
1974) 115-153; idem, “La structure du De Isaac vel Anima et la cohérence de
V'allégorese d’ Ambroise de Milan,” Revue de Etudes Latines 63 (1985) 210-236.

“For a discussion of the life of Satyrus and a brief description of these
sermons, see John Moorhead, Ambrose: Church and Society in the Late Roman
World (London and New York: Longman, 1999) 36—39. For a discussion of the
literary form of the Christian funeral oration, see above, g6-97, n. 43.
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because it frees us from the miseries of this life and, lastly, because
when in the likeness of sleep we are at rest from the toils (’)f this world
amore lively vigor is shed upon us.”*® Ambrose then develops each ’
pomt. in a step-by-step fashion using painstaking detail. In so doing he
convinces his hearers—and himself—to move from immense grief to
sincere hope. i

. Ambrose’s preaching was relevant to the everyday lives of his
l¥steners. He often illustrated his points using examples from the dail
lives of his hearers—the athlete, the soldier, the boxer, the physician ¢
the charioteer, the great lord, the social beauty, the musician, and th(;,
pros.tltute. His arguments were also enriched with many del,ightful
f’nax1ms. Homes Dudden provides a full page of Ambrose’s

apothegms.”* We limit our examples to three: “The devil tempts that
he may ruin; God tempts that He may crown.”¥ “To flee from the world
is to abstain from sins.”* “The devil’s snare does not catch you, unless
you are first caught by the devil’s bait.”® Ambrose also knew hlow to
rouse the conscience and touch the heart. In his treatise De Nabuthe
quginally a sermon or sermons, Ambrose wonderfully speaks to hi,s
listeners” hearts and lays guilt upon their consciences as he denounces
.gr'eec.l and calls his hearers to heed the plight of the poor. In De Helia et
1011{;119, Ambrose uses humor to persuade his hearers when he gives an
amusing account of the preparation of a big dinner.”

Ambrose teaches that large subjects are best dealt with in what

togay we call sermon series.” In his own preaching Ambrose preferred
this practice. In addition to De sacramentis, examples of Ambrose’s
sermon series include Hexaeneron, which is based on nine sermons
that Ambrose preached during an undetermined Holy Week between
386 and 390; the first book of De Abraham, composed sometime in the

380§ and originally a series of sermons delivered to catechumens; and
De interpellatione Iob et David. I

*De excessu fratris, 2.3 (CSEL 73.252).

*“Homes Dudden, The Life and Times of Saint Ambrose, 2:461

*De Abrahant, 1.8.66 (CSEL 32-1.545). '

*De fuga saeculi, 4.17 (CSEL 32/2.178).

# Expositio in Psalmum cxviii, 14.37 (CSEL 62.323).

“’De.Helzu et iciunio, 8.24, 25 (CSEL 32-2.425-426). This satirical touch is also
found in sermons of Basil, Gregory Naziansen, and Gregory of Nyssa;
Ambrose seems to depend heavily on Basil. Brian E. Daley, S.J. Prince;ton
to Craig A. Satterlee, Notre Dame, 27 September 1999. , ,

" De officiis ministrorum, 1.21.101 {(PL 16.54).
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what he meant by not having to be ashamed in the presence of
another who is doing the writing, but conscious only of himself,

without a witness, and weighing with the ear and also with the eye
the things he wrote.”

While Ambrose nowhere discusses
the available evidence leads to the co
from memory. First, preaching witho
seems to have been the normal pract
ing the memory was part of training

from memory was expected of both trained rhetors and lawyers.
Second, Paulinus’s report of the Aria

n who saw an angel speaking
into the bishop’s ear while he was preaching® would not be at all

appropriate for a bishop who was known to have preached from a
manuscript. Finally, Ambrose’s reputation as a preacher, the absence
of sermon manuscripts and the likely presence of a tachograph or
stenographer in the assembly,” and the detail with which Ambrose
recounts sermons in his correspondence all point to his preaching
from memory.

Ambrose’s preaching was liturgical. From the information given by
Augustine in his Confessions that he heard Ambrose every Lord’s Day,®
and substantiated by references in Ambrose’s sermons to lessons
based on a lectionary,* it is evident that Ambrose’s preaching was set

his method of sermon delivery,
nclusion that Ambrose preached
ut a written text or even notes
ice in Ambrose’s time.® Develop-
in rhetoric and law, and speaking

7 Epistola 37 (Maur. 47).2 (CSEL 82/2.20).
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understood in classical rhetoric that a speaker would carefully prepare his
speech, gather and order his ideas, but that his training would allow him to

actually deliver the specch with no notes in front of him, Roy J. Deferr
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lournal of Philology 43 ( 1922) 97~123.
" Paulinus, Vita Ambrosii, 17 (Navoni, 78). See above, 87-88.
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*“That passage was read by no arrangement of mine, but by chance . . .

Lectio nenpe ista nulla nostra dispositione recitata est, sed casy. Contra Auxentium,
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within the context of the service. Certain sections of Ambrose’s sermons
bear the marks of having been addressed to catechumens.” The litur-
gical context of Ambrose’s preaching is also evident from his use of
Scripture.* In the sermons that are inserted in certain of Ambrose’s
letters we not only find very explicit references to the readings that
had preceded them, but we also find points when our preacher was
anxious to return to the lesson in his homily, even when the principal
subject of his homily did not correspond to the readings of the day.
The strange gaps frequently experienced by the modern reader of
Ambrose’s works are, in fact, the implicit reference to a text that had
just been read and to which our preacher returns his listeners allu-
sively. That Ambrose is preaching on texts that have just been read
explains his general supposition that his audience knows the biblical
narratives. He usually makes only brief mention of them, as summa-
rized familiar accounts. Ambrose includes the text in his homily only
when to do so serves his particular purpose. Lastly, when we note in
the text of the Ambrosian liturgy the richly rhetorical style of prayer,
which was strongly influenced by Greek prototypes, we are led to
conclude that Ambrose’s preaching fit well into its liturgical context.
As regards length, Ambrose felt that a sermon should be neither
very long nor very short: long sermons bore people, while very short
ones fail to make a deep impression.” The direct examples of Ambrose’s
preaching that are preserved, such as sermons inserted in letters and
De sacramentis, show that the preached sermons of the bishop of Milan

seldom exceeded ten pages of a modern printed edition.

WHAT MADE AMBROSE AN EFFECTIVE PREACHER?
What made Ambrose an effective preacher? An effective preacher
can be defined as a person of faith, conviction, authority, and grace.”

In this section we will explore the ways in which these four character-

istics of an effective preacher are applicable to Saint Ambrose. Faith is
what makes the preacher believable. Craddock highlights the impor-

2.2.3 (SC 25bis.77); 2.7.23 (SC 25bis.86); 3.2.8 (SC 25bis.g6); 6.2.9 (SC 25bis.140).

See below, 211-212.
& For example, De Abraham, 1 (CSEL 32.1) and Expositio in Psalnum cxviil,

130-140 (CSEL 62).
% Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 383.

% De officiis ministrorum, 1.22.101 (PL 16.55); cf. 1.19.84 (PL 16.49).

#Goe Craddock, Preaching, 24.
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shaped Ambrose as a preacher. In this section we reflect upon the
closely related but distinct question of how the Holy Spirit was present
and active in the preaching ministry of the bishop of Milan. Despite
Paulinus’s portrayal of Ambrose as a saintly defender of the faith
whose holiness was foreshadowed in his early life and manifested
itself even after his death,” Ambrose was not the kind of person who
today we might call charismatic—someone overflowing outwardly
with the Holy Spirit. Although others report seeing visions in connec-
tion with the bishop of Milan,* Ambrose makes no claim to any sort of
miraculous revelation from God. In fact, Ambrose provides only hints
at his own relationship with God, although these hints suggest a rela-
tionship that was rich, life-giving, and transforming. Even Ambrose’s
saintly activities—prayer, fasting, sponsoring asceticism, Mministering
to the poor—were the result of careful and considered planning and
not spontancous inspiration.
Ambrose’s faith and ministry generally and his preaching in par-
ticular were the result of discipline—tireless study, ceaseless prayer,
sincere asceticism. Ambrose worked at being a Christian, a bishop,
and a preacher. He made preaching and teaching his priority,
especially the instruction of those preparing for baptism. Ambrose
encountered the Spirit of God through his discipline and not by some
miraculous, extraordinary means. Thus the example of our preacher
supports the assertion, made in Chapter 1, that the Holy Spirit
speaks and acts in and through a method of preaching and is not
contained by it,

Ambrose also understood that he was not only the recipient of the
Holy Spirit but also the vessel through whom others might receive the
Spirit. We began this chapter talking about the complex relationship
between preacher and listeners that makes the separation of the
preacher from the message impossible. Ambrose knew this and there-
fore carefully guarded both his own image and that of his clergy. In
fact, not only did Ambrose safeguard against anything that might
diminish his message, he actively cultivated an image that blurred
the distinction between his person as bishop and the word that he
preached. In our age of “spin,” caring for one’s image has taken on
negative connotations. Yet, Ambrose reminds us that the preacher is

“lbid., 3-4; 48-52 (Navoni, 52-56; 130-136).
“Ibid., 17; 42; 47 (Navoni, 78; 124; 130).
*Above, 18-19.
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Chapter 4

“This family clothed in white”:
The Newly Baptized of Milan: The Listeners

Chanting Psalm 22 (23), the newl
tistry into the cathedral, now jamm
Easter Vigil.' They come dressed in
still damp from the baptismal wate
kiss of peace and welcome them as newborn members of the family.
Ambrose declares that “the church rejoices in the redemption of so
many and is exultant with spiritual gladness when she sees at her side
this family clothed in white.”2 But who are these newest members of
the household of faith? In our last chapter we painted a portrait of
Ambrose the preacher as our entrée into his me
preaching. In this chapter we go from being artists to detectives as we
attempt to compile a “profile” of those who listened to Ambrose’s
mystagogy—the newly baptized of Milan.

Craddock correctly asserts that a sermon “is to be located as much
among a particular group of listeners as with a particular speaker.”?
This is especially true of mystagogical preaching, where the goalis to
draw the listeners into the rites of initiation that they have experienced
but have not understood in all of their depth. Mystagogical preaching,
then, is preaching on the neophytes’ experience of the rites. Mystagogy
must therefore be appropriate to the listeners, not a general discourse
on the sacraments but sermons that explain a specific celebration of

y baptized process from the bap-
ed with the faithful celebrating the
new linen robes, smelling of oil,
1s. The faithful greet them with the

thod of mystagogical

'For a discussion of the newl
179-180.

*De sacramentis, 5-3-14 (SC 25bis.126); cf. De mysteriis, 7.34 (SC 25bis.174).
'Fred B. Craddock, Pre

aching (Nashville: Abingdon Press, 1985) 31.

y baptized processing to the altar, see below,
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the rites to the particular group of people who participated in them.
Thus the listeners’ experience is essential to mystagogy’s content.
Moreover, because preaching is an oral event that takes place at a
particular time and place and among particular participants, the
listeners are not only influenced by the nature and occasion of the
preaching event, but they also bring to that event personal and social
factors that influence not only how they hear the sermon but also the
preaching itself.

Craddock offers three statements about the nature of preaching that
follow from the conviction that listeners are active participants in
preaching, statements particularly applicable to mystagogy.* First,
preaching requires that the preacher has a thorough knowledge of,
and has seriously listened to, the listeners. Second, sermons should
move in a way that gives the listeners something to think, feel, decide,
and do during the preaching. Third, sermons should speak for the
listeners as well as fo them.

These three statements will provide the framework for our investi-
gation of the newly baptized of Milan. In the first section of this chap-
ter, we will outline how Ambrose listened to and came to know his
listeners and how we might listen to and come to know them as well.
In the second section of this chapter, we will conduct our “audience
analysis” of the newly baptized of Milan. In section three of this chap-
ter, we consider the listeners as participants in mystagogy by asking
what Ambrose wanted his hearers to think, feel, decide, and do during

their instruction on the sacraments and how he preached to achieve
this goal. We include in this section a discussion of the ways that
Ambrose spoke for the newly baptized as well as to them. We con-
clude our chapter on the neophytes of Milan with a reflection on the
pneumatic dimension of the listeners.

LISTENING TO THE LISTENERS

We are obviously at a disadvantage in that we can know the newly
baptized of Milan only indirectly. We cannot sit down with those
neophytes and ask them about their journey to faith, their desire to be
baptized, their experience of Christian initiation, and the world in
which they live out their faith. Yet Ambrose did not know his neo-
phytes intimately and individually. Rather than special interactions
explicitly designed to acquaint the bishop with the newly baptized,

*Ibid., 25-27.
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ports on the crowds that came to Ambrose on

busi . .
usiness and describes the bishop as “habitually available to serve

them in thej "
their needs.”® We have previously discussed Ambrose’s

E;s}:(o)rzl ahvaillability, Which found expression in his instruction that
ps should be easily approachable by anyone seeking advice

Wll() WI()l’(. tO l‘li]“. ° 0

I;/i[nally, although we will describe

at Milan i

havel arr:) i,rl}dCl;apter .5, we nqte here that the catechumenate itself ma

datesff)()r - ;tis;lle;nshop with opportunities to come to know C"mdiy

- ror example, Ambrose ref; i .

baor ple, reters to candidat

C (;Stlstm as competentes.® Originally a political term for ”canc?isdfaoltr ”

o ,:Jlt; ILl”:ltesdrr}eans that people had in some way formally ap lie§ Sf,

pré)cess ban ;In that sense suggests that there was some sort (P;f forn(1)rl

i y which the church came to know and evaluate candidat )
ptism. Part of that process undoubtedly involved the bishopeasnd

his
hose

the process of Christian initiation

course of their Lenten instruction.

That i i
acquainlz?;lrloirs;:;i n.olt1 engage in a.ctivities specifically aimed at
eviont g Timel V\.flt t}'.le inner lives of candidates for baptism is
e it bisfoano;l]shlp with A.ugustine, who never became inti-
v ban Dish p who opened his eyes to the truth of Christianit
ptized him into the faith.? In two places in his Confessions, g

*See above, 43.
*Augustine, Confessions
2 SSIoNs, 6.3,

’ Above, 68. 3 (CSLar73)

*Below, 148-149.

. .
i G(,e,o.rge E. Saint-Laurent, “Augustine’s Hero-Sage

filan, Im V. Capanaga, J. Lcclcrcq, et. al., o

$t. Bede’s Publications, 1987) 22-34.

' Holy Man: Ambrose of
Word and Spirit g (Petersham, Mass.:
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Augustine declares that Ambrose did not share in his spirituallstrut%gles.
" iritual turmoil or the
“ aware of my spiritua
He says that Ambrose “was un i e
tions that I wanted to p
i it before my feet. There were ques .
perilous pit be ' I wished.”® And again,
i to do so as fully as T wi
to him, but [ was unable ' 2
i t what I longed to
’ i 1l was given me to find ou
[N]o opportunity ata ’ " ey
le, Ambrose’s heart. At most,
know from your holy oracle, . ost, 1 cou'd on
i i i hereas my inner turmoil w
ut a point to him briefly, w : : s at st o
}f)everiISJh pitch that I needed to find him completely gt luiurc ?f I,‘?;r ‘
i or did so find him.”" And so, longing .
our it all out, and I never ' . ) : e
tioes er abiding in God in his daily life, Augustlr.\e wullzt to dlsc:sse ’51
erplexities not with Ambrose but with Simph.manus: Augus 1;1
Enl)l:/) personal contact with Ambrose prior to his baptism was a
'xchange of letters. . .
) Afterzj Augustine’s final crisis of conversion, whlclh, ats I\ZI-CLyS:t by
ipitated not by pastoral attention
correctly observes, was precipi by | ralattention but oY,
i African courtier,”® he withdre !
a social call from a fellow : ew 10 fhe rur
ici hat was conceived of as a long
estate of Cassiciacum for w ‘ . ng reveat
i did not consult Ambr
ion for baptism." Yet Augustine f
g h tism. Only toward the end 0
i hould prepare for baptism. Only
regarding how he s : e
i i i te to Ambrose to repor
the holidays did Augustine wrl ortall thathee
i inquire what he should read in prep
happened to him and to inqu . in prepare
i ided only the bare instructi .
for baptism. Ambrose provi e NSO O T el
i i ine abandoned after finding the first p ’
Isaiah, which Augustine a . : . e
ligible.”® Yet Augustine expresses neither dlsapp?)mtmelnt a'F Arr:]l; o
) . . . . ‘lg
f a dialogue with Ambrose, leavin .
reply nor the expectation o . i .
coll)mylude that such interaction with the bishop was not part of
te’s preparation for baptism. . bea
dagneﬁealsjon that Ambrose did not attempt to establish a heart :)o };;:e
e
i i i ith any of the competentes may
connection with Augustine or w s may be i
fourth century. Brown argue '
ature of the Church of the . :
Itihe consequences that “centuries of anxious concern for the solidarity

" Augustine, Confessions6,)6.3.3 (CCSL 27.75).
1bid., 6.3.4 (CCSL 27.76).
i ;8.2.3 (CCSL 27.112). '

]; 113:3?1',Bé.ll\;llclggrfr?,LAzizgrzzz”oi ;/Ijilz(m: Chuerf nnd.Court ina Ch;iiﬁ[:l Capital
(Berkeley and Los Angeles: University of California P;ess,slt?’?:of ;fl iz.}po:

¥ For Augustine at Cassiciacum, see Peter .BI‘OWIT, uiu) e
A Biography (Berkeley: University of California Press, 1967

15 Augustine, Confessions, 9.5.13 (CCSL 27.140).
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of a threatened group” had on both Judaism and early Christianity
was that “what was most private in the individual, his or her most
hidden feelings or motivations, those springs of action that remained
impenetrable to the group, ‘the thoughts of the heart,” were looked to
with particular attention as the source of tensions that threatened to
cause fissures in the ideal solidarity of the religious community.”'®
Privacy was viewed as a shield that concealed the intentions and
motivations of heart from other people; however, the heart was totally
public to the gaze of God and the angels."” Believing that the true heart
was screened from human observation, the Church was concerned
with behavior rather than intention, with action rather than contem-
plation. Furthermore, believing that the human heart could not be
hidden from God, the Church trusted the Holy Spirit to reveal “the
‘hidden things of the heart’ . . . as the community of the ‘saints’ stood
undivided, their hearts unveiled, in the very presence of God.”* Thus
we will see that Lenten scrutinies included a physical examination in
order to determine if anything unclean still clung to the bodies of the
competentes.'

A second reason that Ambrose did not engage in personal inter-
action with the competentes may be pedagogical. Nauroy sees in
Ambrose’s works a spiritual hierarchy that corresponds to the stages
of Christian initiation.® Ambrose transmits the truth of Scripture
gradually. The depth of his instruction is determined not by the listen-
ers’ intellectual capacity or worldly knowledge but by their advance-
ment toward perfect initiation. The hierarchy seems to be pagan, Jew
or heretic, catechumen, competens, neophyte, and fully initiated, with
Ambrose dedicating the majority of his efforts to the last category.

Thus, in listening to and coming to know the neophytes of Milan
indirectly, we are using the same approach as Ambrose himself. The
means at our disposal for listening to Ambrose’s listeners include
Ambrose’s mystagogical catecheses and other writings and current

“Paul Veyne, A History of Private L
Arthur Goldhammer (Cambrid

71bid.

*Ibid., 256.

"See below, 152.

"Gerard Nauroy, “L’Ecriture dans la Pastorale d
Monde Latin Antique e La Bible, ed. J. Fontaine
1985) 380.

ife: From Pagan Rome to Byzantium, trans.
ge: Harvard University Press, 1987) 1:254.

"Ambroise de Milan” in Le
and C. Pietri (Paris: Beauchesne,
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scholarship on the political, social, architectural, and ecclesiastical .

i i en
history of Milan, particularly during the period from 380 to 390, w
De sacramentis was most likely written.

LY BAPTIZED OF MILAN
' l‘Iif tli\]isE stction we conduct our audience analy.si.s of the ne\;/ly f}e\iz;
tized of Milan, first, by determining the composition of thﬁ C Sr-scuss
Milan, of which the newly baptized were a part'. We will then :icu_
the characteristics that the newly baptized haq in common, pix}r\e
larly, the decision to be baptized. Lastly, we will rgﬂect utpon e
“contexts” in which the newly baptized heard their mystagog

instruction.

he Church of Milan
! lZmbrose iecame bishop of what scems to have been a very large

Christian community. Excavations of Ambrose’§ cathedlr)al in 194f3e;1tnd
: extraordinarily large building, 223 by 149.5
el 0 t counting ch 1 area and
g chance

6b .3 meters), that offered space, no -«
i?Znse;Zttiiigs for a congregation of close to three thousand peolp.)le:.
Yet. if we assume that there were probably about 130,000 people 111vmg
in Milan and that Ambrose’s cathedral, with a capacxtx of threfte) t ct)u
sand wa,s full on Sundays, then the congregation confsltltuted al (Zlu

’ i f Milan. Regardless of how we judge

two percent of the population o Regar :
the c}:)ngregation's size, the church of Milan’s influence in F)oth the s
concerns of the greater Church and the politics of th.e empire gave
Christian community stature beyond that of its arch1tect1.1ral home.
Thus the neophytes were members of an important and impressive

community.

2 Ernesto Brivio, A Guide to the Duonto of Milan, 3rd ed., trané. Li.lliana o)
Zaccarelli Fumagalli (Milan: Veneranda Fabbrica del Duox:;o ldx I\;I; ano, 5997
i i i 's cathedral as 8o by 4
i the dimensions of Ambrose’s cat : :
57. Krautheimer gives £ A ' e ooty o
i i Christian Capitals (Berkeley:
meters. Richard Krautheimer, Three . A
i i d exploration of extant struc
California Press, 1983) 76. Excavations an antstruc
i i ins of fourth-century church building i
Milan have yielded the remains o : O ining
i ilan is the foremost city in the West next to Ro inin,
quantity that Milan is me : oo B
ivid 1 s hristian architecture on a major ¢
vivid impression of early C ur : el
i i f the basilica and baptistry o a
uss the archeological excavations of ; \ ! "
ihis cathedral as the architectural setting for Ambrose’s mystagoblcal preac
ing in detail in Chapter 8. See below, 299-304.
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The congregation was composed of diverse social groups. McLynn
does a remarkable job of bringing together data from disparate

sources to create a sampling of the “congregational roll” of the church
of Milan.2 Members of the court, and those brought to Milan in its
train, were the most dynamic elements of this congregation. On any
given Sunday Ambrose would find in his cathedral men noted for
successful court careers,? if not the emperor himself.

A second element of Ambrose’s congregation was the trans-
planted population of Milan.® Consecrated virgins®* and the

Z1n the following discussion of the composition of Ambrose’s congrega-
tion, [ am indebted to McLynn'’s section ”Constructing a Community” in
Ambrose of Milan: Church and Court in a Christian Capital, 220~226.

PMembers of Ambrose’s congregation with successful court careers include
Ponticianus, an ageiis en rebus who managed to reconcile Christian baptism
with a successful court career (see Augustine, Confessions, 8.6.14; CCSL 27.121),
the former tribunus et notarius Nicentius, who, despite the pain of his gout,
continued to attend church (Epistola 56 [Maur. 5].8 CSEL 82/2.88; Paulinus,
Vita Ambrosii, 44; Navoni, 126), and Manlius Theodorus, who retired from
politics toward the end of Gratian’s reign in order to pursue his philosophical
interests (McLynn, Ambrose of Milan: Churclt and Court in a Christian Capital, 221).
Only onc civis of Milan can be identified with certainty among Ambrose’s
congregation, the grammaticus Verecundus, who lent Augustine his rural
estate at Cassiciacum (Augustine, Confessions, 8.6.13; CCSL 27.121).

#*On Ambrose preaching to Theodosius, see Epistola extra coll. 1 (Maur. 41)
(CSEL 82/3.145-161); ¢f. Paulinus, Vita Ambrosii, 23 (Navoni, 88).

“Members of Ambrose’s congregation who came to Milan from other
places include Augustine, Alypius, and Evodius, baptized by Ambrose at
Easter 387, who were all from Tagaste in Africa. See Augustine, Confessions,
96.14 (CCSL 27.140) for Alypius; 9.8.17 (CCSL 27.143) for Evodius. Augustine’s
mother Monica is also to be counted among this element of the congregation.
Benivolus, the most senior of Ambrose’s known supporters against Justina,
was not a citizen of Milan. His home was Brescia, seventy miles from Milan.
The discomforts of travel and local particularism meant that Brescia was
exposed only intermittently to the capital’s direct influence. See McLynn,
Ambrose of Milan: Church and Court in a Christian Capital, 221.

*One such consecrated virgin was Daedalia, the sister of Manlius
Theodorus. Daedalia’s grave, which is adjacent to the twin burial places of
Victor and Satyrus, suggests that she held a place of prominence in life similar
to theirs. Victor is one of Milan’s prized collection of imported martyrs:

Satyrus is Ambrose’s brother. The archeology of the present chapel of San
Vittore in Ciel d’Oro is discussed by A. Palastra, “I cimetieri paleocristiani
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needy? constituted two more social elements of Amk,)rose’s ‘congrls'evgvae-r .
tion. The wealthy who gave their alms to the church’s penilone ver
a fifth component of the church of Milan. Those looked tz or s(t:pl};
by the truly indigent were slaveholders, land(?wners,. trfa e.slpeeS 5 it},‘
businesspeople, educated people able to provide their famili Wi
items of luxury. On the other hand, Amb.rose stat'“.es that many e
listeners were ignorant people who requ1red' pla}n language fn 0 der
to understand.? Still, they were a distinct mmorlty..Ambrose.s ;(\)d i r
gation overall was “a distinctively upPer-clas§ audience, enric LW
impovcrished, depending on one’s Pomt of wevY, by a l?sls r:t\trlrr:) "
sampling of the population on certain d.ays and in special s thagt }.m
Thus Ambrose, like most preachers of h1§ day, could assume o
was addressing “the most educateclllaudczenf:i ;l:atb trl:)eb Lre;;:;ll l:(:: ¢

; saning, of course, the well-to-do.”™™ Am > Pres

;tggiz, lrill](::kllim}s’elf, calling them to be intermediaries between the

he urban masses.” . .

Ch;ltricshirill;aci);tant to note that although.the church of Mllar[; w{a; OdSl:erse,
in worship Ambrose preached to a united congregation. ma rose
effectively united his diverse audience t?\rough the congreg o
singing of psalms and hymns. Ambrose’s congregatlﬁn }\{vast e32 e
by the exotic melodies of his Eastern-style antiphonal ¢ andsilim n ,
the effect was so notable that Ambrose’s opponents accused hi

"9

i dalia’s
Milanesi,” Archivio Ambrosiano 28 (1975) 25-26. For thevlct)catu()ge(;figa‘:pi -
; i iptiones Latinae Christianae Veteres :
tomb, see Ernst Diehl, Inscriptiones o8 e A e
i - ; 'r epitaph, composed by Theodorus,
Weidmannos, 1961-1967); for her epi : . dorus, sce Plern
” 5 os funéraires du néoplatonisme latin, S
Courcelle, “Quelques symboles ur ! latin” e
5 ! - »dalia, “distinguished of birth an y
Etudes Anciens 46 (1944) 65-73. Dae , : ’ f
endowed in worldly goods,” boosted the prestige of Ambrose’s company o
consecrated virgins. o -
2 Contra Auxentium, 33 (CSEL 82/3.104). Ambrose describes thle }I)’e}r;s?::n-
of the church as “the blind and the lame, the feeble and the elderly.” He

tions and does not deny the charge that their devotion had been nurtured by

financial assistance. 1680
A De ot anima, 7.57 (CSEL 32/1.681). '
» llz;r{:;l:; L1V[acMull7en, “The Preacher’s Audience,” The Journal of Theological

Studies 40 (1989) 510.

*bid., 509. . o

M }:id ;(1)? McLynn, Ambrose of Milan: Church and Court in a Christian
Capital, 223.

2 Augustine, Confessions, 9.7.15 (CCSL 14.141).
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“bewitching” his congregation; he did not deny it but attributed the
power of such hymns to their Trinitarian lyrics, by which “all have
become teachers, who were scarcely able to be learners.” Singing
helped to focus the congregation’s attention and drown out back-
ground noise.* “[I]n more elevated terms, it produced a symphonia
from the plebis concordia—an “uproar in unison’ of young and old, rich
and poor.”* Ambrose found in congregational singing the means to
reach across the barriers of social class that separated his people in
their everyday lives and to create a sense of solidarity that suppressed
antisocial behavior and distracted people from their propensity to
avarice.* Through congregational song, even the emperor could be
incorporated into the community.”

Although the unity created by congregational singing was only
experienced in church and neither changed the structures of society
nor healed its divisions, even this isolated experience of community
served to comfort the diverse elements of Ambrose’s congregation.
Thus Augustine confessed that at his baptism he was “keenly moved
by the sweet singing of Your church. Those voices flowed into my
ears, truth seeped into my heart, and feelings of devotion welled up;
tears ran down, and it was well with me that they did.”* In the case of
his mystagogical preaching, Ambrose’s audience was united by their
common experience of the rites of initiation.

Finally, two comments from Augustine are insightful. First, Augus-
tine reports that, “surveying the full assembly of the Church I observed
that people’s lifestyles varied.”” Second, we have previously noted

P Contra Auxentium, 34 (CSEL 82/3.105). For a discussion of Ambrose’s
hymns, see Frederick Homes Dudden, The Life and Tines of St. Ambrose
(Oxford: Clarendon Press, 1935). 1:270-293; Boniface Ramsey, Ambrose
{New York: Routledge, 1997) 65, 166-173.

*On singing as a tool for focusing the congregation’s attention, see Expositio
in Psalmum cxviii, 7.25 (CSEL 62.144); on drowning out background noise, see
Enarrationes in xii psalmos davidicos, 1.9 (CSEL 64.7).

®McLynn, Ambrose of Milan: Church and Court in a Chiristian Capital, 225,

Ct. Hexaemeron, 3.29 (CSEL 32/1.78); Explanatio evangelii secundum Lucam,
7-237-238 (CCSL 14.295-296).

* Expositio in Psalmum cxviii, 7-29 (CSEL 62.144); cf. Enarrationes in xii psalmos

davidicos, 1.9 (CSEL 64.7).
71bid.
¥ Augustine, Confessions, 9.6.14 (CCSL 27.140).
*Ibid., 8.1.2 (CCSL 27.112).
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Augustine’s remark that ardent believers and skfsptical1 Co.nrocl(s):;e_urs
“hung keenly on [Ambrose’s] lips.” Thcic detaﬂs lC(’llL ;Lsd .(;f o
clude, first, that the members of Aml.)rose s audience Im . i L“were
degrees of commitment to Christianity and, ts:econd, lt 1z;t t11ei);tic ere
remarkably patient of rhetoric pitched at a hlgt.\ leveh of s );Cher’;
exegetical sophistication.”‘“ In the churc.h of ll\/Illar.\ .t e prle? cher®
erudite speech was matched bylhis audllencep?aacl::sh(t))rl\ t:;1 elss pec.trum 9
to speak to people at various
Eelxlii:e;ir;fff:g?:mitrﬁent to tf\e Church. While this may be }tlrue foxi
Ambrose’s congregation generally, we can assume tha.t the r;et;vaifle(j
baptized shared at least some level of faith and commiltr?len. hatled
them to seek baptism and undergo the process of Christian in .

The Decision to Be Baptized ‘ . .
The characteristics that the newly baptized of Milan shared in

common were their decision to be baptized a.nd their.expferxence.: o.iitalje
process and rites of initiation. As we have said, we will cilscuss 1nc1en‘
tion in Milan in detail in our next chapter. We V\{lll, there l;)re, conakes
trate here on the neophytes’ decision to be baptized. Am r}?.se mn -
clear that deciding to be baptized was not the norm. Preaching 0 '
text “We toiled all night and took nothing,”* Aml?rose C(t)}inpars:ﬂes’
lack of response to his re;{uesfsfor names for baptism to the ap
ight of fishing. o
un\?\y}(\:;evsf::lt;\lilf :o? In the tigme of Ambrose, more and more (;lk\r:;:ans
found themselves unable to answer thfe questions ansl re(:folncxdein :
conflicts posed by peace with the empire. The necess;\ty C0h e;ecxh mi :
responsible life in the world previously rejected by the ; :seemingly
the baptismal demand of radical obe.dlencle Fo the Gospet seery
impossible ideal best postponed untll' one’s mvo.lvemeijl\ wb e
world was over. For this reason, baptism in the. time of Aml tr o Stoo
on the brink of becoming “a purely fs}ihegol(:ﬁxgzjjsis;a;glea é zld
i istic act often postponed until the dea ,
‘v::;l’?git:yaall_one’szinsf)_and at thg most convenien}t1 m(t)mf:{ t::en
the struggle and doubt as to what it meant to be a Chris 1;1h the
world was well-nigh over, would throw open the gates of hea

“]bid., 5.13.23 (CSEL 27.71). See ab(?vc, 8?,.
“ MacMullen, “The Preacher’s Audience,” 504.

2 Luke 5:5.
 Expositio cvangelii secundum Lucaim, 4.76 (CCSL 14.134).
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the fortunate recipient.”* Ambrose’s criticism of the practice of
deferring baptism is evident in his commentary on the parable of the
prodigal son, where he asserts that the error of the son lay not in
asking for his portion of the inheritance but in removing himself from
the house of the father.*

While we know that the decision to be baptized was a momentous
one, W.H.C. Frend notes that the motives that led people to transfer
their allegiance from paganism to Christianity, let alone to commit to
the level of faith that accompanied baptism, remain obscure.* One of
the “more reputable”¥ motives for conversion to Christianity was
certainly the power of the Christian message. Sozomen tells how in
Phoenicia, “prominent individuals were converted after conversations
with bishops” and after signs and dreams.** We have previously noted
that Augustine claims to have been brought to faith by the power of
Ambrose’s message.*

If we look at the sarcophagi and catacomb paintings of the fourth
century, we see that the hope of the resurrection through Christ was a
second factor that led to serious conversion. The raising of Lazarus,
prominent on a number of Roman sarcophagi, was the type of the
individual’s own resurrection, while the three holy children symbol-
ized the Christian’s deliverance from malevolent powers.

A third motivation for baptism was “the romance of the church’s
heroic past, the long-term influence of the martyrs of the previous
generation.” We have previously discussed Ambrose’s use of martyrs’

“Hugh M. Riley, Christian Initiation: A Comparative Study of the Interpretation
of the Baptismal Liturgy in the Mystagogical Writings of Cyril of Jerusalem, John
Chrysostom, Theodore of Mopsuestia, and Ambrose of Milan (Washington: Catholic
University of America Press, 1974) 22.

* Expositio evangelii secundum Lucam, 7-213 (CCSL 14.288). See Adriano
Caprioli, “Battesimo di Agostino, Imagine di Chiesa e Figura di Christiano,”
in Agostino a Milano: Il Battesimo: Agostino Nelle Terre di Antbrogio, ed. M. Sordi
(Palermo: Edizioni Augustinus, 1988) 68.

“W.H.C. Frend, The Rise of Christianity (Philadelphia: Fortress Press, 1984)
561.

Ibid., 564. In this discussion we are concerned with the motives that led to
baptism as opposed to the conforming Christianity that was replacing con-
forming paganism as the mark of an educated provincial. See above, 2, n. 3.

* Ecclesiastical History, 2.5.6 as cited in Frend, The Rise of Christianity, 564.

* Above, 89; cf. Augustine, Confessions, 6.6.4 (CCSL 27.76).

“Frend, The Rise ofCIn'istianity, 565.
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i ianism,

memoriae to enhance his reputation as a holy person, combat Af) ons

4 i ce

i ithin his church.** A further consequen
and promote unity within ; : "
mempory of these martyrs, enhanced as it was by reports of mzir(:culo
i 0

cures associated with their relics, was that people were move
make a serious commitment to the Christian faith. N

Fourth, recovery from sickness was among the best mo'tlvta io
baptism and was used by bishops for this purpose. Thus in two e
letters® Ambrose attempted to persuade Bellicius to see his recovery
from illness as the occasion for baptism. Ambrose wrote:

“You tell me that while you lay very ill you believ?d in :hj IfJo.rill({Esrus
otter. This sickness was intended tor
and soon began to grow better. s Wi )
:;altbh and bﬁought you more gain than peril, since )Iou were 10n(g);f e
( i nise. This is the meaning
tponing the fulfililment of your promn ing '
Svo(jrc}i)s ‘1 \f;ill not strike, and I will heal.””® God stru.ck you with 111{1es(s),t
He hez;ded you with faith. God saw the inward desire of élotar 501tl , N
i i i led with delays, and God chose to
id of pious longing, but troub
:gmoni};h you in such a way as not to harm your health and yet to
incite your devotion.”
Finally, others were hastened in their decision to be baptized lt;y st(.):;g
r , l
i t. Ambrose’s brother Satyrus was bap :
apparently miraculous even . : : >:
a}sjin act gf gratitude to God after having survived sh1pwreck.d Itis
noteworthy that these motivations for baptism are all profou(;l -
religious experiences, a characteristic that the newly baptized certainly

had in common.

Muystagogy in Context ) . -
érafkfgck rightly describes a sermon as “but a ggtherlr'tlg opf:;zz; .
5 unti d in its various contexts.”* Stated simply,
By meca ok i i is, but they also need to
heir audience is, bu y
not only need to know who t i s, edto
j ing i ir audience’s lives. Ambrose vi
know what is happening in their au : ose viewed
i lan as a place hostile to
1d of the newly baptized of Mi !
::xen“flz?iih Recalling Ambrose’s descriptions of the excessive luxury of

! Above, 55-57. e
52 Epistola 9, 67 (Maur. 79, 80) (CSEL 82/1.71-72, 82/2.165-168)
$3Deuteronomy 32:39.

s Epistola 9 (Maur. 79) (CSEL 82/1.71-72).

% De excessu fratris, 1.43-48 (CSEL 73.232-236).

s Craddock, Preaching, 32.
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the rich in contrast to the poor, the greed that characterized Milanese
society, the unrestrained habits of the people, particularly drunken-
ness, the absence of morality in marriage, and the Milanese’s love of
horse races and theatrical productions,” we see how the everyday
world in which Christians lived was a place filled with temptations
that threatened their faith. Ironicaily, these temptations gained power
because of the threat of complacency brought about by the Church’s
peace with the empire. Not only was an ever-increasing number of
Christians no longer hostile toward the empire; they were, in fact,
officials in that empire, responsible for the secular city. Ambrosc per-
ceived that this new relationship between Church and state threatened
individual Christians.

Christians and even the Church were also threatened by the very
real struggle against the paganism and Judaism that threatened the
Church from the outside and the heresy, particularly Arianism, that
threatened it from within. Thus Ambrose felt the need to protect his
congregation from both internal and external threats to their faith.
Whether confronted by paganism, Judaism, or Arianis
sought to stoutly defend the Church and, as we shall s
naturally found expression in his mystagogy.

m, Ambrose
ee, this agenda

Summary

From our audience analysis, we can conclude that the newly bap-
tized of Milan came from a population that was socially, economically,
educationally, and spiritually diverse. While the vast majority of
Ambrose’s congregation may have been upper class, the poor and the
uneducated were present as well. Ambrose’s congregation was also
diverse in terms of its commitment to Christ. Members’ commitment
ranged from consecrated virgins to nonbelievers, whose attendance
was due to their appreciation of Ambrose’s thetoric. Ambrose over-
came the diversity of his audience in part by uniting the

congregation
through an overriding common experience and in part by his rhetori-

cal skill. In Sunday worship the unifying experience was the congre-
gational singing of hymns. In the case of mystagogy, the newly
baptized were united by two additional experiences. First, they had all
experienced something that led them to submit their
tism. Second and more im
of Christian initiation.

names for bap-
portant was their experience of the process

Y Above, 72-77.
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Despite the Milanese church’s influence and status, and even if we
assume that the three-thousand-seat cathedral of Milan was full on
Sundays, baptized Christians constituted but a minuscule part of
Milanese society. As such, their faith and Christian commitment were
constantly challenged by the excessive greed and moral laxity of the
culture and the competing claims of other religions, most notably
paganism. Catholic and Orthodox Christians were even confronted by
Arians, who threatened their faith with incorrect doctrine. Thus
Ambrose viewed the day-to-day world in which the newly baptized
lived as hostile to their status as baptized Christians.

THE NEWLY BAPTIZED AS

PARTICIPANTS IN MYSTAGOGY

Convinced that the neophytes were about to face a world hostile to

their status as baptized Christians, Ambrose understood mystagogy as
the opportunity for his hearers to discover how they would engage in
this struggle. More than passively receiving the information he pro-
vided, Ambrose therefore called upon his hearers to participate fully
in their instruction on the sacraments.* In this section we consider the
neophytes as participants in mystagogy using Craddock’s observa-
tions about preaching that understands the listeners as participants.”
First, we will ask what Ambrose wanted his hearers to think, feel,
decide, and do during their instruction on the sacraments. Second, we
will attempt to describe the newly baptized’s ability to listen and the
influences that shaped this ability. Third, we will explore how Ambrose

% From the perspective of classical rhetoric, in On Riictoric, 1.3.2-3, Aristotle
states that the hearer is “either a spectator [theoros ] or ajudge [krités], and
[in the latter case] a judge of either past or future happenings. He then distin-
guishes “three genera of thetorics; symbouleutikon [‘deliberative’], dikanikon
[judicial’l, epideiktikon [‘demonstrative’].” Deliberative speech is either exhor-
tation or dissuasion, and its goal is to show the better or the worse course of
action. Judicial speech is either accusation or defense, and the goal is a just
verdict. Demonstrative speech is either praise or blame, and its goal is to show
either honor or shame. Mystagogy is closer to deliberative speech than to
judicial and demonstrative speech. George A. Kennedy, Aristotle: On Rhetoric:
A Theory of Civic Discourse, Newly translated with Introduction, Notes and
Appendixes (New York: Oxford University Press, 1991) 47-50-

» Craddock, Preaching, 25-27. See above, 112.
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shaped his sermons to involve the neophytes as participants. Among
these methods we include a discussion of how Ambrose spoke for the
newly baptized as well as to them.

Think, Feel, Decide, and Do

As we said, Craddock asserts that one of the consequences of
understanding the listeners as participants in preaching is that “the
sermon should proceed or move in such a way as to give the listener
something to think, feel, decide, and do during the preaching.”® For
Ambrose it was not enough simply to understand the world of the
neophytes in order to make the rites “applicable” to their lives.
tAmbros.e wanted the neophytes to participate in their mystagogical
?nstructlon in such a way that they would enter more fully and deepl
into .tl?eir encounter with Christ in the rites of initiation. This level OP} ’
partlc.lpatior\ leads the newly baptized to both rightly appreciate the
meaning and significance of this encounter and allow it to become the
guiding force of their lives. For Ambrose this happens when the neo-
pbytes move beyond worldly perception and see using the eyes of
faith, which they received at baptism.* In this way the newl yba tized
come to understand the depth of the meaning of the mysteri}elzs aid
view the events of their lives not in terms of things temporal but of
thfngs eternal, a perspective that “is not grasped by the eyes but per-
ceived by the spirit and the mind.”*? ’ P

Thus Ambrose wanted his hearers to both think about and feel the
power of the sacraments, to re-experience the rites of initiation or,
better yet, to experience them more fully, even profoundly, so tha't as
ne\.Nborn Christians, the neophytes might cherish the gift éf faith z;nd
union with Christ that they received at baptism by deciding to live as
mature Christians in the world. Candidates for baptism learned how
they were to live as Christians in the world as part of their Lenten
preparation for baptism.®* From the mysteries they received the faith
desire, and ability to do so. Ambrose wanted to bring his listeners to’
embrace this power and live the new life of faith.

“Craddock, Preaching, 25. See above, 112.

:' De sacramentis, 3.2.15 (SC 25bis.100). See below, 140; 318.
2 De mysteriis, 3.15 (SC 25bis.162).

“See below, 140-141.

125



> Neophytes” Ability to Listen .
ThLGIe\iLt(i)r}:]gjthe neophyytes to participate in mystag9gical preaching
was not a difficult task. The newly baptized of ‘NIIIE?I‘I had a very ;cute
ability to listen, that is, they were active, attentive, mt'eresFe'd, arT
involved listeners. Three influences contributed to this ability. First,
the fact that rhetoric held a prominent place in.the cultt.lre made 1Zhe
newly baptized skilled listeners. We have prgvmgsly dlscus,seg t ree i
important role that rhetoric played in preaching.* Ambrose’s hea i
considered rhetoric one of the greatest forms of art.' In order to appre
ciate this art form, people needed to be cultivated listeners. )
Second, the neophytes had high expectatiqns of the preache; \3/ en
people expect to hear a good preacher, they listen carefully and ,duein
great part to the fact that they listen carefully, th(.ey hear a good |
preacher. As an educated, upper-class conngegatlon that include
members of the imperial court, Ambrose’s listeners expcc?ed to hear a
good preacher. McLynn goes as far as to argue that when it came to _
preaching, “Ambrose had to meet the standard set' by Auxentius, z:i ni
tive speaker of Greek whose service to a learned bishop at A.le;:an ria
had given him a good grounding in contemporary tbeology, t e
Milanese congregation will therefore have hac,i certalr.\ expectations.
In Chapter 3 we discussed at length Ambrose’s effectiveness as ad N
preacher. Add to this effectiveness the fact-that Ambrose Prepal;ele e
neophytes for baptism and initiated them into the mysferles ;fmh we
cannot doubt that Ambrose’s hearers expected great things of t eir
bishop as they gathered to hear him throughout the week following
Ea;;firlld, the newly baptized of Milan were highly in\.ze.sted in the. mez—
sage. They had undergone some sort of profound re.hglous e>.<per1etnc
that led them to accept the Church'’s demanfi of radical ol.)edlen-ce 0
the Gospel and submit their names for baptism. As we w1li see in -
Chapter 5, they endured a long and ri.gorou‘s catechum(fna. prociei}sl oin
preparation for baptism and were initiated into the mysten;es w o
prior explanation of the rites. Now they were expec.ted tg 1v.€; a r1t
and different life in a culture that was often in conflict with, i .no i
openly hostile to, their newfound faith. Amb.rose was ar;sv;;erlrt\.g de
questions, explaining the mysteries, and telling the newly baptize

165

“ Above, g5-98. ' N .
"5McLyn119 Ambrose of Milan: Church and Court in a Christian Capital, 57.
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how they were to live as Christians in the world. Certainly they
wanted to hear what he had to say.

Involving the Neophytes in Muystagogy

Despite the fact that Ambrose could expect the newly baptized to
participate in mystagogy, he did not take their involvement for
granted. Instead, he structured his sermons in ways that fostered his
listeners’ participation. In this section we will explore the methods
that Ambrose used to engage the neophytes in order to bring them to
deeper participation in the rites of initiation and his explanation of
them. We group these methods under three headings: (1) catechetical
style, (2) recreating the neophytes’ experience of the rites, and
(3) speaking for his hearers as well as to them.

Catechetical Style. The first group of methods that Ambrose employs
to engage his hearers comprise what Christine Mohrmann defines asa
“catechetical style,” a style with “le caractére méme de la catéchese.”*
Catechesis is distinct from teaching in that it involves more than
conveying information. Its purpose is the formation of Christians.

In order to bring about this “change,” catechetical preaching requires
both a higher degree of intimate contact between the preacher and the
listener and a clearer and simpler form than do sermons preached to
the community of the faithful. Thus catechetical preaching aims at
engaging the listeners in a dialogue so that they do not remain
passive.” In order to accomplish this task, these sermons breathe with

*Christine Mohrmann, “Le style oral du De sacramentis de saint Ambroise,”
Vigiliae Christianac 6 (1952) 172. In the following discussion of Ambrose’s cate-
chetical style, we are indebted to Mohrmann, “Le style oral du De sacramentis
de saint Ambroisce”; idem, “Observations sur le De sacramentis et le De mys-
teriis de saint Ambroise,” in Ambrosius Episcopus (Milan: Universita Cattolica
del Sacro Cuore, 1978); G. Lazzati, “L’autenticita del De sacramentis e la valu-
tazione letteraria delle opera di S. Ambrogio,” Aevum 29 (1955) 17—48; and the
summary of Mohrmann’s work found in Steven M. Oberhelman, Rhietoric and
Homiletics in Fourth Century Christian Literature: Prose, Riwythm, Oratorical Style,
and Preaching in the Works of Ambrose, Jerome, and Augustine (Atlanta: Scholars
Press, 1991) 101-108. Our purpose here is to describe the components of
Ambrose’s catechetical style. The reader is directed to these sources for a

detailed analysis of the Latin text of De sacramentis.

“Mohrmann, “Le style oral du De Sacramentis de saint Ambroise,” 172-173.
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spontaneity and improvisation and contain a very free, loose struc-
ture.® Mohrmann points to the repetitions, omissions, loose syntax,
use of questions, and dialogue form. The tone is paternal and familiar.
The vocabulary, though simple, does not approximate vulgar spoken
Latin. As Mohrmann has noted, the diction gives the impression of a
cultivated man speaking frankly and clearly.”

Finally Ambrose avoids formal rules of rhetoric in favor of an oral
homiletic style to present the mysteries to the newly baptized.”” Thus
De sacramentis gives the impression of the urgency and spontaneity
characteristic of a speaker who is sufficiently confident to adapt his
speech to his audience as he goes on, something Ambrose would no
doubt have been well able to do after his long experience in secular
politics before becoming bishop of Milan. The elements of Ambrose’s
catechetical style are presented in the following paragraphs and illus-
trated with examples from De sacramentis.

#Ibid., 173ff.; Lazzati, “L'autenticita del De sacramentis e la valutazione
letteraria delle opera di S. Ambrogio,” 28-29, 33; Oberhelman, Riteforic and
Hormiletics in Fourtlt Century Christian Literature, 102.

#Mohrmann, “Le style oral du De sacramentis de saint Ambroise,” 174;
Lazzati, “1’autenticita del De sacramentis e la valutazione letteraria delle
opera di 5. Ambrogio,” 27; Oberhelman, Rhetoric and Homiletics in Fourth
Century Christian Litcrature, 102.

' Mohrmann, “Le style oral du De sacramentis de saint Ambroise,” 175;
Lazzati, “L’autenticita del De sacramentis e la valutazione letteraria delle
opera di S. Ambrogio,” 27; Oberhelman, Rhetoric and Homiletics in Fourth Cen-

tury Christian Literature, 102. For example, the classical Greek oratorical form
of argument, which the Roman lawyer Cicero (first century B.C.) polished in
his orations and outlined in De oratore, is not used in Ambrose’s mystagogical
works. The structure set forth by Cicero, Quintilian, and their followers is that
of the modern essay. Using the traditional Latin headings, this structure is
summarized as follows: exordium (introduction), narratio (general description
of subject and background), propositio (thesis), partitio (statement of how the
thesis is to be divided and handled), confirmatio (chief evidence in support of
the thesis), repreliensio (enumeration and refutation of the opposition’s claims),
digressio (discussion of matters related but not essential to the subject), peroratio
(summary of the discussion and call for adoption of the thesis). For a quick

and useful summary of classical rhetoric and its application to contemporary

literary genres, see Sheridan Baker, The Complete Stylist and Handbook, 3rd ed.

(New York: Harper and Row, 1984) 451-453-
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First, A
. Sacra’rlr,?]tafose addresses the newly baptized directly.” In both
e sar entis ar'ld De mysteriis we regularly find Ambrose using tl
“ unct’iirqszn ;mgular form of the verb. Examples include ingr%";c:les
3 § 65, abrenuntiasti mundo, abrenuntiasti y
o netis co. " abrnun 0, 1tiasti sacculo,” and Venisti
i t , d'LSCUIdISfI‘IH cwum, adtendisti sumnium sacerdotem, leui e
yterm in fonte uidisti”* Blsewhere Ambrose uses th , “”;”5/ reor
s e secon
o Litlxlax; pronour; to address the neophytes: Quando te inter
est. . . credere, and Ergo, tibi
. : , t respond
i o ¢ 1 ut respondeam.
FO el je nlt,l ;‘\mbrose seems to address only one person while speaki
S fOrmeocfomn;umty. Additionally, Ambrose uses the first IIj)ersor;g
: verbs to express his solidari ith hi :
P el on °rbs ¢ : rity with his hearers. Exampl
recipimur ¢ tg; f]ufd cgimus sabbato?,”® Miramur mysteria [udaeorum,”™ ap ;35
B, emerginur resurgimus, hoc est, resuscitamur.® By hi : nf
e , . is use o
roum by us;zea;lfc%lressss hthe neophytes individually rather than as a
. we,” he asserts his i
group- By | connection to them. Both
s of ?1rect ad.dress serve to establish an atmosphere of famili e
ool I(t)lr: or dialogue between the bishop and the newly ba tiazr d
eon , te .tone of De sacramentis is familiar and paternal T}IIDe t . t'
a certain intimacy between the bj . a
veals a e bishop and the n
dx'st:ngmshes De sacramentis from Ambrose’spother sermeophét W
o nBuishes : ons. Ou
mandcratli1 l.nshop, cultivated and erudite who made intellectu rl d
son i i , Greck
e lis hearers by including elements of philosophy and Grezk
N is sermons and whose eloquent rhetoric led Augustine t
» uses simple sentences, elementary Latin, and forgoes a )

-person
rogavit,”
7 Through this im-

7[ M 'z :
ohrmann, “Observations sur le De sacrar

Ambroise,"11g. nentis et le De mysteriis de saint

2 De sacramentis, 1.2 i
, 1.2.4 (SC 25bis.62). “ i
D : - "you went in, yo i "
Ibid., 1.4.8 (SC 25bis.64). “you have renounced o world, oo e

renounced this age”

*Ibid., 2.6.16 (SC 25bi

,2.6. 5bis.82). “You came to the f

yot_l tu.med toward the bishop, you saw the levif Oncti' the predbyies s

ok 1 an e g e and the presbyter in the font.”

1 5 15.62). When you were asked” .

nlbid., 1.6.21 (SC 25bis.72). “Yours is to believe”

mlbid., ;;.4.16 S(SC 25!31s.110). “Therefore, to answer your question”

-+ 1.1.2 (SC 25bis.60). “Therefore, what did we do on Saturday?”

™Ibid., 1.4.11 (SC 25bj "
4 5bis.66). “We ma .
*Ibid., (SC 25bis.go). “wc) e marvel at the Jewish mysteries”

15, we are raised up”

the world, you have

are recei n n T8 1
< LCQ]VCd, and P]Ul’lgcd, and we eme 8C that
,
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certain “literary ardour™ to communicate with the newly baptized.
This distinctiveness becomes obvious when one compares De sacra-
nmentis with De mysteriis, which was edited for publication. Here we

provide parallel passages on the ephphatha:

Ergo quid cgintus sabbato? Nempe apertionen: quac mysteria celebrata sunt
apertionis quando tibi aures tetigit sacerdos et nares. Quid significat? In
evangelio dominus noster lesus Christus, cum ei oblatus esset surdus et
mutus, tetigit aures eius el os eius, aures quia surdus erat, os quia mutus, et
ait: Effetha. Hebraicum uerbum est quod latine dicitur adaperire. Ideo ergo
tibi sacerdos aures tetigit ut aperirentur aures tuae ad sermonem et ad
alloquium sacerdotis.

Sed dicis mihi: Quare nares? Ibi quia mutus erat 0s tetigit, ut quia loqui
non poterat sacramenta caelestia wocem acciperet a Christo. Et ibi quia uir,
hic quia mulieres baptizantur et non cadem puritas serui quanta ct domini,
—cum enim ille peccata concedat, huic peccata donentur, quac potest esse
comparatio?—ideo propter gratiam operis et nuneris non o0s tangit episcopus
sed nares. Quare nares? Vit bonum odorem accipias pietatis aeternae, ut
dicas: Christi bonus odor sumus deo, quemadmodum dixit apostolus sanctus,
ct sit in te fidei deuotionisquc plena flagrantia (De sacramentis, 1.1.2—3).%

# Mohrmann, “Observations sur le De sacramentis et le De mysteriis de saint
Ambroise,” 114.

2GC 25bis.60-62. “What, then, did we do on Saturday? The opening. These
mysteries of opening were celebrated when the bishop touched your eyes and
nostrils. What does this mean? Our Lord Jesus Christ, in the gospel, when the
deaf and mute man was brought to him, touched his ears and his mouth, his
ears because he was deaf; his mouth because he was mute; and said: Effetha.
It is a Hebrew word which in Latin means be opened. The reason, therefore,
that the bishop touched your ears was that your ears might be opened to the
sermon and the discourse of the bishop.

“But you say to me: Why the nostrils? In that case, because he was mute, he
touched his mouth, that, since he was unable to speak the heavenly mysteries,
he might receive the ability to speak from Christ. And in that case because it
was a man; here, women are baptized, and the purity of the servant is not as
great as that of the Lord,—For what comparison can there be, when one for-
gives sins and the other’s sins are forgiven?—therefore, out of respect for the
grace of the action and the function, the bishop does not touch the mouth but
the nostrils. Why the nostrils? That you may receive the good odor of eternal
goodness, that you may say, “We are the good odor of Christ for God,” as the
holy apostle said, and there may be in you the full fragrance of faith and

devotion.”
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Inc i ! i
Voc;)};l:ﬁ)j:mgf gmbrose s mystagogical works, we find that the
ary ot De sacramientis is very sim i
ple without ever bein
O < (e

g C}juhr, 1nd the sentence structure lacks oratorical ornamentftion I
Certnysterzzs, h'oweve.r, we occasionally encounter passages with a -
e _a;‘ln‘oratorncal flair. This flair is found not only in the vocabula

\ : ar
n lict is more colorful and flowery; it also appears in the sentencey,
men; utrehof D(ei mysteriis, which is less elementary than that of De sacr

1s. These differences are in keepi i "
. eping with Ambrose’s vi
preaching. As we have said, Amb i sbyters th
\ G , rose reminded his presb
many of their hearers are sim oy rded to
. ¢ a ple people. Therefore, th
use plain language in order t s s Ko of
0 be understood. He calls this ki
preaching “milky speech,” int b those who, ke s
,” intended to nouri ike i

ot et s ish those who, like infants,

A thi isti !
ot rd Ch'aracterlstxc of Ambrose’s catechetical style is his frequent
.y sacrg:lest;Qns. As we noted in Chapter 1, questions occur so often in

nentis that they are a prominent feature of the text.’

5 Ibid. “
" thalt ‘A’, ; gfli.reg)t}})leg your ears, then, and lay hold of the good odor of eternal
: ed upon you by the gift of the sacram i
h ents. Th
Isf;gpr;\x:}fdt;o yot;1 when we celebrated the mystery of the opening ;Sn;v::'d
atha—that is, open up,’ so that each o
o  up, one who was advancing to g
(’)Il(l: g l.qzovx; what was.bemg asked and would remember how to rgs OOE;::CE
e rlfs celebrated this mystery in the gospel, as we read, when he Eeal d
e o ad }Tan. Butilbecause the mute whom he healed was also a man, h )
ed his mouth. He did this, on the i ma
f . : one hand, in order to open hi
or the sound of a voice that was now being given to it, and or}: tlTe (ljl?e:omh
»and, T

hand, because a t

' ouch was appropriate fo
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inappropriate for a woman. an but would have been

"See above, g5.
* Above, 26-27.
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Mohrmann is correct that these questions are of two types. Flrst,
there is the oratorical device characteristic of pqpular preachmgﬂ,
which is found frequently in both De sacramentis anfi De mystgrzzs, as
well as in Ambrosian works generaily. These oratorical q.uestlo;\'s "
serve both to move the argument and to aid the speaker_ in hol. ing the
attention of his audience by prompting the hearers and mvo}v:gf;
them in the argumentation. In the treatises t1.1at Ambrose edited for
publication, these questions seem to be a residue of the s?rmons on ‘
which these works were based. Examples frgm Ambrose’s mystagogi-
cal works include: Lux quid est nisi ueritas quia apertum.ct planunt lumen
effundit? Columna lucis quis est nisi Cltrigtlts d(')rTun'uS qui tegebrgs "
infidelitatis depulit, lucem veritatis et gratiae spzrttalzs adfectibus infu
humanis? ¥ Ex his igitur omnibus non inte'llegzs quantum opertttrlse:{tzq
caclestis? Si operatus est in fonte terreno, st opera'tus B(;st sermio caelestis tn
aliis rebus, non operatur in caclestibus sacramc'nt'zs?, .exnfi Non qg?noscttst
quis iste sit? Potest homo esse rex iustitiae, cum ipse uix u'lstus sttl. Pz e; .
rex pacis cum uix possit esse pacificus?® I.n De sacmme't?tfj, 'I\%e a sc;elghort
second type of question that is absent in De mysteruis. 1 ese fathis on
questions consisting of one, two, or three words.. Ex.amP es 7091 ar}elp
of question include Ergo quid egimus sabbato? Quid significat? ” Qu

%Mohrmann, “Observations sur le De sacramentis et le De mysteriis de saint
Ambroise,” 117-118. . . o
& De sacramentis, 1.6.22 (SC 25bis.72). “What is the fnje except truth, wth:;j
Jives a clear and visible light? What is this column of light except Christ the
tord who has scattered the darkness of infidelity and poured into human
: i iri d grace?”
hearts the light of spiritual truth and g ‘
# Ibid i 19 (SC 25bis.112). “From all of this do you not understand the
ot i i ly word? If it was effective in the earthly
power that is contained in the heavenly wora? {he sart
spring if the heavenly word was effective in the other cases, why shou
soi 5 ts?”
not be so in the heavenly sacramen . o
# De mysteriis, 8.46 (SC 25bis.182). “Do you not recognize who this l1js.k.n '
Can a man be king of righteousness if he is barely righteous? Can he be king
. on
f peace if he can barely be peaceable? . . .
° I‘?"Lazzati “I 7autenticita del De sacramentis e la valutazione letteraria d-elle
pera di S Ambrogio ” 32; Mohrmann, “Observations sur le De sacramentis et
Y - , ; .
le De mysteriis de saint Ambroise,” 117-118; Oberhelman, Ighctorzc a;«ti vof
Homiletics in Fourth Century Christian Literature, 105. On this second typ
i “tic” ’s delivery, see below, 292.
uestion as a “tic” of Ambrose’s de : .
! % De sacramentis, 1.1.2 (SC 24bis.60). “What did we do on the Saturday? . .

What does this mean?”
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hoc dico?,” Quare? dicam, accipe,® Quid ergo significat?,” Quid lectum

est heri?,* and Quare angelus?* Once again, these questions serve to
engage a listening audience in dialogue and instruction. Both types of
questions emanate from Ambrose’s constant effort to establish a direct
contact with his listeners.

Fourth, Ambrose uses dramatic narrative as a teaching tool to make
the meaning of the mysteries accessible and concrete. The elements of
narrative that Ambrose employs include direct discourse and dialogue.
Comparing parallel passages from De sacramentis and De mysteriis on
the episode of Naaman make these dramatic elements clear:

Neman ergo leprosus erat. Ait puella quacdam uxori illius: Dominus meus, si
uult mundari, uadat in terram Israhel et ibi inueniet eum qui possit ei lepram
tollere. Dixit illa dominae suae, uxor marito, Neman regi Syriae, qui cum
quasi acceptissimum sibi misit ad regem Israhel. Audiuit rex Israhel quod
missus esset ad eunt cui lepram mundaret et scidit uestem suam. Tune Heli-
saeus propheta mandat ei: Quid est quod scidisti uestent quasi non sit deus
potens qui mundet leprosum? Mitte illum ad me. Misit illum, cui aduenienti
ait propheta: Vade, descende in lordanem, merge et sanus eris.

Hle coepit cogitare secum et dicere: Hoc est totum? Veni de Syria in terram
iudaeam et dicitur mihi: Vade in lordanem, merge et sanus eris? Quasi flu-
mina meliora non sint in patria mea. Dixerunt ei serui: Dontine, quare non
Jacis uerbum prophetac? Magis fac et experire. Tunc ille iuit in lordanem,
mersit et surrexit sanus.

Quid ergo significat? Vidisti aquam, sed non aqua omnis sanat, sed aqia
sanat quac habet gratiam Christi. Aliud est elementum, aliud consecratio,
aliud opus, aliud operatio. Aquae opus est, operatio spiritus sancti est. Non
sanat aqua nisi spiritus sanctus descenderit et aquam illam consecrauerit,
sicut legisti quod, cum dominus noster lesus Christus formam baptismatis
daret, uenit ad lohannes, et ait illi lohannes: Ego a te debeo baptizari et tu
uenis ad me. Respondit illi Christus: Sine modo, sic enim decet nos inplere

omnem iustitiam. Vide quia omnis iustitia in baptismate constituta est
(De sacramentis, 1.5.13-15).%

"Ibid., 1.2.6 (SC 25bis.64). “Why do I say this?”

?Ibid., 1.3.9 (SC 25bis.64). “Why? I will tell. Listen.”

"Ibid., 1.5.15 (SC 25bis.68). “What, then, does it mean?”

“lbid., 2.2.3 (SC 25bis.74). “What was read yesterday?”

*Ibid., 2.2.4 (SC 25bis.74). “Why an angel?”

75C 25bis.64-68. “As I was saying, Naaman was a leper. One of his slave-
girls said to his wife: ‘If my lord wishes to be cured, he should go into the
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Denigue doceat te decursa Regnorum fectio. Newan Syrus eral et lepram
Labebat nec ab ullo mundari poterat. Tunc ait puella ex captiuis quonian
esset propheta in Israhel qui posset eunt a leprac contagione mundare.
Sunipto, inquit, auro ct argento perrexit ad regem Israhel. Qui cognita
aduentus eius causa scidit uestimenta sua dicens quod temptaretur magis
cunt de se ea quae 1non essent potestatis regiae poscerentut. Helisacus autem
regi intimauit ut ad se dirigeret Syrum quo cognosceret quod esset deus in
Israhel. Et cum uenisset mandauit ei ut septies mergeret in lordane fluuio.
Tune ille secum tractare coepit quod meliores aquas flumina haberent
patriac suac in quibus sacpe mersisset et numquam a lepra esset ablutus,
coque reuocatus 1non oboedicbat mandatis prophetac. Sed admonitu et persua-
sionibus seruulorum adquicuit et mersit, mundatusque ilico intellexit non
aquarunt esse quod unusquisque mundatur, sed gratiac (De mysteriis,

3.16-17).%

country of Isracl, and there he will find someone who can cure his leprosy.
This is what she said to her mistress; and the wife told her husband Naaman,
who told the King of Syria. The king sent him, as one of his most highly
favored subjects, to the King of Israel. When the King of Israel was told that a
man had been sent to him to have his leprosy cured, he rent his garments.
Then the prophet Elisha sent a message to him: ‘What is this? Do you rend
your garments as though there were no God powerful enough to heal
leprosy? Send the man to me.’ The king sent him. The moment Naaman came,
the prophet told him: ‘Go down to the river Jordan; bathe there and you will
be cured.’
“Then he began to reflect within himself and to say: ‘Is that all? [ come from
Syria to the land of the Jews and someone says to me: “Go to the Jordan, bathe
there and you will be cured.” As though there were not better rivers in my
own country!” Then his servants said to him: ‘Lord, why not do what the
prophet says? Do it and see what happens.” Then he went to the Jordan,
bathed there and came out cured.
“What is the meaning of this? You saw the water, but not all waters h
s it which has the grace of Christ. Thereisa
difference between the matter and the consecration, between the action and its
offect. The action belongs to the water, its effect to the Holy Spirit. The water
does not heal unless the Spirit descends and consecrates the water. So you
have read that when our Lord Jesus Christ instituted the rite of baptism, he
came to Jobn and John said to him, ‘1 need to be baptized by you, and do you
come to me?” Christ answered: "Let it be so now; for thus it is fitting for us to
fulfill all righteousness.” See how the righteousness is established in baptism.”
" Ibid., 164. “Let the passage from the Book of Kings that was read also
5:1-14). Naaman was a Syrian and he had leprosy and could

avea

curative power; only that water ha:

teach you (2 Kgs
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" "
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subsequent sermons, Ambrose places the sermon in context by re-
minding the neophytes where they had left off the previous day."” In
concluding these sermons, Ambrose shows his awareness of the con-
straints of the available time, tailoring his instruction accordingly, and
previews the next day’s instruction.'® In these ways Ambrose helps
his hearers understand how each sermon fits into both the overall
scheme of his mystagogy and their experience of the rites of initiation.
Using these six methods—(1) direct address, (2) a familiar and
paternal tone, (3) questions, (4) dramatic narrative, (5) repetition, and
(6) placing his instructions in context— Ambrose employs a catecheti-
cal style to engage the newly baptized in a dialogue, thereby helping
them to participate in mystagogy. This is particularly noteworthy be-
cause, as Nauroy correctly observes, we do not find in the aristocratic
and refined speech that characterizes Ambrose’s treatises either a
warm tone or direct contact with the audience, striking features of the
sermons of Saint Augustine. Nor does Ambrose recapitulate his
thought for those of simple spirit. Even if the link between the
preacher and his audience was lost when his sermons were edited into
treatises, Ambrose’s exegetical preaching required a level of listening,
on the part of his hearers not required in De sacramentis.'” Yet, there is
more to mystagogical preaching than being a good teacher. Ambrose
wants the neophytes to experience the rites of initiation more fully so
that they comprehend the depth of their meaning and respond with a
life of faith. We now turn to a discussion of the ways that Ambrose
used his dialogue with the neophytes to lead them to experience the

mysteries at a decper level.

Recreating the Neophytes' Experience. Ambrose himself makes clear to
the neophytes that he wants them to re-experience the mysteries so
that they perceive the depth of their meaning. Ambrose tells the newly
baptized that they need to have their ears prepared and their minds
ready so that they are able to retain what he declares to them and have
the grace of the Trinity."® He explains that this is possible because the
neophytes received the necessary faith in baptism. Ambrose says,
“You received baptism, you believed.”'” “You came there [the font],

105 D¢ sacramentis, 2.1.1; 3.1.1; 5.1.1 (SC 25bis.74; 90; 120).
106 bid., 1.6.24; 3.2.15; 4.6.29 (SC 25bis.72; 100; 119).
7 Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 379.

8 De sacramentis, 1.6.24 (SC 25bis.72).
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"Ibid., 1.1.1 (SC 25bis.62).
:::’II:id., 3.2.15 (SC 25bis.100).
mlbfd., 4-2.7 (SC 25bis.104).
N '1d., 4.6.29 (SC 25bis.118).
’ Ibid., 1.2.6 (SC 25bis.62).
l::Ibfd., 2.6.19; 3.1.1 (SC 25bis.84; 90).
Ibid., 4.14, 20, 28 (SC 25bis.108, 112, 116).
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Ingressus es, vidisti aquam, vidisti sacerdotem, vidisti levitam;* Tangit ergo
sacerdos calicem, redundat aqua in calice, salit in vitam aeternam, et bibit
populus dei qui dei gratiam consecutus est;'® venisti ergo ad altare, accepistis
gratiant Christi, 12 Beginning a sentence with the verb is very excep-
tional in Latin."”” For this reason it catches the attention of the hearer
and seems to confer on the verb a preeminent value. In De sacramentis
the initial position of the verb almost always confers a preeminent
value on the verb, that is, it highlights the verbal action,

Third, rather than describing, Ambrose evokes. Rather than appeal-
ing to the mind, Ambrose appeals directly to the senses and, through
them, to the emotions. De sacramentis is filled with bodily images—
seeing, hearing, touching, smelling, tasting. Ambrose reminds the
neophytes that they were touched and were perhaps a bit embarrassed
by it. Their ears and nostrils were touched by the bishop.'* They were
rubbed down with oil like an athlete."” They were immersed, plunged,
buried in the water and were undoubtedly anxious and perplexed.'™
Entering the baptistry, they saw the font, the water, the bishop, and
the levite and were perhaps disappointed. ™ Entering the cathedral,
they saw the altar and were perhaps filled with wonder.'” The neo-

phytes heard the congregation singing and at least one of them reports
being moved to tears.™ When they were anointed after baptism, they
smelled the fragrance of the niyro

n as they felt it running down their
faces.™™ At the altar the newly ba

ptized ate the bread and drank from
the cup and tasted sweetness and joy and became drunk with the

#1bid., 1.3.10 (SC 25bis.64). “You went in,
bishop, you saw the levite.”

#1bid., 5.1.3 (SC 25bis.122). “The bishop touched the chalice, water flowed
into the chalice, it welled up

o eternal life, and the people of God who have
received grace drank from it.”

*Ibid., 5.3.14 (SC 25bis.126). “You have come, then, to the altar, you have
received the grace of Christ. . . .~

' Mohrmann, “Le style oral du D¢ sacramentis de saint Ambroise,” 176.
™ De sacramentis, 1.1.2-3 (SC 25bis.60-62).
"lbid., 1.2.4 (SC 25bis.62).

" Ibid., 2.7.20; 3-1.3 (SC 25bis.84; g1).

MIbid., 1.3.9-10 (SC 25bis.64).

#1bid., 3.2.15; 4.3.8 (SC 25bis.101; 107).

" Augustine, Confessions, 9.6.14 (CCSL 27.140).

"™ De sacramentis, 3.1.1 (SC 25bis.g1); De tiysteriis, 6.29 (SC 25bis.172).

you saw the water, you saw the
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15 De sacramentis, 5.3.17 (SC 25bis.128).
1% bid., 1.2.5 (SC 25bis.49).

1% bid., 1.2.8 (SC 25bis.56). .

9 De sacramentis, 4.2.7 (SC 25bis.106).
191bid., 4.6.28 (SC 25bis.116).

WThid.,, 5.4.19 (SC 25bis.128).
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Judaism, and Arianism."' Ambrose also tells the neophytes that bap-
tism obliges them to resist the world, and he provides instructions on
how they are to do so. Ambrose tells his hearers that just as they
passed safely through the waters of baptism, so they are to believe
that they will come out safely when they are in difficulties; they are
not to murmur but to implore, to pray and not complain.'? As the
neophytes clung to Christ in the font, so they are to cling to Christ in
order that the devil cannot tear them away, and their own human
nature cannot call them back to their former life.'" Anointed to eternal
life, the newly baptized are not to prefer temporal life to eternal life or
to make life in the world their priority over eternal life, even if they
are threatened with death. ™ In prayer they are to put divine things—
the riches of chastity, purity, faith, devotion, and mercy—before
human concerng such as money, gain, honor, or avarice, Within a
marriage, the serious demeanor, chastity, and good conversation of a
wife will summon her husband to faith and devotion, and a husband’s
wise words will do the same for his wife."s Ambrose does not engage
in direct moral exhortation. Instead, he spells out the type of life that
follows naturally from participation in the mysteries.

By calling upon his hearers to recall their experience of the rites of
initiation and then recreating that experience by emphasizing their
active involvement and appealing to their senses and emotions,
Ambrose places his hearers in the mysteries rather than talking to
them about the mysteries. Ambrose then assists his hearers in formu-
lating a response to their experience, both in terms of understanding
both the individual rites and their implications for life in the world.

In this way the bishop of Milan leads the newly baptized to actively
see with the eyes of faith.

Speaking for the Neophytes. The third way that Ambrose facilitates the
neophytes’ participation in mystagogy is by giving them a voice in
their instruction. Ambrose accomplishes this by crafting his sermons

so that they “speak for as well as fo the congregation,” as Craddock

"I Below, 193-195.

"2 De sacramentis, 1.6.21 (SC 25bis.70).
“bid., 2.7.24 (SC 25bis.88).

"“Ibid., 1.7.24 (SC 25bis.72).

“Ibid., 6.5.20 (SC 25bis.148).
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REFLECTION: s
THE PNEUMATIC DIMENSION OF THE LISTEN
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. | 7
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i i Forte dicas: Quomodo ucera
159 1bid., 6.1.2 (SC 25bis.138).
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15 Craddock, Preaching, 27.
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you to himself.”"* Qur study of the ncophytes of Milan confirms the
Christian conviction that Christ calls people to himself through the
Spirit at work in the various contexts—pastoral, historical, thcological,
and (as we shall see) liturgical—through personal encounters in order
to transform their everyday lives. Our study shows that both the cir-
cumstances that brought the neophytes to submit their names for bap-
tism and the circumstances in which they were to live as Christians
following their week of postbaptismal catechesis are specific, concrete,
and real. For them faith is not a matter of intellectual assent but of
choosing a way of life. As baptized Christians, Ambrose’s hearers are
expected to live as new, different people. Most important, as real as
the arena in which Milanese Christians were expected to live out their
faith and the expectation of a new way of life brought about by faith is
the transformation that has taken place within them. This conversion
was not theoretical but actual, not intellectual but holistic, not theo-
logical reflection but divine manifestation, This transformation was

brought about by God and could only be sustained and brought to
completeness by God.

In order to persevere in faith and live as Christians in the world, the

neophytes need to understand and experience their transformation.
Seeing the mystagogical encounter as an opportunity for the Spirit to
bring the newly baptized to this fuller, deeper level, Ambrose crafted
his sermons by using a catechetical style, recreating the experience of
initiation, and speaking for the newly baptized as well as to them in
order to create a dialogue not only between bishop and congregation
but between heaven and earth, between Christ and his Church. His
aim was that his hearers experience God'’s grace, Christ’s presence,
and the Spirit’s power in such a way that they open themselves to

God by remembering their promise, clinging to Christ, learning to

pray, and viewing the world through eyes of faith so that when they
observe the

events of their lives, they see beyond the temporal to the
eternal, “which is not apprehended by the eye, but discerned by the
mind and the spirit.”!% The newly baptized received this vision at
baptism. For it is through the rites of initiation that God brings God's
people “from earthly things to heavenly things, from sin to life,

from guilt to grace, from vileness to holiness.”'s” What these rites

™ De sacramentis, 5.2.10 {SC 25bis.124).
* De mysteriis, 15 (SC 25bis.162).

" De sacramentis, 1.3.12 (SC 25bis.66).
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entail and how this change is understood to occur are the subject of

our next chapter.
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Chapter 5

“I shall begin now to speak of the
sacraments which you have received”:
Initiation in Milan: The Text

“I'shall begin now to speak of the sacraments which you have
received.”! So Ambrose begins his first sermon to the newly baptized.
With these words the bishop declares what is truly distinctive about
mystagogical preaching: mystagogy is preaching “on the sacraments.”
In mystagogy the “text” on which the sermon is based is not a passage
of Scripture but the rites of initiation in which the neophytes have
participated. When we say that Scripture is not the “text” upon which
mystagogy is based, we in no way imply that Scripture is not essential
to mystagogical preaching. In our next chapter we will present the
essential role that Scripture plays in mystagogy.

Nevertheless, the goal of mystagogy is to draw the hearers more
deeply into sacramental acts and not scriptural texts. In this regard,
mystagogy is more like thematic preaching, where Scripture serves to
illuminate a given topic, than preaching from a lectionary, where a
given pericope determines the message.? Also, when we say that the
rites of initiation in which the neophytes have participated provide
the “text” on which mystagogy is based, we are defining text not as an
ancient document but as a living experience that encompasses not
only words but actions, objects, place, and time as well.

Rather than artists or detectives, in this chapter we become candi-
dates for baptism. We begin in section one by attempting to reconstruct

' De sacramentis, 1.1.1 (SC 25bis.60).

See below, 211-212; Fred B. Craddock, Preaching (Nashville: Abingdon
Press, 1985) 101.
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the rites of initiation that provide the “text” for De sacramentis and De
mysteriis. Although we will consult studies of the liturgy and sacra-
mental theology of the fourth century in general and of Saint Ambrose
and Milan in particular,’ the mystagogical writings of Ambrose are the
chief evidence for liturgical practices at Milan, and this fact presents
us with certain difficulties. As Paul Bradshaw rightly observes, “Since
his audience were generally Christians already familiar with the rites
to which he was alluding, Ambrose is not always very explicit about
the precise details, and his extensive use of metaphor also makes it
difficult to know if and when references to such things as incense and
anointing are to be taken literally.” In reconstructing each of the rites
that Ambrose “explains” in his mystagogical preaching, we will there-
fore first attempt to reconstruct them in terms of their words, actions,
time, and location.

Second, we will discuss Ambrose’s theology of each rite, that is,
Ambrose’s understanding of what each rite means. In determining
Ambrose’s theology of the process of Christian initiation, we must re-
member that his mystagogical homilies are not in fact a “sacramental
theology” of these rites in the strict sense of that term. Enrico Mazza
regards mystagogy “not so much a form of catechesis or spiritual
theology as itis a way of doing theology in the true and proper sense
of the term.”” He claims that the mystagogical catecheses of the Fathers
belong not only to the sphere of catechesis or spirituality but are “a
true and proper theology: a liturgical theology.”* From De sacramentis
Mazza argues that “theology is directly produced by the consistent
typological application of Old Testament passages to the Christian
sacraments. Since this is the specific and proper method of Ambrose’s

mystagogy, it follows that mystagogy as such is theology or, better, a

3We are especially indebted to Hugh Riley’s excellent study Cliristian Initia-
tion: A Comparative Study of the Interpretation of the Baptismal Liturgy in the
Mystagogical Writings of Cyril of Jerusalem, John Chrysostont, Theodore of Mopsties-
tia, and Ambrose of Milan (Washington: Catholic University of America, 1974).

sPaul E. Bradshaw, The Search for the Origins of Christian Worship: Sources
and Methods for the Study of Early Liturgy (New York: Oxford University Press,
1992) 115.

sEnrico Mazza, Mystagogy: A Theology of Liturgy in the Patristic Age, trans.
Matthew J. O’Connell (New York: Pueblo, 1989) 6.

“Ibid., 3.
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PIbid.
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5 Below, 295-299.
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Stage Two: Lenten Formation

In Milan the period of Lenten formation consist

ed of daily moral
instruction, fasting,

scrutinies, and learning the Creed. This formation
was carried out in an atmosphere of secrecy called the discipling arcani.
Together these components served to make Lent an intense time that
produced both anxiety and anticipation in the competentes,

Lenten Instruction. In Milan Lenten instru
worship service that also included readin
tion was held twice daily, Monday through Friday, at the third and
ninth hours.” Excavations under Piazza Duomo in Milan® have un-
covered the vestiges of a hall having perhaps two apses and dating to
the end of the fourth century that is believed to have constituted the

ction was one part of a
gs and psalms. This instruc-

history, Milan knew a baptismal day and season of preparation unrelated to

Easter. See Bradshaw, The Search for the Origins of Christian Worship, 180;

Maxwell E. Johnson, The Rites of Christian Initiation: Their Evolution and Inter-
pretation (Collegeville, Minn.: The

Liturgical Press, 1999) 135; Thomas J. Tally,
The Origins of the Liturgical Year, and ed. (Collegeville, Minn.: The Liturgical
Press, 1991) 217.

"Luke 5:5.

* Epistola 76 (Maur. 20).4 (CSEL 82/2.110). See above, 120.

* De sacramentis, 3.2.12 (SC 25bis.g8).

#Leonel Mitchell, “Ambrosian Baptismal Rites,” Studia Liturg

gica (1962) 242.
Mitchell calls this worship service a “pro-anaphora.” Frederick Homes Dudden,

The Life and Times of St. Ambrose (Oxford: Clarendon Press, 1935)1:337, calls
this service missq cateclhumenorum; however, this term dates from a period later

than Ambrose and refers to the first part of the Mass and not a gathering for
catechetical instruction,

PSee below, 156-157; 300~301.
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% Ernesto Brivio, A Guide to the Duonto of Milan, 3rd ed., t'ran_s. Liliana Z)a(;
carelli Fumagalli (Milan: Veneranda Fabbrica del Duomo dll‘ Mcllanc(;, t;g(;)lzp]ac.c
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On the other hand, Ambrose te kP
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. . . i 116).

= paulinus, Vita Ambrosii, 38 (Navoni, 11 o - . '

%1n De Abraham Ambrose addresses those “qui ad gratiam baptléme:flséo)
tenditis.” See De Abrahan, 1.4.23, 25, 7-39; 9.89 (CSEIT 32/1.5.17.,/;5;9‘;23. ,05 >0
On De Abraham, 1 as sermons, see Franco Gori, Sant Amb'roglo. " 8 )p12
esegetiche 11/11 (Milan: Bibliotheca Ambrosiana (Rome: Citta nuova, 1954) 12.

7 De mysteriis, 1.1 (SC 25bis.156). . . .

® CD);'Ajmbrose’s moral instructions, see Gori, Abrallno, 11-12; V. Mo;ac}i\;rr\l(;,
S. Ambrogio ¢ la cura pastorale a Milano nel secole IV (Milan: Centrolﬁxm drios
d'i Documentazione e Studi Religione, 1973) 6?—68; Bonaventura aro) ,8_109‘
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presented in an easy-to-remember medium: narrative (the Patriarchs)
and aphorism (Proverbs).?? Thus, Ambrose saw Lent as a time for
moral education. Champion of orthodoxy that he was, Ambrosc was
concerned that the competentes have orthodox views; however, this

apparently was not his focus, at least to the degree that it was for
Cyril and Theodore.

Fasting. Fasting was the second component of the competentes’
Lenten preparation for baptism. Ambrose’s De Helia et iciunio is a
sermon (or sermons) delivered at the beginning of Lent, sometime
between 387 and 390. On this occasion Ambrose inaugurated Lent by
exhorting the whole assembly—faithful, catechumens, and competentes
—to adopt a proper fast. First, he set out Elijah as a model of true fast-
ing and listed the benefits that Elijah enjoyed from his forty-day fast.
Ambrose implied that his hearers, especially the competentes, would
also enjoy these same benefits by their fasting. In his chapter on
Augustine’s Lenten preparation for baptism, William Harmless sum-
marizes Ambrose’s presentation of the benefits of fasting:

“Elijah ‘raised the widow’s son from the dead’ (just as the competentes
would rise from the dead at baptism); ‘he drew down fire from
heaven’ (just as the competentes would draw down the fire of the
Spirit); ‘while fasting he was snatched in a chariot to heaven and . . .
gained the presence of God’ (just as the competentes would be swept,
after baptism, into the presence of heavenly mysteries).”®

After extolling the benefits of fasting, Ambrose entertained his audi-
ence by satirizing the feasting and drinking habits of the Milanese
elite.” He then set Christian ideals in stark contrast to the Milanese
elite by quoting Isaiah 58:7, which says that one should share one’s
“bread with the hungry, and bring the homeless poor into your house;
when you see the naked . . . cover them.”® For Ambrose, true fasting
was inseparable from the work of justice. Ambrose directed his closing

?William Harmless, Augustine and the Catechumenate (New York: Pueblo,
1995) 95.

¥Ibid., 94.

% De Helia et iviunio, 8.4.24-14.50 (CSEL 32/3.425-441). On the feasting and
drinking habits of the Milanese elite, sce above, 72-74.

2 De Helia et icinnio, 10.34 (CSEL 32/3.430).
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remarks to the competentes. He compared them to \fvrestlersdz?rfc: nr;zfed
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. . a4
severe, but the victory is sweet.

Scrutinies. Sometime during Lent, perhaps during vigils on tk}\}e i
third, fourth, and fifth Saturdays,® the competentes went.throu%1 a
exorc;ism (or exorcisms). Ambrose calls this “the mysteries of the :
scrutinies.”® Unfortunately, he gives no specifics about the r1tei e):cep
that it included a physical examination: “There wasfa searcl:?—.— gez -

i ili cli the body of anyone of you. Usin

anything unclean still cling to any
cis}r]n wegsought and brought about a sanctifying not tcl)nl(}:r }:)f yﬁu;
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body, but of your soul as we :
lievzd that the human heart was concealed from human obse;vaftlo:
but could not be hidden from God and the angeils. Th? Church t e; -
fore trusted the Holy Spirit to use physical manifestations to revea
intentions of the heart. . .
" As in Milan, Lenten preparation in North Africa also included ;hrec
scrutinies, which could be quite severe. Based on §everfﬂ scatterfell .
references in Augustine and elsewhere, Thomas Finn gives the follo
ing description of a North African scrutiny:

“In the eerie light of first dawn the candida?es stood barefgoltn(ir:) lt(l;ig
coarse animal skins (ciliciunt), naked agq w1tb head bF)we]aD ‘k.)lical

the power of Christ and the Trinity, Ymcmg vxtuperatwe.s t1 e
condemnations of Satan, and imposing hands, the exorci

% Ibid., 21.79 (CSEL 32/3.460).

“The, jrth: Ri wersion in Antiquity
»Thomas M. Finn, From Death to Rebirth: Ritual and Convers

(New York: Paulist Press, 1997) 223 and 235, r\ 45.
% Explanatio symboli ad initiandos, 1 (SC 25bis.46).
¥ 1bid.

* Above, 115.

152

the faces of competents, peremptorily commanding the Evil One to
depart. There followed a physical examination to determine whether
the competentes showed evidence of a disease, which signaled the
continued inhabitation of Satan. Granted that they passed scrutiny,

each in her or his own voice, then renounced Satan, his pomps, and
his service.”®

Creed. On the Sunday before Easter, after the readings and dismissal
of the catechumens, Ambrose and the competentes went to the baptistry,
where he would personally deliver the Creed to them and give a brief
instruction on it.* Not only do we know what Ambrose said about the
Creed from his Explanatio symboli ad initiandos, but the form of Explana-
tio symboli suggests that it is not so much a sermon delivered at the
traditio symboli as a stenographic report of the rite itself.*

From the Explanatio symboli we can therefore conclude that the rite
contained certain elements.* The traditio symboli began with (1) an
introduction in which Ambrose announced the reason for this special
instruction: “It is now the time and the day for us to hand over the
Symbol: a Symbol which is a spiritual seal, a Symbol which is our
heart’s meditation and, as it were, an ever-present guard, a treasure
within our breast.”* Harmless points out that here Ambrose quickly
touches upon the images and themes that will run throughout his

“Finn, From Death to Rebirtli, 1 55.

¥ Epistola 76 (Maur. 20).4 (CSEL 82/2.110).

*Indications that the Explanatio symboli is a stenographic summary of the
traditio include (1) skeleton citations of the Creed at those points in the text
where Ambrose apparently recited an entire article or combination of articles
(Explanatio, 5.1-2, 7, 22, 35; 6.15; 8.4, 7, 11, 18); (2) at those two points in the
text where the entire Creed is recited without interruption there are simply
notations to the effect that the Creed was recited (ibid., 3.3, 20); (3) rather than
asingle sermon explaining the Creed, the Explanatio is a series of commentaries
each of which follows or accompanies a recitation of the Creed (ibid., 3.4~19;
4.1-6, 22; 8.1-16); and (4) the style of the Explanatio indicates a stenographer’s
record (cf. ibid., 4.1-12). Bernard Botte, Ambroise de Milan: Des Sacrements; Des
Mysteres; Explication du Symbole, SC 25bis (Paris: Les Editions du Cerf, 1980)

22. Robert Stanislaus Campbell, “The Explanatio Symboli ad Initiandos of
St. Ambrose of Milan: A Comparative Study” (Thesis, University of Notre
Dame, 1974) 5-9.
“For a summary of these elements see ibid., 9.
Y Explanatio symboli, 1 (SC 25bis.46).
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gathered as one and made a brief summary of the4 fj;g:' S(:h' aAmbroSe
i d be remembered.” er this,
always be held in memory an : . i, Aol
i lves with the sign o
the competentes sign themse . |
}';é}l\dr(lz() ) Ambr(r))se recited the Creed,” after which he gave (4) genecriz:ed
reniarlgs on the Trinity and the Incarnation.® Next, Arr}brosi t(lfi Eereed
ime; by (6) an explanation o
d a second time,* followed by . :
tt;er;:s.ree;y ?)hrase 22 Ambrose then (7) instructed the candidates to sign
ph .

“Harmless, Augustine and the Catechumenate, 96.
y tio symboli, 2 (SC 25bis.46).
:i gii}:ﬁ"s llgai/ey S.J., Princeton, to Craig A. Satterlee, Notre Dame, February
7, 2000. . ‘
#7 Explanatio symboli, 3 (SC 25bis.48).
“ bid.
* Ibid.
%1bid., 3-4 (SC 25bis.48-50).
s Tbid., 5 (SC 25bis.50).
2bid., 5-7 (SC 25bis, 50-56).
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themselves a second time. After this, the bishop (8)
of the Creed a third time, this time in groups of fo
ment following each group.

instructing the candidates t
and that the competentes sh
would enjoy its power to

recited the articles
ur with a brief com-
* The rite concluded (9) with the bishop
hat the Creed should not be written down
ould repeat it every day. In this way they

ward off shocks to mind and body and to
shield one from demonic temptations.’ Finally, he asked them to

recite it silently so that no catechumen would hear it.* Ambrose
makes no explicit mention of the redditio symboli, the practice of the
candidates “handing back” the Creed to the bishop shortly before
their baptism in order to demonstrate that they had learned it.¥ He
does, however, mention that the candidates “have yet to deliver it,”s®

Disciplina Arcani. The disciplina arcani, or
practice of preserving the central elements
outsiders, became universal by the fourth t
century. The liturgy reflects the precaution
secrecy: those who were not baptized had
the eucharistic portion of the liturgy. In hi
Lucam, Ambrose jumps from 10:42 to 11:5.
Ambrose does this in order to avoid havi
Lord’s Prayer and in so doing violate the

“discipline of secrecy,”™ the
of the faith as a secret from
o the first half of the fifth

s taken to preserve this

to leave the church before

s Expositio evangelii secundum
% Yarnold suggests that

ng to quote and explain the
disciplina arcani.® For Ambrose,

®Ibid., 8 (SC 25bis.56).
*Ibid.
*1bid., 9 (SC 25bis.56).

*We need to remember that ancients both read and prayed out loud. See
Pieter W, van der Horst, “Silent Prayer in Antiquity,” Numen 41 (1994) 1-25.
“Edward Yarnold, The Awe-1 nspiring Rites of Initiation: The Origins of the
RCIA., and ed. (Collegeville, Minn.: The Liturgical Press, 1994) 13.

* Explanatio symboli, 9 (SC 25bis.56)

*Yarnold, The Awe-Inspiring Rites of Initiation, 55-58. See also Christoph
Jacob, “Arkandisziplin,” All

egorese, Mystagogie: Ein Neuer Zugang zur Theologie
des Ambrosius von Mailand, Theophaneia 32 (Frankfurt am Main: Anton Hain,
1990). In Chapter 1 Jacob deals with scholarship on the definitions and origins
of the disciplina arcani, which include Hellenistic mystery religions, gnosticism,
“unwritten” apostolic

traditions, and the awe-inspiring nature of the rites of
initiation. The explanations are manifold but inconclusive.
“CCSL 14.241-242.

*Edward Yarnold, “Baptism and the Pagan Mysteries in the Fourth
Century,” Heythrop Journal 13 (1972) 259.
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. 1 t
the rationale for this discipline of secrecy was t‘EOfl(\);d;tile d;:';grea nc;
steries, as suggested by Matthew 7:6,
show reverence for the mys
the sound educational principle that truth must bg conveyed fradualhlzy
and adapted to the circumstances and apprehen.smns of t(l;c etarerz.a )
Ambrose states that “every mystery ought t.o be hl.dden and, sc; 19 lsgd t(;
concealed in a holy silence so as not to be inconsiderately pul 1sh N
that the mysteries shou
&3 In another passage he warns )
bt seen hould commit them half
" ture speech you shou
be kept secret “lest by prema ¢ them fal
i weak ears and the hearer be rep
baked, so to speak, to faithless or /
and feel repugnance and loathing: if he tasted them n;ore f;ﬂly baked,
j iritual food.”® We can deduce from a
he would enjoy a taste of spiri a
remark of Ambrose that the secrecy was not perfectly ol.)sefr.vsd;] out
i her there was, in fact, a certain fictio
leading us to wonder whet 3 fiction abo
‘i f the rites. What is important is
the catechumens’ ignorance o : : N that th
i i blic instruction on these my
catechumens did not receive a pu mysieries
i i dless of whether the discip
til after their baptism.® Thus, regar ' er the ¢ .
:zlrtalni was an authentic part of Church life or an artificial, htur.gxcal
practice, it was in fact part of the competentes’ Lenten preparation.

: ] itiation
Stage Three: The Rites of Initia _
"Ighe rites of initiation, for which the competentes so ardgous.ly 1pr; -
pared, were celebrated at the great Easter Vigil.” These rites 12c u ;ee.
: inti iati cism and conse-
tismal anointing, renunciation, exor ’
ephphatha, prebap . o eotashing,
i i tbaptismal anointing,
cration of the water, baptism, pos n : ,footwashing,
i i i “spiritual seal,” and procession to
vesting with white robes, “sp : onto the aftar.
i i ived no more than hints of w
At Milan the candidates receive . et et
i i i t until after they were bapti
during this celebration. It was no /
had pgrticipated in the celebration of the Eucharist that they were
judged ready to receive a full explanation of the ;.js\;ran:ents. e
rally adults,® did not assem
The competentes, who were gene : oy
the baptistry. De sacranentis tells us that they are brought in later.

52 Expositio evangelii secundum Lucam, 6.105 (CCSL 14.212).

© De Abraham, 1.5.38 (CSEL 32/1.521).

# De Cain et Abel, 1.35-37 (CSEL 32/1.369-371).

& Expositio in Psalmum cxviii, 2.26 (CSEL 62.35).

%See below, 186—187. 60

 De sacramentis, 1.1.2 (SC 25bis.60). )

& De Helia et iciunio, 34 (CSEL 32/2.430); Hexaenieron, 1.1.4-4.14 (CSE
32/1.5-13). .

 De sacramentis, 1.2.4 (SC 25bis.62).
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competentes may have gathered in the catech
been instructed, moved to the baptistr
entering the cathedral to celebrate the
tism. In this w

umencum where they had
y after the ephphatha,” finally
Easter Eucharist after their bap-
ay they would have physically enacted their change in
status from conpetentes to fideles, highlighting baptism as the mean
which they enter the Church.” The order and contents of this jour

as it was celebrated in Milan at the time of Saint Ambrose, m
summarized as follows:

s by
ney,
ay be

Ephphatha. The ephphatha or “opening” is found in De sacramentis,
1.1.2-3 and De mysteriis, 1.3-4.” The account in De mysteriis only refers
in general terms to the opening and its significance, the details of
which are more fully dealt with in De sacramentis. From De sacramentis
we learn that the ephphatha took place on Saturday, that is, Easter Eve.
The ephphatha derived its name from the word and actions of Jesus in
the healing of the deaf and dumb man recorded in Mark 7:34. The rite
was performed by the bishop (sacerdos), who touched the ears and

nostrils of the candidate and said, “Ephphatha, that is, be opened, to an
odor of sweetness.””

Ambrose explains this ceremon

y in two ways. First, it is the opening
of the faculties to underst

and the questions and answers in the renun-
ciations that follow. Second, its purpose is to facilitate the fruitful
reception of the sacraments.” Bradshaw is undoubtedly correct in say-
ing that “the very existence of multiple explanations and interpreta-
tions is itself a very good indication that no authoritative tradition
with regard to the original purpose and meaning of the custom had
survived, and [Ambrose] felt free to use his imagination.””

This rite differs from the biblical passage on which it is based in two
important ways. First, according to Ambrose, the nostrils were touched
instead of the mouth, because it was not considered seemly for the
bishop to touch the mouths of women., Yarnold understands this

" Ambrose reminds the neophytes that they “arrived”
tistry and went in. Ibid. This seems to imply that they w
than just outside the baptistry for the ephphatha.

"' Alberto Rocca, Archdiocese of Milan, Interv

2SC 25bis.60, 156.

™ De sacramentis, 1.2.4 (SC 25bis.62).

™ De mysteriis, 1.3 (SC 25bis.156); De sacramentis, 1.1.2 (5C 25bis.60).

7 Bradshaw, The Search for the Origins of Christian Worship, 1.

(venimus) at the bap-
ere at a place other

iew, June 2, 199g.
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statement as evidence of Ambrose’s delicacy or even prudery.”

E. C. Whitaker argues that Ambrose gives this “most unconvincing
account of the reason why the nostrils have been substituted for the
mouth” because he was “embarrassed by the discrepancies between
the gospel account of the miracle and its liturgical performance.””
Second, there is no mention in Ambrose’s description of the use of
saliva or oil. Based on evidence from other Western rites, specifically
the Apostolic Tradition, Gregorian Sacramentary, and Gothic Missal,
Whitaker concludes that Ambrose is so embarrassed by the use of oil
rather than spittle that he avoids a specific mention of it, although it is
clear that it was used.” Yarnold states that it is arguable that
Ambrose’s sensibilities about the use of saliva led him to preserve a
discreet silence over this detail of the ceremony.” The most that we
can say is that the question of whether Ambrose used anything to
touch the competentes’ nostrils and what that might be remains open.

Entrance into the Baptistry. Pietro Borella contends that the ephphatha
was accompanied by the opening of the baptistry door, or those of an
inner baptismal chamber, to admit the competentes.® Though Ambrose
does not describe such a ritual act, he does tell us that after the ephphatha
the competentes entered the baptistry.”' Excavations before the present
cathedral in Milan have revealed the ground plan of Ambrose’s cathe-
dral and baptistry.® The baptistry, which Ambrose started to build in
378 and where in 387 he baptized Augustine, is octagonal in shape and
has a central font (See Figure 3).2 The baptistry’s octagonal structure

7 Edward Yarnold, “The Ceremonies of Initiation in the De Sacramentis
and De Mysteriis of St. Ambrose,” in E. L. Cross, Studia Patristica 10 (Berlin:
Akademie-Verlag, 1970) 454.

7 Edward C. Whitaker, Documents of the Baptismal Liturgy, rev. ed. (London:
S.P.CK., 1970) 44-

™ Ibid.

7Yarnold, The Awe-Inspiring Rites of Initiation, 17, n. 8o.

% Pietro Borella, “1l Battesimo nel secole IV,” in Mario Righetti, Manuale di
Storia Liturgica, 2nd ed. (Milan: Ancora, 1959) 4:569.

8 De sacramentis, 1.2.4 (SC 25bis.62); De mysteriis, 1.4 (SC 25bis.156).

®2 Below, 299—301.

% The following description of the baptistry is based on my visits to the
archeological site of the Battistero di San Giovonni alle Fonti and the Chapel
of Saint Aquilino on June 3, 1999. Literature on the excavation and baptistry

includes Brivio, A Guide to the Duomo of Milan, 57-62; Mario Mirabella Roberti
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Figure 3 Reconstructi
tion of the Battistero di S. i i
e . ‘ o di 5an Giovanni alle Fonti, Mj
. p ed frox.n Mirabella, Il Battistero Ambrosiano di San Gi j ot Ml‘lan.
eprinted with permission. el Font

_
and Angelo Paredi, Il Battistero Ambrosiano di San Gio

Veneram.ia Fabbrica del Duomo di Milano 1974), e
ter we will see how Ambrose uses the fical cons

provide mystagogical interpretation o
Offering a diffe

vani alle Fonti (Milan:
: P- 9-34. Later in this chap-
physical construction of the baptistry to

f the rites (see below, 166;
o rent perspective, Cesare Alzati contend Dt v
ects the older Santo Stefano alle Fonti (3rd

reﬂecfs the Battistero di San Giovonni alle Fo
des.cnption of the bishop standing supra font
25bis.64), an arrangement identifiable in the
Ambrosianunt Mysterium: The Church of Milan
George Guiver (Cambridge: Grove Books, 19

s that De sacramentis
—5th century) and De mysteriis
nti. Alzati cites as evidence the
e in De sacramentis, 1.3.9 (SC
older baptistry. Cesare Alzati,
and Its Liturgical Tradition, trans,
99) 25.
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can still be seen. The water came gushing into the font through many
spouts distributed along its sides along a hidden pipelinc (partly still
existing) and then flowed down to a well, the water level remaining
constant thanks to a flood-way. The floor of the baptistry was made of
black and white marble in three different geometric patterns. The
walls were also lined with fine marble, at least up to a certain
No adjacent rooms have been discovered, and except for the
all the rites described in De sacramentis and De mysteriis until the pro-
cession to the altar seem to have taken place in this single baptismal
room. Ambrose considered the baptistry the “holy of holies” and the

“sanctuary of rebirth.”* The competentes remained a little distance
removed from the baptismal pool itself.*

level.
ephphatha,

By his interpretation of the Competentes” entrance into the baptistry,
Ambrose sets the stage for the drama to follow. By distinguishing the
baptistry from the place where the ephphatha had occurred, “ Ambrose
indicates thereby a graduated dramatic introduction into the mystery
based on the physical appointments of the baptistry, a mystagogy
which occurs again, and more importantly, in explaining the baptismal
act itself, where the resemblance of the baptistry to a tomb is indi-
cated.”* Ambrose sees in the fact that the c

removed from the font, facing west and th
kind of combat

Figure 4 The large octagonal baptismal font. Photograph by Chelsey Grace
Satterlee.

andidates stand somewhat
erefore unable to see it¥ a
arena where the struggle with the devil will be acted
out. The area between the door of the baptistry and the edge of the
font is the place where the devil, the antagonist in the drama of salva-
tion, is present in a quasi-physical way.®

had a diameter of 63.7 feet (19.3 meters). Its perimeter was lined Wll:l;s
alternating rectangular and semicircular niches, the rectangular nic
;ontaining doors. The niches were adorned with eight large columns,
each of which was placed in front of the shafts of masonry betweenth
two niches. These columns supported the dome. This plan follows the
same dimensions, plan, and architectural style as t.he mausoleum e
(or imperial tomb) of Maximianus, which was redxscover;d ufnttli]er e
ili i d dates to the first decade of the

Basilica of San Vitore al Corpo an . ec

fourth century. Judging from the Chapel of Saint A(}t;llmrcz, anotl;er

i he Basilica of San Lorenz

i ial mausoleum discovered near t '

;\r/‘[‘;? egriore that dates from the late fourth or early ﬁfth. century andfhas
thegsame plan and structure as the baptistry and is still Roman as ladr
as its roof, the baptistry was covered by a segmen}t\ednroof ;h;;f;,uwas

\ as hi d with all proba
been as high as 59.4 feet (18 meters) an '
;?:r‘:linated by fmall windows arranged around a high ambulatory
ich i i building.
th h which light pierced the ]
rI(r)'nut{(};\e center of the baptistry stands the large,. octagonal shapedt o
pool or font (See Figure 4). The baptismal pool 11 2c}:1 fec:t (li).lmrr;is e
hich the catechu
in di ter and had three marble steps by w \
gle:cl:rr:ieed into the water. The font’s source of water, an inflow canal,

Prebaptismal Anointing. Once inside the baptistry, the candidates re-
moved their clothes.® A priest and deacon anointed their entire bodies

™ De mysteriis, 2.5 (SC 25bis.158)
eratonis,

* De sacramentis, 1.3.9 (SC 25bis.64).

*Riley, Christian Initiation, 48. On the baptistry as tomb, see below, 166; 265.

Riley is correct that, given the baptistry of the church of Milan, it seems
physically impossible that the candidates would not see the font upon their
entrance until one notes that they faced west and then, after the renunciation,
tumed east to see the font, at least "ritually,” for the first time. Ibid., 49, n. 77.
On the candidates turning from cast to west, sce below, 197.

® De mysteriis, 2.7 (SC 25bis.158).

*See Enarrationes in xii psalmos davidicos, 61.32 (CSEL 64.396).

for sancta sanctorum and sanctuarium regen-
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. C . s,
with olive oil. Ambrose describes this anointing II? De sacramentt:n .
’ . e 9 _
1.1.4,” though it is not mentioned in De mysteriis.* He does n(; en
ti.o: :either the stripping or the fact that the whofle/:\ boSy wells jencacy L
issi i rose’s ,
i his omission as typical of Am
Yarnold characterizes t : olca
We conclude that the whole body was anointed 'b.ecauie l:thl;eed o
describes it as the anointing of an athlete.” Addltlon?l y, t ; reed o
e -
i ell as a presbyter to perform
the services of a deacon as w . ano
ing suggests that the ceremony was complicated and evEn rSr:e : };aks
%n comparing this anointing to that of the athlete, A?m r:)h f'pht ©
i o tle in the fig
t's athletes “about to wres
e competentes as Chris . o v .
Oli t}\llvorlde"“ According to Ambrose, this anomtmg cor}:stlctlutc?l:ltz
ttecn the:zling of the candidates for the struggle with .t c clvw't ©
? rllov%' “The wrestler has something to hope for; every contest ha:
QO . &

( INnce again Allll)]( SC (i( > cism 1n connec-
y IS not mention exo
troph T NC b , ) M * IcCis 1

tion with this rite. Nevertheless, Kilian McDonnell ::rd S:c(l)rlievmg
Montague describe this anointing as being Plre}l)arases};rom paving
“the character of purgation/exorcism: the oil clean: T et
of sin and chases away the invisible powers of Satan.

%SC 25bis.62. ' . R
""Isnaszmch as this anointing is found in the Roman rite but is no

later Milanese forms, it has been suggested that its presence in De s.acrtfzmenns
hows £ i fluence ;)f Roman custom and implies a difference of rlt'e rom
?;‘OWS :lelreiilsnAu;r;re probable explanation for this difference : th(tehdzs}f;;;lgm
et . i e body other than the ,
e be anfo intlzg Z;t:iziiy;:;gij;iezf;: well a}; on men. There was no
O e monen s in the West, as there was in the East, where deaconesses
Ord'er M fieaconesse f women. As the candidates were stripped before enter-
et s :d agans might criticize the unction on the gro.und of
Zlg e fo"?:\’iiir/v;uid afco%mt for the silence of De mysteriis, a work intended
ecency.

blication. N i
forf;amold “The Ceremonies of Initiation in the De Sacramentis and

De Mysteriis of St. Ambrose,” 456.

is anoint-
% De sacramentis, 1.1.4 (SC 25bis.62). Ambrose seems to allude to this a

i d in
ing by his use of the image of a fighter who comes to meet his adversary
ing .

De mysteriis, 2.7 (SC 25bis.158). .
% De sacramentis, 1.1.4 (SC 25bis.62).

:ZIIl()'ll(?l.n McDonnell and George T. Montague, Christian Initiation and
ilia

] i i peville,
Baptism in the Holy Spirit: Evidence from the First Eight Centuries (Collegevi
aptis
Minn.: The Liturgical Press, 1991) 267.
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tion is not in keeping with Ambrose’s ex
strengthening rather than the rem
description this is the first of two
renunciation.”

planation, which emphasizes
oval of sin and evil. In Ambrose’s
anointings and is followed by the

Renunciation. After the anointing comes the renunciation, which
Ambrose describes in De sacramentis, 1.5. 5 and De mysteriis, 2.5, 7%
Once again the description in De sacramentis is fuller and more exact.
While De mysteriis summarizes the content of the renunciation, De
3 sacramentis gives the formula. The renunciation was twofold, given in
. interrogatory form.* The competentes were asked if they renounced,
first, the devil (not Satan) and his works and, second, the

its luxury and pleasures. The answer in each case
There follows in De

sacramentis the admonition,
in mind. The terms of the guarantee you gave m
your memory.” In his interpretation Ambrose indicates that the candi-
dates’ answers, though uttered in the tomb of the dead, that is, the
baptistry,'™ are recorded in the book of the living. 1
In the account of the renunciations in D
put to the competentes by the bishop,
In De sacramentis, 1.1.2 and 1.2.4, there is a certain ambiguity. The
ministers mentioned immediately before the anointing are “levite”
and “presbyter.” The section on the renunciation begins without any
reference to the change of subject and without any explicit mention of
the speaker. We get, “When he asked you.” But the bishop’s presence
and action in the ephphatha have already been indicated and are again
stated in connection with the consecration of the font.' The use of the
singular “When /e asked you,” when levite and presbyter have been

world and
was “l renounce.”
“Keep what you said
ust never fade from

e mysteriis, the questions are
who also consecrates the water. 2

“Yarnold places this anointing as one
and profession of faith. Yarnold, The
"SC 25bis.62, 158.

“Botte notes that onl
parallels this one. Botte,
Magistretti, Monumentq
1897-1904) 2:160.

**De sacramentis, 3-1.1 (SC 25bis.go).
¥ De mysteriis, 2. 5 (SC 25bis.158).
*Ibid., 3.8 (SC 25bis.158).

*De sacramentiis, 1.2.8 (SC 25bis.64).

of three after the renunciation of sin
Auwe-Inspiring Rites of Initiation, 21.

y the Milanese formula, with its two interrogations,

Des Sacrements; Des M ystéres, 26. See Marcus
veteris Liturgiae Ambrosianae (Milan: Apud U. Hoepli,
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. ishop,
mentioned, is consistent with the words bem'g spoke}? by t:he 1lélasring
, hout. De mysteriis may here be ¢
ho has been present throug : yst .
:I:p the ambiguity of De sacramentis. In his interpretation, Ambrose

likens the figures of bishop, priest, and deacon and their ministry to

the work of angels.'™

i in that De
Botte dismisses as improbable the suggestion of G. Morn:) ;l:enounc_
nmysteriis, 2.7 should be amended to read “. . . and b}l way of renounc:
i y him ;o spit in his face.”'* Botte bases his conclusion on od man
« i ion
sc?ipt and liturgical grounds. First, Botte reports that.thte Iii;)une na:inds
' er
i is i iant sputaris of one manuscript. .
this hypothesis is the varian nuserpt He reming
ted that all the rules of critic :
us that Faller already sta : he e
rejecting this reading and confirms his ]udgmlelt.. ?ottiseiei .
i i to reduplication. Additionally,
variant as an accident due ey an i
ble, it is necessary to introdu
he sentence to be acceptable, es ' .
: rted change in the manuscript tradition (renuntiando in place otf _
O . I3 O
E::nuntiandum).“’ﬁ Second, this emendation would introduce a cus
i i idence.!”
hich there is no Western evi ) -
fOI.-AVI/though we must necessarily conclude that De mystcrus.,ttzl.7 pro
i i an
vides no proof of sputation, this passage does. 1provucjle us fv;/;ing "
il: iation of the devil was done .
important detail: the renuncia ] . 5"
ther; the competens turns to the east, “turns to Christ, lci)(;)fi ::1 Cl "
i i il is present on onc side ¢
i t gaze.”'™ Thus the devi side
. :rt(z)cn Et%hc other. Ambrose makes no other reference to world'snof
d C . ‘ . ,
;Sﬁesion to Christ by the competentes at this point. He d(;es expge;ving
i i tentes are
i i 1 and his works, the compe
that in renouncing the devi wor . o
hich is kept in heaven,
ir words a solemn pledge, w in |
o tl};ie;dir\g themselves to Christ."” The renunciation Complelted‘,ttl’l"eo
; i e.
:;mpetentes drew near the font to see the water, priest, and a levi

104 ]bid., 12.6 (SC 25bis.64); De mysteriis, 2.6 (SC 25bis.158).

s Botte, Des Sacrements; Des Mysteres, 27.

e Tbid.

W7R{ Christian Initiation, 28, n. 27. . ‘

108 21}?1,, steriis, 2.7 (SC 25bis.158). While Ambrose does not explicitly ?Z le
that thLe cé/mpeterlls faces the west for the renunciation, ancl1 no my.stagt(;gthc -

7 i i i ition, the fact that the turning

“explanation” is provided for this Rosmor} . fhat the turning 1o ™
with an accompanying mystagogy 1s explicitly rrTfen io SO

9 De sacramentis, 1.2.7 (SC 25bis.64); De mysteriis, 2.5-7 (SC 25bis.158).

10 De sacramentis, 1.3.9, 10 (SC 25bis.160).
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ltaly, North Africa, and
ville, Minn.: The Liturgical Press, 1
Yamold, “The Ceremonies of Initia
of St. Ambrose,” 458.

. of the water has no liturgical signi
recognize Ambrose’s use of this ri

Exorcism and Consecration of the Water. The consecration of the water
is found in De sacramentis, 1.

39,18 and 2.5.14 and in De nrysteriis, 3.8,
3-14 and 4.20." Here again the details of the blessing are derived
almost entirely from D¢ sacramentis, in which Ambrose speaks of “an
exorcism over the element of water” and of “an invocation and prayer,
that the font may be hallowed and the presence of the eternal Trinity
may come upon it.”112 Standing “over the font” and using “heavenly
words,” the bishop “invokes the name of the Father, and the presence
of the Son and the Holy Spirit. What heavenly words?”1
his own question, Ambroge quotes Matthew 28:19,

To these details De mysteriis, 3.14 adds the signing of the water with
the cross. Finn understands the form of this signing as Ambrose trac-
ing the sign of the cross over the waters and, perhaps, plunging a
cross (his shepherd’s staff} into them. Both Finn and Yarnold undet-
stand the reference to Moses’ rod sweetening the bitter water of
Marah in De mysteriis, ». 5-14 as suggesting that the ¢

10ss is not the sign
traced by the bishop’s hand but the cross that he car

ries in his hand."s
De mysteriis, 3.8 gives the impression that when the candidates arrive
at the font, the bisho

p is already consecrating the water. Riley may
therefore be correct that this ceremony was not one in which the

candidates actively participated but may have already becn in
progress when they arrived at the font. '

The baptismal water is consecrate
descent of the Holy Spirit consecrating the water to heal, by the pres-
ence of the Trinity, and by the mystery of the cross. In De sacramentis,
1.5.15 Ambrose says: “Not all waters have a curative power; only that
water has it which has the grace of Christ . . . The water does not heal
unless the Spirit descends and consecrates the water.” Speaking of the

Answering

d by the grace of Christ and the

MsC 25bis.64, 70, 81, 158, 162, 166.

" De sacrantentis, 1.3.18 (SC 25bis.70).
"Ibid,, 1.3.9; 2.5.14 (SC 25bis.64; 81).
"Ibid.

"*Thomas M. Finn, Early Christian Baptism and the Catechumenate, Vol, 2:

Egypt, Message of the Fathers of the Church 6 (College-
992) 60; Finn, From Death to Rebirth, 227;

tion in the De Sacramentis and De Mysteriis

"Riley, Christian Initiation, 149, n. 26. Riley’s assertion that the consecration

ficance or mystagogical importance fails to
te to teach Nicene Christianity.
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Trinity, Ambrose says in De sacramentis, 1.6.19, “Therefore Christ de-
scended into the water, and the Holy Spirit descended as a dove. Also,
God the Father spoke from heaven. You have the presence of the
Trinity.” Finally, Ambrose implies that the purpose of the signing of
the waters is to signify that the passion of Christ is the source of bap-
tism'’s effectiveness. In De mysteriis, 3.14 he says: “For water without
the proclamation of the Lord’s cross serves no purpose of future salva-
tion; but when it has been consecrated by the mystery of the saving
cross, then it is fitted for the use of the spiritual washing and the
saving cup.”"” In De mysteriis, 4.20 Ambrose asks, “For, without the
cross of Christ, what is water but an ordinary element without any

sacramental effect?”"®

Baptism: Descent into the Font, Baptismal Profession and Immersion,
Coming Out of the Pool. Ambrose discusses what we might consider
“Baptism Proper” in De sacramentis, 2.7.20 and De mysteriis, 4.21,
5.28." The font was sunk into the floor of the baptistry, and Ambrose
describes its appearance as “somewhat like that of a tomb in shape.”™
At the font the competentes found the bishop, a priest, and deacons.'!
Into this pool each descended in turn. The font was two to four feet
deep, surrounded by a wall. The competens stood waist deep in water.

Ambrose gives a summary of his mystagogy of baptismal profes-
sion and immersion in De sacramentis:

“You were asked, ‘Do you believe in God, the Father almighty?’ You
said: ‘I believe,” and you submerged, that is, you were buried. Again
you were asked: ‘Do you believe in our Lord Jesus Christ and in his
cross?’ You said: ‘I do believe,” and you submerged. So you were also
buried together with Christ.'? For those who are buried with Christ
rise again with Christ. A third time you were asked: ‘Do you believe in
the Holy Spirit?” You said: ‘I do believe,” you submerged a third time,

so that the threefold confession absolved the multiple lapse of the
77123

previous life.
"75C 25bis.162.
181bid., 166.
"Ibid., 114, 134.
2 De sacramentis, 3.1.1 (SC 25bis.go).
1211bid.,, 2.6.16 (SC 25bis.82); De mysteriis, 2.6, 3.8 (SC 25bis.158).
12Cf. Roinans 6:4.
1B De sacramentis, 2.7.20 (SC 25bis.84).

166

We see that the baptism
questions. To cach question the

sion followed each re.

7
cross” to the second question,

in De mysteriis, 1™ ig not found in an
baptismal rites,'” thou

secundum Lucam, 5.23.
Ambrose states that

the earth.»

sponse. T

al profession was made in responsc to three
compeltens replied, “I believe.” Immer-
he addition of the phrase “and in his

IllluS 1"1”16}510” AI“bIO use ROIIlaIl 6 tO
tIetlt"leIlt ()f the SCCOild ’ 5€ uses S

co i ’ i
nnect the candidate’s death, first, to the death of Jesus and then, t
’ 4 0

fose's unique insertion of the words “and
o ¢ ptlsma'l profession indicates the emphasis of
ating the baptismal act to the passion and death of
omans 6, Ambrose asserts that not only were the °

bls cross and passion. Ambrose’
in his cross”"! into the ba

his mystagogy,
Christ. Using R

124

15T Thompson, On the
S.PCK,, 1950) 5.

#CSEL 14.29.

W See De sacranientis, 2:7.
Cf. Matthew 28:19.

+ - you said that you mu
De mysteriis, 5.28 (SC 25bis.134)

Sacraments and On the Mysteries, rev. ed. (London

st believe in the cross of Jesus, our only Lord.”

22 (SC 25bis.86) and De niysteriis, 4.20 (SC 25bis.166)

B -
" Riley, Christian Initiation, 243261,

» Ny
De sacramentis, 2.6.17-18 (SC 2 5bis.84). Cf. Romans 6:

Ambrose’s use of Scripture

1L
Ibid., 3.1.1; 2.6.19 (SC 25bis.go, 84). We wil

cultural and natural symbo
"Ibid., 2.7.20 (SC 25bis.8

in detail in Chapter 6.

I discuss Ambrose’s uge
: of
Is in Chapter 7. See below, 267-269.

4); cf. De mysteriis, 5.28 (SC 25bis.170).

7. We will discuss



candidates buried in baptism, they were “buried together with Christ.”'*
Ambrose explains the significance of being buried with Christ: “What
does ‘in the death’ mean? That, just as Christ died, so you also taste
death;™ just as Christ died to sin and lives to God, so you, too, died to
the former allurements of sins through the sacrament of baptism and
rose again through the grace of Christ.”'* In baptism the candidate
dies to sin’s allurements just as Christ died to sin. In baptism the
candidate also shares in the passion and cross of Christ, because in
baptism the candidate shares in the struggle against sin that the

crucifixion of Christ represents.'®
In his treatment of the third immersion, Ambrose does not expressly

develop a relationship to the Third Person of the Trinity or interpret
the third immersion as a single act."™ Instead, he links it with the other
two and treats the triple immersion. Ambrose connects the candidates
to the scene in John 21 where Christ asks Peter if he loves him; the
triple questioning reflects Peter’s triple denial.'”” Ambrose sees in the
triple question-and-answer formula and the triple immersion the
multiple lapses in the previous life of the baptismal candidate. He
reinforces the christological emphasis of his interpretation of baptism
through his use of Acts 4:12. Ambrose notes that the “Name” in which

W De sacramentis, 2.7.23 (SC 25bis.86). Romans 6:8.
113 Cf, Matthew 16:28; Mark 8:3g; Luke 9:27; John 8:52.
1% De sacramentis, 2.7.23 (SC 25bis.86).

Y Ibid.
1% De Spiritu Sancto (CSEL 79.15-222), Ambrose’s treatise on the Holy Spirit

was published in 381. In it Ambrose seeks to prove the divinity of the Holy

Spirit by applying four characteristics of divinity to the Holy Spirit: (1) sinless-

ness, (2) the ability to forgive sin, (3) creativity rather than createdness, and

(4) the receiving rather than the giving of worship (cf. 3.18.132). In at least one

place in the treatise (1.15.152) and perhaps in two others (1.11.119; 1.1 1.120),
Ambrose can be understood as asserting the procession of the Spirit from the
Son as well as from the Father. This assertion runs counter to the Greek view
that the Spirit proceeded from the Father through the Son. See Boniface
Ramsey, Anibrose (New York: Routledge, 1997) 62. That Ambrose articulated
such a developed theology of the Holy Spirit at roughly the same time as or
even prior to preaching the sermons in De sacramentis suggests that the fact

that he does not treat the third immersion is because he understands baptism
more as identification with Christ rather than on account of a less developed

pneumatology.
¥ 1bid., 2.7.21 (SC 25bis.86).

168

tion to the forgi i
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. ,O{) . h 1.rlst in baptism from various places in Ambry‘ "b‘
s b@, ﬁ,y. otte lists salvation, healing, purification, ne Of* '
| irth, transformation, and illumination, e Cfeatlonr
ust as Am in i ion i ,
ot A dllro;e saw in 1m@er51on in the baptismal water the re
baptismal o latL N , 80 hi sees in the competentes’ coming out of the o
Ol the symbol of resurrecti
ot omal . ion. Ambrose says: “Y,
e di belsied'the.font, whose likeness is a kind of sepu?lcher ierfttsrday
receivéd ! e(\ju.ng in the Father and the Son and the Holy Spirit
resuSCita,te ;1 ’,ltlel:leltse, and come up out of it again, that i;) we: :\;e e
ot atec . o gzm Ambrose says: “Because baptism js ::1 like : f
, Out doubt, when you jm ek
: : , merse and wh
ot ' when you co
gain there is a likeness of the resurrection,”14 Th)llls Amr:)le ok
. , rose

Cleally StateS tl 1at comuir lg out Of tl e 101 1t S}‘Illbohzes tl e IeSUIIQCthIl

words “You are m i
Yy son: this day I have b
to . A € begotten you”
the resurrection of Christ. “If that resurrgction v);alsl 7 reference
a

this resu i regenerati
rrection from the font is also a regeneration,” generation,

™1Ibid., 2.7.22 (SC 25bj
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" Ibid. ’ )
*Ibid.
:“2' Botte, Des Sacrements; Des Mystéres, 35
De sacramentis, 3.1.1 (SC 25bis 90) o
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Therefore, the resurrection is Christ’s ”blrthi’ a§ tbehSofri\r;)tfb SI.O:’f :; ;
ration into divine life. Inasmuch as Cbrlst is “t e' om 110
i}iie;eead 147 the Christian’s adoption as a child of God in b;g)r ilrs\,;nin
likewise itself a regeneration wi.th Christ’s risen power, a‘s 5
the resurrection. “The resurfrecgo:lcv;fla§si13: c;nr(le(r)(telﬁla;:/ goi?;?fs;;ﬂy
life but a birth into a new li .e tha ri havein s bodily
humanity. Before the Christian can have a regen \ ,b “hrtst
/18 Christ is firstborn from the dead, says m ;
lg;‘:s?’rsui‘esurrection was a regeneratior} s? must bafz.tlsnmisbj, naes “t,k';;rth’
“imitation” of the resurrection.' If Chr1§t s resurre.c i0 boriealy
tl:lri the baptized, who participate in this reslurrecltl;ne, z;/rr:bd <
manifested in their rising from th.e Paphsm:; I:;?lo , he symbo ot
Christ’s and their tomb, also participate in t at “reg raton”as
’s chi rose further argues that just as wa er g
i;rz‘:ti:ellsllt?)rlei?é,/:? ll))aptismal water regenerates the b'apt;\zec;lzsm y
150 Finally, in De mysteriis, Ambrose asserts that in the ng

the fo h Hc;l Spirit comes upon the font, or upon th.ose receiving
e f9nt, t ; h zmz way that Spirit came upon the Virgin Mary. As
papisr 1}1 t(i ISJ‘r()u Yt forth a miraculous birth in the wnm'b.of tl.w
th'c l'l()l)‘lobtf)l(:lin the }\:vomb that is the baptismal pool the Spirit brings
X)l:gilllh:e birth of a new creation in a miraculous way.™'

Postbaptismal Anointing. Ambrose discusses th.e pBSt}:?IZZSrZ:LZ()I
anointing in De sacramentis, 2.7.24 and 3.1.1 andfm etheyfont a;‘d o
0.2 After the baptism the neophytes come up rom o ooy
?)r;)ach the bishop.'® He spreads the nmyron on their heads™ and p

W De sacramentis, 3.1.2 (SC 25bis.go); Colossians 1:18. Louking Behind

us William Ledwich, “Baptism, Sacrament of th(? Cross: Lo g S

A 1b ose,” in Bryan Spinks, The Sacrifice of Praise: Studies on the ;Ba

rose, ’ - ‘

'Sft};an;c: iving and Redemption in the Central Prayers of the Euc.hérzits ‘]l;; iZio}:\ i
tismal Eiturgies: In Honour of Arthur Herbert Couratin (Rome: C.L.V.
Liturgiche, 1981) 201. & 2cbiss0)

1% De sacranentis, 3.1.2 (SC 25bis.go). ' e

150 Ile)Li;aiNe will discuss Ambrose’s use of natural symbols in Chapter 7

R i ill di Ambrose’s use of biblical
151 De mysteriis, 9.59 (SC 25bis.190). We will discuss

images in Chapter 6. See below, 234ff.
125C 25bis.88, 9o, 172.
183 De mysteriis, 6.29 (SC 25bis.172).
1% De sacramentis, 3.1.1 (SC 25bis.go).
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“God the Father Almi
Holy Spirit
eternal life.

ghty, who has regenerated you by water and the
- and has forgiven you your sins, Himself anoint you unto
"1 We know that this anointing was performed by the
bishop because Ambrose uses the Latin word sacerdos, his word for
“bishop,”™ to describe this rite inboth De sacramentis and De mysteriis.
From De sacramentis we learn that this anointing was performed with
myron. ]. H. Srawley assumes that nyron is chrism; Deferrari calls it
myrrh.'” All that we know for certain is that myron is oil with a scent.
The allusion to ointment running down Aaron’s beard in De mysteriis,
6.29 suggests that the oil was poured over the head rather than traced
on the forehead. The prayer quoted by De sacramentis as used by the
bishop is the first time we see this particular prayer used anywhere.

It resembles, with a few changes of wording, the prayer found in the
Gelasian Sacramentary in connection with the first postbaptismal
anointing at Rome.

Ambrose interprets this anointing as the enrichment of the senses

by grace and the embodiment of the effects of the baptismal ritc.
Ambrose’s description of the
“regencration.” "™ Ambrose o
anointed unto eternal life,

anointing speaks of the whole rite as
xplains to the ncophytes that they were
contrasting eternal life with temporal life.
Ambrose instructs the neophytes that even temporal death is to be

preferred to loss of this eterna] life, should some enemy attempt to de-
stroy their faith.' The baptized were anointed on their heads, because
“the wise have eyes in their head,”"" and when this seat of natural
wisdom receives grace, a more perfect form of life begins, which is
called regeneration and resurrection.'' Drawing from Song of Songs,
Ambrose further connects this anointing with the resurrection by com-
paring the fragrant smell of the ointment with the odor of the resur-
rection.'s2 The ointment, in its fragrance, is itself a symbol of the
resurrected Christ. “In His association with the baptized, symbolized

®Ibid., 2.7.24 (SC 25bis.88).

"*See above, 1, n. 1.

*Thompson, On the Sacraments and On the Mysteries, 22; Roy J. Deferrari,
Saint Ambrose: Theological and Dogmatic Works, The Fathers of the Church 44
{Washington: Catholic University of America Press, 1963) 289.

™ De sacramentis, 3.1.1 (SC 25bis.go).

" De sacramentis, 2.7.24 (SC 25bis.88).

" Ecclesiastes 2:14.

“' De sacramentis, 2.7.24 (SC 25bis.88).

“ De mysteriis, 6.29 (SC 25bis.172). Cf. Song of Songs 1:2-3.
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by the anointing with the perfumed1 ?ifnti?éfnt, [Christ] is drawing
mporal life into eternal life.”'" o
thi\rrrlnfl;?;zetils(})) sees in the unction a parallel to the an01::1ng 0; ]
Aaron'* and the priestly character of the people of God. " H; tt f;iir
fore understands it as the consecration of the newly baptlz.e ho helr
place in the priestly body of the Church.' In De sacrfmziintzs t” e nsomted
language is used in the fourth sermon: here the baptized are “a

7 3 1”167
to the priesthood” and “the kingdom.”"

Washing of the Feet of the Neopliytes. After the anointing (t:lhe Cbrlii};c;]ihis
and presbyters wash the feet of the.neophytes. Ambrose e§t bes.
rite of footwashing in De sacramentis, 3.1.4-7 a.nd alluc.ii;; t10~1 i ey
nmysteriis, 6.31~33.'% John 13 is read; then the blsholp gersh umsib cters
begins to wash the feet of a few of the newly baptlze.d. e pret y
do the same for the rest. Ambrose is aware th.at the rite was no obe
practiced at Rome'® and defends its use at Milan. In De saYcrtamcntOO e
says, “In all things I desire to follow the Roman Churc:l\. e well o
not without discernment; and what other. places have. one fwe ©
retain, we too do well to maintain.”"” This statement 1511'10t 0ur11d
De mysteriis, where Ambrose, writing for .a general pub ic, “?Z:her
naturally avoid language that seemed to myolve cr_1t1c1sm o oher
churches, including possibly Rome. Preaching to his fown neophytes,

Ambrose spoke more freely because he had no such ;ars.e il
As regards the significance of the footyasl;tng, Am .rtos s,acramemal
recognizing its value as a lesson in humility,”" assigns it a

3 Riley, Christian Initiation, 3g0.
16 Psalm 133:2.
1% 1 Peter 2:9. ‘
1w De mysteriis, 6.30 (SC 25b|s.1?3). )
167 cramentis, 4.1.1 (SC 25bis.102).
168 é)é szasbis go—96, 172. Botte is correct that although De myster ni does nollf )
i ’ i i int does not make sense i
speak of this rite, the rea;flmg of ]to}?rllj 1 53 ;Ityt:;;ego;g
did not exist. Botte, Des Sacrements; De eres, 28. . .
l‘“" While the washing of feet was not practiced by theG RolmandCIhul;TdmI lc::n
i i i i in Africa, Spain, Gaul, and Ire .
e e bap“s:" 1; vaalSl'mrr::il?rish origixf) such as the Missale Gothicum,
found in service books of Gallican  such sale Cotlie
1 i issal, and Stowe Missal, as well as
issale Gallicanum Vetus, Bobbio Missal, !
Xllxiizrgsian rite. Thompson, On the Sacraments and On the Mysteries, 23f.
1 De sacramentis, 3.1.5 (SC 25bis.g4). ) .
M 1bid., 3.1.7 (SC 25bis.94); De mysteriis, 6.33 (SC 25bis.174).
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efficacy. While all guilt is washed away in baptism, there remains the
transmitted hereditary tendency to sin, and for this there is needed a
“reinforcement of sanctification” supplied by footwashing.”? The lan-
guage in De mysteriis is similar. Ambrose says of Peter, “. . . his foot is
washed that hereditary sins may be removed, for our own sins are
loosed through baptism.”"” Our own sins are remitted in baptism. The
hereditary sin, that is, the tendency to sin transmitted by Adam, needs
to be cleansed. Thus Ambrose insists that it is a mysterium and a sancti-
ficatio, which deserves a place in the initiatory rites.” Based on
Ambrose’s understanding of the words of Christ effecting the “change”
in the Eucharist,” one must wonder whether the purpose of the read-
ing of John 13 was to effect the cleansing of hereditary sin."

" De sacramentis, 3.1.7 (SC 25bis.gq).

" De mysteriis, 6.32 (SC 25bis.172).

™ De sacramentis, 3.1. 5-7 (SC 25bis.94—96); De nysteriis, 6.32 (SC 25bis.172).

% De sacramentis, 4-4-14-5.23 (SC 25bis.108-114); De mysteriis, 9.50~54 (SC
25bis.184-188).

"In a compelling study Martin Connell applies a detailed literary, text criti-
cal, and redactional analysis to the received Greek text of John 13:1-20 and its
variant readings and concludes that the original narrative comprised only
verses 6-10. Connell argues that the final redactors of John's Gospel added
verses 7-20 to this “original narrative,” which reinterpret the footwashing in
terms of servanthood and humility. This interpretation is not present in verses
6-10. Rather, it appears as a necessary rite (“If I do not wash you . . .”) done,
like baptism elsewhere, in order to give the recipient a participatory “share” in
Christ himself. Connell asks, “Might not the footwashing itself, especially as
this is captured in 13:6-10, have been the initiatory rite of some Johannine
communities? Might it not have been the rite of sanctification which wiped
away one’s sin or, to take from the Gospel, ‘made one entirely clean’? Recall
the text’s ‘Unless 1 wash you, you have no share with me’ (1 3:8) and ‘One who
has bathed does not need to wash, except for the feet’ (13:10). With these
verses the footwashing takes on far more gravity than any of the same
Gospel’s few references to baptism.” Martin F. Connell, “Nisi Pedes, Except for
the Feet: Footwashing in the Community of John's Gospel,” Worship 70, no. 4
{1996) 20-30, quotation: 24. For a summary and evaluation of this study and its
implications for the New Testament origins of Christian initiation, see Johnson,
The Rites of Christian Initiation, 20ff. For footwashing as a postbaptismal rite in
the Gallican tradition, see Gabriele Winkler, “Confirmation or Chrismation?

A Study in Comparative Liturgy,” in Maxwell E. Johnson, Living Water, Saving

Spirit: Readings on Christian Initiation (Collegeville, Minn.: The Liturgical Press,
1995) 202-219.
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Vesting with White Robes. After the washi'ng of f.eet, the neofphytetsi Or:el-
ceived a white garment as a symbol of their baptismal traf;f orrrkl)a .
This robe is alluded to in De sacramentis, 4.1.5—6'and 5.1.4. ’Am rols:.:
describes the neophytes vesting in white rob.es in De mysteriis, 7.34.

In De sacramentis, the first allusion to the white robe occurs whenCl
Ambrose describes the approach of the peophytes to the alt?; an .
imagines the angels repeating the question from the S'ong of ;)”nlgs.The
“Who is that coming up from the wildernes§ dressed in wthe. X
question would have little relevance except in connection with the )
white robe. The second allusion is found when Amprose ritur;\s ’toh he
neophytes’ approach to the altar and speak.s of the joy of the 1cd ur: -
when she sees her familia candidata, her whlte-rf)bed house old, p e'th
ing around her."™ Perhaps Ambrose does r.10F c.ils.cuss the vesting wi
white robes in the place it occurred in the initiation p.rocessd because
the neophytes were still wearing their robes as they llzf,te(;\ed ttl.(: -
De sacramentis. Therefore, they did n;)t nee;}:l1 t(; bet reminded that they
ssed in them after emerging from the font. ‘
haﬁ\dDrs mysteriis Ambrose describes the whi'te f:})be asa r(?mu:ﬁer of
the shining garments of the resurrected .Chrlst. Cor.nbm}ing e with
psalm dialogue of the entrance of the King of Glo”r}lfsintod eav:;rll -
the angels’ question, “Who is this King of Glory?”)'® an arg) e od
Testament reference to the fact that the King of Glory came dresse
a white robe,'® Ambrose endeavors to show.that the white ‘robes vC\lfom
by the neophytes signify their participation in t'he re:?urrecilc.m anbe
ascension of Christ, the King of Glory, also depicted in a white ;lo' t.
For Ambrose the white robe of the resurrected .and. a§cended C rlls
and the white baptismal robe are one symbol signifying tbe nevs:i y
baptized’s incorporation into the mystery of the resurrection an
i rist. .
ascCelI:)ssleolr}: ?(flgt}:zdsto the mystical association of the neoPhytef: l\tvx'th the
resurrection and ascension of Christ is t1.1e personal union o cllvu:ng
intimacy that this association implies. Riley sees Ambrose under

77S8C 25bis.104, 122.

%SC 25bis.174.

™ De sacramentis, 4.1.5-6 (SC 25bis.104).
1801bid., 5.3.14 (SC 25bis.126).

¥ Matthew 28:3.

%2 Psalm 24.

®]saiah 63:1.
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scoring this personal intimacy by interpreting the baptismal robe “as a
bridal garment, along with the reminiscences of
tions for wedding which this bridal garment imply, namely the bridal
bath and the use of perfumes.” ™™ Riley notes that such a mystagogy
fits well with the fact that baptism was a bath and was followed by an
anointing with perfumed myron. Thus, following Song of Songs,
Ambrose declares that Christ, upon seeing his Church in white vest-
ments, pure and washed in the bath of regeneration, calls the Church
his fair love." Ambrose then shows that the baptized are attractive to
Christ and moving to closer union with him. The bridal imagery of
Song of Songs is used both to express the union of the baptized with
the risen Christ and as a mystagogical explanation of the white robe in
De sacramentis. As we have seen, Ambrose describes the
processing to the altar for the eucharistic celebration as
clothed in white.”"® Ambrose then relates
bloom with their white blossoms in Son
standing at the altar “dressed in white” in order to suggest the flower-
ing of the grace brought about by baptism, a flowering that could not
have been expected to produce such attractive fruit.”

Ambrose also understands the baptismal robe as symbolizing the
forgiveness of sins.’® Here he contrasts removing the garments before
baptism, the “covering of sins,” with putting on the shining white
garment after baptism and sees a sign of the return to primitive inno-
cence." The shining whiteness of the robe represents the cleansing of
the soul from defilement. Ambrose supports this interpretation of the
baptismal robe by using biblical references to washing that makes
whiter than snow'™ and to Moses cleansing the people with the blood
of the lamb."" Ambrose shows that this cleansing takes place in bap-
tism by relating to the Gospel scene of the transfiguration of Christ, a
prefiguring of the resurrection, where Christ’s garments were white as
snow.”” Further Old Testament reference is provided by the allusion to

the cultural prepara-

neophytes
“this family
the image of apple trees in

g of Songs 5:1 to the neophytes

"™Riley, Christian Initiation, 439.

" De mysteriis, 37 (SC 25bis.176). Cf. Song of Songs 4:1.
"% De sacramentis, 5.3-14 (SC 25bis.126).

"Ibid. See Riley, Christian Initiation, 440.

"™ De mysteriis, 37 (SC 25bis.176).

" Ibid. Cf. Psalm 50:9.

" Ibid.

" Exodus 12:22.

= Cf. Matthew 17:2.
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sins that were once scarlet but now are white as sr\.ow.“’3 The bla_ck—to-
white imagery for sin and forgiveness is alsq prov*ded by the plctukrle
of the Church, the familia candidata standing in white robes b'efore t :994
altar, once black with sin but now white by the grace of forglveness.

Finally, Ambrose sees in the shining rad.iance of the Papt}sma; "
garment a reflection of the life to be lived in partngrslup with C rist,
who dwells within the neophytes as a seal on their hearf, moving
them to live a life that will reflect the image of God, the image in ,
which the neophytes were created, which ha.s been rcstore.d th;oug h
baptism and which will shine forth in Christian conduct, like the
baptismal garments themselves.™

Spiritual Seal. The “spiritual seal” is described by AmbroseI;:\IDe
sacramentis, 3.2.8-10 and 6.2.6-8, and in De mysteriis, 7.41, 4;1. n
neither De sacramentis nor De mysteriis does.Ambrose1 9(7iescr1be any
liturgical action in connection with the spiritual seal, except.;hat 1:h
De sacramentis he prefaces the enumeration of the sevenfold 8l Fs wi
the words “when, at the invocation of the bishop the Holy Spirit is
bestowed.”'® Thus all that we are able to conclude frorp Ambrose is
that this rite involves an invocation by the bishop that in some way
bestows the Holy Spirit and its virtues."

" [sajah 1:18.

9 De mysteriis, 35 (SC 25bis.174).

5 Tbid., 42 (SC 25bis.178). Cf. Song of Songs 8:6.

19 is.96, 140, 178. ‘ ‘

"’"?’Eezrzba:egthrei ponible reasons that Ambrose did not describe a ritual
action in connection with the spiritual seal: (1) he felt that Athe neophytes f
would recall the rite and therefore did not need a fiescr1pt10n,.(2) respect for
the disciplina arcani, and (3) there wag)no ritual action to describe.

198 entis, 3.2.8 (SC 25bis.g6).

199 gﬁ;f:::t’ilons of3 the ’sspiritual seal” have Fraditionally bee.n based cc)ln t_he
supposition that Ambrose’s description contains c'lu?s that point to LtII:I (reirte o
standing the spiritual seal as the ceremony that. \A{ll] in tlr.ne becomeC f e
confirmation. See, for example, Finn, Early Christian Baptism a.nd .the atec f’
menate, 60-61; idem, From Death to Rebirth: Ritual and ?onv.erszon in Antiquity,
228; Yarnold, The Awe-Inspiring Rites of Initiation, 38. First, }nasmuch as sl
Ambrose’s list of the seven gifts of the Spirit (De saf:ramentzs, 3‘2.8. [S.C 215 1st9(: ;
De mysteriis, 7.42 [SC 25bis.178]) is in a form differing .from the biblica ;e: , tl,e
is assumed to be a “liturgical formula.” This formula is further assumed to
part of the formula employed by the bishop. This formula appears to corre-
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spond structurally to the post-chrismational episcopal hand-laying prayer of
Apostolic Tradition 21 (cf. Hippolytus, La tradition apostolique de Saint Hippolyte,
Liturgiewissenschaftliche Quellen und Forschungen 3g, trans. Bernard Botte
[Miinster: Aschendorff, 1963} 58.) and parallels the language of this prayer in
the later Roman rite. The effect of this prayer is therefore understood to be a
bestowal of the Holy Spirit in a way distinct from the bestowal of the Spirit in
the water bath.

Second, Ambrose’s description is alleged to contain hints of a signing of the
cross and anointing. In De sacramentis, 6.2.7 (SC 25bis.140), a summary of the
baptismal rites, Ambrose says, “Therefore God anointed you, the Lord signed
you. How? Because you were signed with the image of the cross itself into his
passion, you received a seal unto his likeness, that you may rise unto his
image, and live after his pattern.” This passage is assumed to indicate a sign-
ing of the cross in the giving of the “seal,” as in later Ambrosian and Roman
usage. Yarnold contends that Ambrose considered the anointing in this cere-
mony too secret even to be hinted at in De mysteriis. Yarnold, “The Ceremonies
of Initiation in the De Sacramentis and De Mysteriis of St. Ambrose,” 462. The
anointing is assumed to be the anointing after baptism, which is said to mark
the beginning of the rite that will become confirmation. This rite is understood
to be completed by the subsequent “signing” or “seal.” In this connection of
postbaptismal anointing and signing or seal scholars find “a discrete entity
separated from a water-rite understood as effecting forgiveness of sins, which
has a different meaning or effect than that rite.” Pamela Jackson, “The Mean-
ing of ‘Spiritale Signaculum’ in the Mystagogy of Ambrose of Milan,” Ecclesia
Orans 7, no. 1 (Rome, 1990) 81.

Third, Ambrose describes this rite as perfectio (De sacramentis, 3.2.8 [SC
25bis.g6]). He also says of the spiritual seal, “God the Father has sealed you,
Christ the Lord has confirmed you, and has given the earnest (or pledge) of the
Spirit in your heart, as you have learned from the apostolic lesson” (De
mysteriis, 7.42 [SC 25bis.178)). Scholars have seen in these descriptions the
“completion” or “perfection” of baptism. Thus, from these clues they have
constructed an independent rite administered by the bishop that involves
prayer for the bestowal of the Holy Spirit in a special way and the signing of
the cross and anointing. This rite brings baptism to completion.

Building upon the work of Pamela Jackson, Maxwell Johnson correctly cau-
tions that “Ambrose’s ‘spiritual seal’ is ‘elusive,” and we simply do not know
‘what ritual action—if any—accompanied the bishop’s prayer.”” Maxwell E.
Johnson, “The Postchrismational Structure of Apostolic Tradition 21, the Wit-
ness of Ambrose of Milan, and a Tentative Hypothesis Regarding the Current
Reform of Confirmation in the Roman Rite,” Worship 7o (January 1996) 25;
idem, The Rites of Christian Inutiation, 137-138. Aidan Kavanagh suggests that
it might simply be a general prayer for the neophytes or a concluding prayer
for the entire process of initiation. Aidan Kavanagh, Confirmation: Origins and
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Reform (New York: Pueblo Publishing Co., 1988) 55. Furthermore, neither the
tenth-century Anibrosian Manual nor the twelfth-century Or.do .of Beroldus have
any corresponding rites beyond the one postbaptismal anointing and foot-
washing (Johnson, The Rites of Christian Initiation, p. 37). . .

That the list of the seven gifts of the Spirit is a formula is conjecture and
cannot be regarded as certain, as it is not expressly stated by Ambrose that
this list constitutes a formula. That the effect of this prayer is the bestowal of
the Holy Spirit in a unique way, we must rememb?r that Am.brose, as nTysta-
gogue, assigns both several meanings to a single rite and a single meaning to
several rites. Jackson reminds us that “Ambrose attributes to those who have
been water-baptized eyes like those of the one who has .descen(.igd upon them:
the Spirit (M, 37), and speaks of them as imbibing thfz gl.ft of spiritual grace .
(M, 20); it is not easy to see how such work of the Spirit is separable ffom His
indwelling. Similarly, Ambrose asserts that the Spirit comes on th(?se in the
font as He came upon Mary in the conception of Christ (M, 13) ; this seems to
imply that believers are indwelt by the Spirit at their regeneration even as
Christ was indwelt by the Spirit from his conception. Ambrose even uses the
gift of the Spirit at Pentecost (a favorite pericope for those who argue f.or a
separate, post-immersion gift of the Spirit) in discussing t.he cor\secr?flon of
the font (S, 11, 15).” Jackson, “The Meaning of ‘Spiritale Signaculum’ in the
Mystagogy of Ambrose of Milan,” 85-86. .

In response to the argument that the spiritual seal imparts not the presence
but additional graces of the Spirit, we must remember that An?brosc ascr{bes
many kinds of activity to the Spirit in the font. Furthcrmore‘, his cxplar.lahons
are more often direct citations of Scripture than theological interpretations of
those citations. Jackson notes that “scriptural texts which were late.r 'u:.;ed as
proof texts for various theories of the Spirit’s presence in separate initiatory
rites had not yet acquired this function in Ambrose, the presence c'»f sucha 'text
does not demonstrate that Ambrose intended the same thing by his use of it ’
intended by later authors.” Ibid., 86. As we have seen,. the cor‘ltent of Ambrose’s
mystagogy is a response to the Trinitarian controversies of his day. In De sacra-
mentis, 6.2.6 and De mysteriis, 7.42 (SC 25bis.140, 178), Ambrose l'I.‘li?y not be .
assigning specific actions to specific persons of the Trinity but ralfslmg up their
equality (cf. De sacramentis, 6.2.8 [SC 25bis.140]). Jackson asserts: ‘That
Ambrose’s concern that his neophytes believe the orthodox teaching on the
equality and unity of the Persons of Trinity may have.sl.\aped his mystagogy
of spiritale signaculum seems clear in S, VI, 5-10. Here it is apparently

Ambrose’s eagerness to assign a coequal function to each of the .Persons of the
Godhead which leads him to alter the Scriptural text which he cites, 2 Cor. 1:
21-22.” Jackson, “The Meaning of ‘Spiritale Signaculum’ in the Mystagogy of
Ambrose of Milan,” 87. o

Second, as for the postbaptismal anointing marking the beginning of a
self-contained rite of confirmation, which is completed by the subsequent
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Procession to the Altar. The procession to the altar followed the com-
pletion of the above rites. This procession is described in De sacramentis,
3.2.15; 4:2.5, 7; 3.8; and De mysteriis, 8.43.% Both works refer to the use
of Psalms 42 and 23" in this procession.*? Finn sees in De sacranentis,

“signing” or “seal,” in neither De sacramentis nor De mysteriis does Ambrose
describe an anointing or any other liturgical action in connection with the
spiritual seal. Johnson conjectures that if any liturgical gesture was used in
connection with the spiritual seal, it was probably a hand-laying prayer.
Furthermore, in De sacramentis the postbaptismal anointing and spiritual seal
are clearly distinct. In explaining the significance of the postbaptismal anoint-
ing in De sacramentis, 3.1.1 (SC 25bis.g0), Ambrose concludes: “This is called
regeneration,” thereby seeming to connect it with the preceding rite of
baptism. In view of the fact that De mysteriis is based upon De sacramentis
(above, 12-14), this fact determines the interpretation of the vaguer language
in De mysteriis.

Third, Jackson reminds us that Ambrose’s use of perfectio to describe the
spiritual seal (De sacramentis, 3.2.8 [SC 25bis.g6]) may be nothing other than
the nontechnical sense of “to bring an end.” In this sense the spiritual seal is
the last action before the neophytes’ first Eucharist. It marks the conclusion
of the process of initiation to an end. Thus the spiritual seal is not the rite of
confirmation.

What, then, is the purpose of the spiritual seal described by St. Ambrose?
Jackson speculates that, for Ambrose, “the spiritual seal was, with the other
post-immersion rites (anointing, footwashing, clothing) part of the ‘symbolic
overflow’ of water baptism, i.e., there are so many dimensions to what God
effects in human beings when they become Christians that theological reflec-
tion on conversion and salvation over the course of time may result in the
symbolic association of various of these dimensions with particular extra-
immersion rites. Since human beings exist in time, it is often easier for them to
grasp a number of concepts when they are presented in sequence rather than
simultaneously; associating various dimensions of salvation with various
ritual acts would enable converts and the Christian community to appreciate
more clearly the manifold aspects of God's grace in Christ. Thus, in Ambrose,

- - spiritale signaculum gives expression to one’s reception of the Spirit of God
which makes a person ‘one of His.”” Jackson, “The Meaning of ‘Spiritale
Signaculum’ in the Mystagogy of Ambrose of Milan,” 90—91.

M™SC 25bis.100, 104-105, 178-179.

* What Ambrose calls Psalm 22 is what the Hebrew Psalter, along with
most modern translations, calls Psalm 23.

™ For Psalm 42, see De sacramentis, 4.2.7 (SC 2 5bis.104-105) and De mysteriis,
8.43 (SC 25bis.178-179). For Psalm 23, see De sacramentis, 5.3.13 (SC 25bis.126)
and De mysteriis, 8.43 (SC 25bis.178-179).
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5.3.13 the hint that Ambrose, who introduced responsorial singing in
the West,? indicates that the neophytes chanted Psalm 23 in this pro-
cession to the altar for the Eucharist.* Regardless of whether it was
chanted by the neophytes, in Ambrose’s hands this psalm beautifully
summarizes baptism and the Eucharist in a series of types:

“How often have you heard Psalm 22 [23] and not understood it! See
how it is applicable to the heavenly sacraments: ‘The Lord feeds me
and I shall want nothing; he has set me in a place of pasture; he has
brought me upon the water of refreshment; he has converted my soul.
He has led me on the paths of justice for his own name’s sake. For
though I should walk in the midst of the shadow of death, I will fear
no evils, for you are with me. Your rod is power, the staff suffering,
that is, the eternal divinity of Christ, but also corporeal suffering; the
one created, the other redeemed. You have prepared a table before me
against them that afflict me. You have anointed my head with oil; and
my chalice which inebriates me how goodly it is!""**

Stage Four: Easter Eucharist

Ambrose also includes the eucharistic liturgy and the Lord’s Prayer
in De sacramentis. Until their baptism, the catechumens were dismissed
after the liturgy of the Word in order to preserve the secrecy of the
Eucharist. Thus the celebration of the Eucharist at the Easter Vigil was
not only the neophytes’ first reception of Communion but also their
first experience of the celebration of the Eucharist. Ambrose’s explana-
tion of the Eucharist® is of prime importance for our knowledge of
the eucharistic practice of the fourth century in Milan.

Although there is no allusion to the offering of the faithful in De
sacramentis, we learn elsewhere from Ambrose*” that though the
neophytes communed with the faithful, they were not allowed to
participate in the people’s offering of bread and wine before the octave
of Easter. Recalling the eight days of the Jewish period for purification,
Ambrose gives as the reason for this exclusion the fact that this cere-

» Above, 118-1149.

2 Finn, From Death to Rebirth: Ritual and Conversion in Antiquity, 229.

25 De sacramentis, 5.3.13 (SC 25bis.126).

2% De sacramentis, 4.4.13-5.3.17 (SC 25bis.108-128) and 6.1.1—¢ (SC 25bis.138);
De mysteriis, 8.43—9.54 (SC 25bis.178-188).

27 Expositio in Psalmum cxviii, prol. 2 (CSEL 62.3).
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ing Company, 1986) 74.
Pro populo, pro regibus, pro caeteris.”
g pro regibus, pro caeteris.”

preface, ”tl.le prayer” is the prayer over the gifts, and “petitions”
for the various needs of th

mony can be performed only by . .
people who know it
have become established as Christians. 2 its meaning and

Yarnold asserts that “i

tis hard to imagine wh
had been initiated into ey the [ehphyies who

many more precious mysteries should be d
. e-
barred from this far more commonplace rite.”*® He asks “Why does

participation in the offertory require more careful preparation than
tcsn:x:‘;t;ni}c:)n?h”““ Yarnold answers his own question when he asserts
a e Hat
oiering of theenl:lsS gszss?utly saw the Offertory as the congregation’s
Ambrqse's understanding of both the process of initiation and the
consecration of the bread and wine is that they are divine works. The
role of the neophytes throughout the Easter Vigil is to receive Go'd’
grace. They do not need to understand what is happening to them 1S
orde,r to receive it. On the other hand, the offering is a response to )
God’s grace: it is the ritual expression by which the faithful offer
themselves to God. A sincere response requires understanding, which
the neophytes will receive during the week following Easter. igt,is
therefore, appropriate for the neophytes to wait to partici atle in t’h
offermg until the Sunday after Easter. There is an allusionpto th )
mingling of water and wine.?2 In his correspondence
mentions “the kiss of Communion,”2'3 I
"Ijhe anaphora began with praise and intercession 2'* Ambrose ex-

plains that “praise is offered to God, prayer is offered up, petitions f
the p.eople, for kings, for all others.”?s The prayer “for ki;lps” isa .
a.llusmn to 1 Timothy 2:2. Scholars have attempted to find t(fn this )
simple phrase references to earlier parts of the canon,"* but this seems

e
Ambrose

™ Ibid.

znnIYt,i?Old' The Awe-Inspiring Rites of Initiation, 40.

Mbid., 42.
2 De sacramentis, 4.1.2 (SC 25bis.142).
;‘“ Epistola extra coll. 1 (Maur. 41).14-15 (CSEL 82/3.154).
Kenneth W. Stevenson, Eucharist and Offering (New York: Pueblo Publish-

hil .
De sacramentis, 4.4.14 (SC 25bis.109). “Laus deo, defertur oratio, petitur

s
Yarnold translates the text “Laus deo, defertur oratio, petitur pro populo

He argues that, with this reading, “praise” is the

. are the prayers
€ congregation. Alternatively, Yarnold suggests that
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less likely.?’” Ambrose then supplies us w.ith a seri(».zs .of prayersluse(i 1—n
the liturgy,*® which, when read consecutively, ethlblt a general corre
spondence in order and contents with some sections of the canon ]
Missae of the Roman Rite. These prayers include the prayer that prelz1
cedes the consecration and corresponds to the Quam (.)blrzzltzone.m of the
canon,?? the institution narrative,® and the anamnesis,??' which cdorre-
sponds simultaneously to the Unde et memores, the Supra quae, ant' tos
the Supplices of the canon. These are, in fact, the r.nost .ancgﬂ vestige:
we have of this canon; however, the two are nof identical. -
Finally came Communion. The bishop says: “Corpus Christi. 1 fe
community answers: “Amen.”?? There was an .analogous fm;irr,lupa orr
the cup.” Ambrose seems to include the Featanon of' thz(; Lor hs raye
as part of the liturgy, though its position is less certain.” We a\;e() a
double commentary on it in De sacramentis, 5.4.18-29 and 6.5.24.

it is possible that the “praise” is not the preface but a special Easter Ipra;yel(') ;)iiio
rejoicing like the Alleluia. Cf. Apologia David, 1.8.42 (CSEL ?2/ 2. 324).11111 .xp

in Psalntum cxviii, prologue 3 (CSEL 62.4), Ambrose exp'lz?m's that Alleluia
means “laus dei.” Yarnold, The Awe-Inspiring Rites of.ImtuIz’tzon, 132, n. 30.
Chadwick’s reading eliminates the prayer over the g.lfts. Laus deo d;:fe;tur, -
oratio petitur pro populo.” Henry Chadwick, ed., Saint Ambrose: On the Sacra
ments (Chicago: Loyola University Press, 1960) 32..C.f. Josef A ]ungr;()amln

The Mass of the Roman Rite (Westminster, Md.: Christian Clas'sles, 1? ) ;.53.

WR.C.D. Jasper and G. ]. Cummings, Pmyfzrs of.thc Eucharist: Early an
Reformed, 3rd ed. (Collegeville, Minn.: The.thurglcal Press, 1975) 143.

28 De sacramentis, 4.5.21—23; 6.26 (SC 25bis.114, 154).

M1bid., 4.5.21-22 (SC 25bis.114).

2 Ibid.

21]bj .6.27 (SC 25bis.116).

2 ]IEbri(r:llc’: If/[aZz(a, Thi Origins of the Eucharistic Prayer,. trans. Ronald E.‘L;a'\ne
(Collegeville, Minn.: The Liturgical Press, 19?5) 246f.; idem, The.lEluc;:ZIIfntf
Prayers of the Roman Rite, trans. Matthew_]. O’Connell (.Collegew e,t'on of..
The Liturgical Press, 1986) 58ff. The text is the same w.1th the excepti o
minor variations characteristic of a “living “ text tha't is altered somewha
with use. G. Morin hypothesizes that Ambrose, mohvated. by his desire to "
follow Rome in all things, brought the Roman canon to Mllan.. Dz,i sac.rlam’e)n is,
3.1.5 (SC 25bis.94). See G. Morin, ”Depuis. ql'Jand und canon fixe a Milan?
Restes de ce qu'il remplacé, ” Revue bénédictine 51 (1939) 101-108.

2 De sacramentis, 4.5.25 (SC 25bis.118).

2 De mysteriis, 9.54 (SC 25bis.188). o

25Yarnold, The Awe-Inspiring Rites of Initiation, 51, n. 259.

#66C 25bis.128-134, 150-152.
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In addition to the liturgical formulae that they provide, De sacramientis
and De mysteriis are important duc to Ambrose’s pronounced teaching
on the conversion of the elements into the body and blood of Christ.”
Ambrose emphasizes the words of Christ as effecting this “conver-
sion” or “change.” Ambrose says:

“Perhaps you say: ‘The bread I have here is ordinary bread.’ Yes,
before the sacramental words are uttered, this bread is nothing but
bread. But at the consecration | consecratio] this bread becomes the
body of Christ. Let us reason this out. How can something which is
bread be the body of Christ? By what words is the consecration

[consecratio] effected, and whose words are they? The words of the
Lord Jesus.”2#

He understood the bread and wine of the Eucharist to be the “figure”
(figura) or “representing” (repraesentare) of the flesh and blood. The
Latin words figura and repracsentare have a more definite sense than
the corresponding English words and suggest the idea of exhibiting or
making present the sacred realities of which they speak. In other
words, there is no distinction between the real or symbolic presence of
Christ. The bread of the Eucharist is the same flesh that was crucified
and buried.®” Ambrose’s witness to this is the first in the West to be so
clear and unambiguous. He was also the first of the Latin Fathers to
attempt an explanation of the change.

For Ambrose, the change of the bread and wine into the body and
blood of Christ can only be understood by faith. One must go beyond
what is perceivable by the senses. Ambrose asserts that the power of
the word of Christ causes this conversion.” The crossing of the
Red Sea, the waters of Marah, and the incident of Elisha making the

¥ De sacramentis 4-4.14-5.23 (SC 25bis.108-114); De mysteriis 9.50-54 (SC
25bis.184~188). For discussions of Ambrose’s eucharistic doctrine, see Mazza,
The Eucharistic Prayers of the Roman Rite, 69~71; Ramsey, Ambrose, 68-70;
Thompson, On the Sacraments and On the Mysteries, 37-42; Luisa Teresa
Coraluppi Tonzig, “The Teaching of St. Ambrose on Real Presence, Its Misunder-
standing in Later Tradition, and the Significance of Its Recovery for Contem-
porary Eucharistic Theology” (Ph.D. dissertation, Duquesne University, 1988);
Madeline Grace, “Lest We Forget,” Enumasuel 100 (September 1994) 409-413.

™ De sacramentis, 5.4.14 (SC 25bis.108).

™ De mysteriis, 9.53 (SC 25bis.186-188).

™ De sacramentis, 4-4-14 (SC 25bis.108-110).



e -
axe-head to swim reveal the possibility of the eucharistic miracle.
axe-he

Furthermore, the body of Christ that the Christian receives was:j f
miraculously born from the Virgin.? Yet it is above all }t\heh WOT :Ot )
ist, “whi ke out of nothing that which was not,
Christ, “which was able to ma ; e ot which the,
i " ing things which exist into tha
that is capable of “changing . ° which they
" ” " hange. Finally, Ambrose
ere not”?® that “proves” the ¢ fin: : I
‘r,::alism of his doctrine from the Eucharistic Prayer itself. bIn ItDe
mysteriis, Ambrose states that this transformation comes a tc:u .
thyrough the words of Christ at the Last Supper recited by the priest:

. ”
“The Lord Jesus himself proclaims, ‘This is my _body.]z s;3:;ioer:;tte}r\eme
blessing of the heavenly words another‘naturells splc() e f/ hi,.; flor &
consecration the body is signified. He himself spef1 % o “edk pood
Before the consecration it has anothelzl?;lme, after it is ca

And you say, Amen, that is, it is true.””

The conception of a “conversion” of the elements into the body an;i
i b uc
blood of Christ was probably derived by Ambrose, as was so m
i sources.?’
in his theology, from Greek sour . _—
9151‘; remembranfe of Christ’s passion, resurrection, an(L ascens;ons, t
: " M es
to God, calling them “this spo
bishop offers the bread and cup . o . >
sacrif?ce this spiritual sacrifice, this bloodless sacrifice, this holy br

M1 De sacramentis, 4.4.18 (SC 25bis.128).
7bid., 4.4.17 (SC 25bis.128). . o
™ De mytt‘zriis, 9.51-52 (SC 25bis.184-186); cf. De sacramentis, 4.4.16 (
ZSE’I‘SI.;;Z: ).4 5.21-23 (SC 25bis.114). In De fide Ambrose refers t‘o the triflsfor-
mation 0.f1 tl'.ne.bread and wine into the body and blood of Christ asi:/ae tl;lf
lace through the efficacy of prayer: ”Now.we, as .often a? ;:ve; recre; ofhe
}‘)"mramental elements which by the mysterious efficacy o ’0 yp hy " D
:;ansformed into the flesh and the blood, do show the Lord’s death. A
4.10.125 (CSEL 78.201).
5 Matt 26:26: . . |
B"I\E/)I:mysteriis 9.54 (SC 25bis.188); De sacramentis, 4.5.23 (tShC ;51;1;.:;z)b100d
i “ ion” of the elements into the body a
2 The conception of a “conversion” o to the yane
of Christ appears for the first time (apart from some amtlclp(;itlonS (; 1 ;b; !
Gnostic writers) in the Catecheses of Cyril of Jerusa?em, an wat N
by Gregory of Nyssa, who had a special theory of his own (Oratio ek
’ )revgvitl; whose language Ambrose exhibits occasional parallels. Thompsof,
< 37 ! . .
On the Sacraments and On the Mysteries, xxxiv.
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and chalice of eternal life” and asking God to accept this offering as

God accepted the gifts of Abel and the sacrifices of Abraham and
Melchizedek. 2 Thus, the eucharistic offering is conceived of as com-
memorative. Itis a “thank-offering.”»* Ambrose looked upon the Eu-
charist as spiritual food by which Christ is sealed within us, a seal that
we dare not violate by sin.# He explains that this gift is far superior to
the treasures bestowed upon the Jews in their journey to the Promised
Land.*' Ambrose’s understanding of the benefits of the Eucharist
include the forgiveness of sins,*? the strengthening of the soul,** and
eternal life.* He also used the bridal imagery of the Song of Songs to
describe the intimate relationship that the communicant shared with
Christ in the Eucharist.» Finally, Ambrose emphasizes that the
Church, aware of the great spiritual strength of the sacrament, exhorts
its members to come together and partake of the Eucharist. Thus
Ambrose encourages the daily reception of Communion,

LITURGY AND MYSTAGOGY

Having reconstructed the rites of initiation that comprise the “
of Ambrose’s mystagogy and determined their meaning,
to an exploration of Ambrose’s use of
the newly baptized. From De sacramentis and De mysteriis we can out-
line ten general principles that govern Ambrose’s use of th
“text” in his mystagogical preaching.

text”
we turn now
this “text” in his preaching to

e liturgical

The Rites Are Inseparable from Scripture
First, we must acknowled

ge that to separate Ambrose’s use of the
rites from his use of Scriptur

» as we are doing by discussing the former

¥ De sacramentis, 4.6.27 (SC 25bis.116).
®1bid., 4.6.27 (SC 25bis.116). Mazza argues that inasmuch as the bread and
wine are already the figura of Christ’s body and blood, the offering is made so

that it may become “approved, spiritual, acceptable “ and not “that it may be-
come for us the Body and Blood.” Mazza, The Eucharistic Prayer

s of the Roman
Rite, 68-69.

* De mysteriis, 9.55 (SC 25bis.188).
* De sacramentis, 4. 3.10 (SC 25bis.106)
* De sacramentis, 4.6.28 (SC 25bis.116)
¥ De mysteriis, 9.55 (SC 25bis.188).
™ De sacramentis, 4.5.24.
*Cf. De mysteriis, 9.55-58 (SC 25bis.188—
*De sacramentis, 5-4-25 (SC 25bis.132).

; De mysteriis, 8.48 (SC 25bis.182),
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in this chapter and the latter in the next, is afl artificial division designed
to facilitate our understanding of Ambrqse s m?tb.Od'Of @ystagogyf.
Ambrose interprets the meaning of the rites of m.xtlatlon in tlermsB (()) "
scriptural images, stories, admonitions, and portlf)ns of pia ms.t

notes that we do not find in Ambrose’s mystagqglcal w2c:7r s nsa
divisions or learned definitions but a eralth of images. /?]m ro?e
intertwines passages from Scripture with the step-by-step flow o o
sacramental actions in such a way that the two become the expres

of a single reality.

“God is still visiting his people. Just as the New Testarr.lent. reveals STS s
saving power among us in such a way that the/New is d:iscltzvere .
be the fulfillment of the Old Covena.nt, so also Fhe sacred li ?;gh);
ongoing Sitz in Leben of Christ’§ saving pattern. in everc}lr iz:gi:in he
economy of salvation is still going on' in 'our @1dst, C:m s inour
liturgical celebrations that we recognize in fax.th 2,1'28 celel

saving activity which continues in our daily life.

Although we are currently attempting t? unravc.el the. ”slketms ;‘“’ -f:
Ambrose’s mystagogy in order to examine Fhfe llturglcal sl }'alix ,f
Chapter 6 we will explore in great deta.ll this msepiirab etm o
liturgy and Scripture as it is expressed in Ambrose’s mystagogy.

Explanation Follows Experience 3 .
éecond the most striking feature of Ambrose’s use of the rites of

initiation is that the explanations of the ritual actions are g.wer& on.lly

after the neophytes have participated in the sacramen;s.lLll;e })‘mr i,st
i i t only on baptism and the Eucha

Ambrose reserved instruction no .

but also on the Lord’s Prayer®™ until after the candidates had been

initiated. In keeping with Cyril’s philosophy that the sacraments

could be discussed only after initiation, Ambrose states:

“Now is the time to speak of the mysteries and to reflect syst.ematlcfallly
on the sacred ritual actions. We would not have considered it helpfu

; é ff.
27 Botte, Des Sacrements; Des Mysteres, 33 . .
8 Iv?ary Pierre Ellebracht, “Today This Word Has Been Fulfilled in Your
Midst,” Worship 60, no. 4 (July, 1986) 348.
#1bid., 350. ' -
2 De sacramentis, 5.4.18-29; 6.5.24 (SC 25bis.128-134, 150-152). :miS:o
treats the Lord’s Prayer in the course of his comments on the Eucharist.
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to those not yet initiated, but rather a betrayal of them, if we had
decided to give such a detailed explanation before baptism. Indeed it
is better for the light of the mysteries themselves to have inundated

you as a surprise than it would have been for us to have given an
explanation beforehand.”!

Ambrose here gives two reasons for this pedagogical approach. “[Flirst
to speak to the uninitiated about the sacraments would be to ‘b
rather than ‘portray’ them; second, the rites themselves had an
inherent pedagogy, not so much in the visible play of symbols as in
the inner light which “infuses itself better in the unsuspecting.’”2%
Theologically speaking, an encounter with God comes as a surprise
awareness of a new meaning of life, and it is clear that Ambrose looks
upon the rites of initiation as just such an encounter with God.
Pedagogically, one learns more easily if one has seen and experienced
before being instructed. In De sacramentis, Ambrose gives a third
reason for delaying explaining the rites of initiation until after they
have been received. Faith is needed to understand the sacraments, and
faith is not given until baptism.3
Ambrose gives further reasons for postponing sacramental cateche-
sis until after one has participated in the rites in two other places,®
both of which relate to Abraham’s instructions to Sarah about m
cakes.” In the Greek version of the biblical
can also mean “hidden,’

’

etray’

aking
text, the word for cakes

" presumably because the cakes were baked by
being covered with hot ash.® From this fact Ambrose asserts that

“every mystery ought to be hidden and, so to speak, concealed in a
faithful silence so as not to be inconsiderately published to profane
ears.”? [n other words, the Christian mysteries are too sacred for
general publication. In his other comment on this passage, Ambrose

says that the mysteries should be kept secret “lest by premature

™' De mysteriis, 1.2 (SC 25bis.156).
™Harmless, Augustine and the Catechumenate, 100,
¥ De sacramentis, 1.1.1 (5C 25bis.60). Cf. Genesis 15:6; Romans 4:1-25. See

below, 188-190.

™ De Abraham, 1.5.38 (CSEL 32/1.521); De Cain et Abel, 1.35-37 (CSEL

32/1.369-371). See Yarnold, The Awe-Inspiring Rites of Initiation, 5758,

Genesis 18:6.

™The Greek word for “cakes” is &yxpioiag, which means “hidden.”
5 De Abraham, 1.5.38 (CSEL 32/1.521).



speech you should commit them half-baked, so to speak, to faithless
or weak cars and the hearer be repelled and feel repugnance and
loathing; if he tasted them more fully baked, he would enjoy a taste of
spiritual food.””* Those interested in Christianity should not be given
knowledge until they are able to receive it profitably.

The Rites Are God’s Means of Giving Faith

Third, Ambrose understands that the rites are God’s means of giving
faith. Thus the goal of his mystagogy is not that the newly baptized
merely understand the rites but that they enter more deeply into them
by faith. In Chapter 4 we discussed the ways that Ambrose engaged
his hearers in order to draw them more deeply into the mysteries.
In our discussion of initiation in Milan we explored how Ambrose
understood the rites themselves as leading the neophytes into a
deeper experience and understanding of the mysteries. The mysteries
were not intended to be readily understood by the neophytes as they
participated in the rites. The rites were meant to have a deep emo-
tional impact and to leave a lasting impression on those being initiated.

This emotional impact can be seen throughout the process of initia-
tion. For example, despite the disciplina arcani, the competentes un-
doubtedly “heard mysterious hints of great secrets and privileges that
await them.”? Throughout Lent daily moral instruction, fasting, and
examination and scrutinies all conspired to fill the candidates with
excited anticipation. Finally, on Holy Saturday they are touched and
“opened,” commanded to renounce the devil, and—only half under-
standing—stripped, anointed, questioned, and plunged into the water.
Gasping for breath, they emerge from the font and are greeted with
joy, dressed in white, and led into the cathedral, where they see for the
first time the secret rites of the Eucharist and receive for the first time
the sacred bread and cup.

In addition to being overwhelmed, the neophytes are brought to
faith. Ambrose says, “You received baptism; you believed.”* He ex-
plains that in the epliphatha the bishop touches the conpetentes’ nostrils
so that they may receive “the full fragrance of faith and devotion.”!

8 De Cain et Abel, 1.35~37 (CSEL 32/1.369-371).

» Yarnold, “Baptism and the Pagan Mysteries in the Fourth Century,” 259.
Cf. De sacramentis, 1.3.10 (SC 25bis.64), 3.2.11 (SC 25bis.g8).

0 De sacramentis, 1.1.1 (SC 25bis.60).

*11bid., 1.1.3 (SC 25bis.62).
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II: his C?@ments on the ne.ophytes’ admission to the Eucharist,
mbrose shows how the rites themselves gave the neophytes the faith
to see the deeper meaning of the sacraments. Ambrose first ex lain
that Jesus’ healing the man born blind as it is recorded in ]ohnl’gs i
G(.)spelz"2 prefigures the mysteries. Ambrose then continues: “Now
think of your own eyes, the eyes of your heart. With your boéil e
you saw bodily things, but you were not yet able ol
things with the eyes of your heart. So when you
he took n,'nud and spread it over your eyes? What does this mean?"2¢
Ambr.ose s answer is that “you had to confess your sins examiné our
conscience, do penance for your faults, you had to ackn,owled e t)},'l t
Is to say, the lot of humankind.”*5 As a result of this, “you wengt ;h ;
(to the font], you washed, you came to the altar, youl began to see ;I: t
you had not seen before, that is to say, through the font of the Lord ’
and the preaching of the Lord’s passion, at that moment your eyes
were opened. Before, you seemed to be blind of heart, but nowyo
begax;1 to perceive the light of the sacraments, "2 Amb’rose tells t)llleu
gfezﬁt g:is that through the sacraments they began to see with the eyes
Then, in his mystagogical homilies, Ambrose provides the neophytes
an opportunity to see the mysteries through the eyes of faith b Fi)n\yit-
ing therrll to retrace their journey of initiation or, better yet, to tzilke it
second time. This time, however, the purpose is not emoti’onal im at
but comprehension through faith. That Ambrose’s mystagogy is apaC
second journey through the rites is reflected in the fact that i)llnbrose’
mystagogy generally follows the sequence of the rites of initiation.2 i
He breaks the process of initiation down into its component parts .
dlsc.us.sing the ephphatha, entrance into the baptistry, preba tiimall
anomtmg, and renunciation in De sacramentis, 1; the’exorcism and
consecration ‘of the water in De sacramentis, 1 and 2; baptism proper i
De sacrameitis, 2; postbaptismal anointing in De sacramentis f an}; ; ;
washing of the ncophytes’ feet in De sacramentis, 3; vesting V\;ith whijt;e

to see sacramental
gave in your name,

*2John 9:6-7.

* De sacramentis, 3.2.11 (SC 25bis.g8).
*Ibid., 3.2.12 (SC 25bis.g8).

*Ibid.

*Ibid., 3.2.15 (SC 25bis.100).
*Cf. above, 136-137.
*See below, 250-252.
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robes in De sacramentis, 4 and 5; spiritual seal in De sacr.amentif, 6i' the
Eucharist in De sacramentis, 4-6; and the Lord’s Prayer in particular
] i i tis, 6.
d prayer in general in De sacranientis, .
anThlzxt mebrose is calling his hearers to enter more d(;eply t1lnto th; .
N empha-
i h the eyes of faith is evident from the
mysteries and see throug f faitk from the emp
i 5 idates’ first sight of the bap
sis that he places on the candi . oma font
i i f their first sight of the baptism ,
and the Eucharist. Speaking o tiomal font
inds hi “You saw all that you could sce
Ambrose reminds his hearers, ‘ v
i to human sight. You saw w
es of the body, all that is open - .
;l;:r? ybu’c not what is done.”** They saw only the appearance; thei, d(lid
not s:ee the effect. Thus, for Ambrose, the goal of mystagogg 1sﬂt10 eaee
ly into the mysteries so that they s
the neophytes to enter more deeply : at they
th:nr’]l th}ZoZgh the eyes of faith, which they received by participating

in the rites.

] e Specific and Authentic . '
Th}id:ﬁ;ﬁ:jgroi’s use of the rites is spec{ﬁc. He invites pari:tcigfro f
people into a deeper understanding, experience, andhap};re:rtidpated'
the specific rites of Christian initiation 1n which they aAV Srose P
Yarnold states that the sermons of Cyril of ]erusalemf (;n ose o
Milan, John Chrysostom, and Tl\tno:'iorezzfo I\r/Ilczﬁzu;srtlltz;ar;s?n e

attern of Christian initiation. ontrary, in t 5
zz:nrgz: t}1)1e Fathers describe unique prdcesses of 1n1t1at1(;nC v;::;lci:
tinctive features and meanings. Compa.rmg the process % s
initiation described by Ambrose with elther. those descri te };
other Fathers or with Yarnold’s ”detailc?d picture of the s agerse VZalS
which a person entered the Church"z'”.m' the fourth centuryn very
that while the pattern of Christian initiation maybe corzlhmtois 4
broad terms, the details describe a procnss of2712mt1at10n a
in terms of both its rites and their meanings.

% De sacramentis, 1.3.10 (SC 25bis.64;.1 ——

7 Yarnold, The Awe-Inspiring Rites of Initiation, 1.

7 Ibi ription of Yarnold’s common pattern, ‘see 1—54..

7 ;tz)l:l ;1 izl;:p(iiissconpof the processes of Christian initiation des;rllloe(():l- lz; zthe
Fathers, see Riley, Christian Initiation, esp. 78-83, 101-103, 1%.;.;;3‘,}{“2 I hav;
179-180, 183, 207-211, 292-208, 341-348, 407—41%, 1?45—.45.;.a o doeeribed by
made a comparative study of the process of Chrlstl'an mé ation describecd by
Saint Ambrose and Yarnold’s common pattern. Cranlg A Ia)lhtle) C;ndidacy
of Christian Initiation Described by Ambrose of Milan (8 .D.

Research Essay, University of Notre Dame, March 6, 1998).
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The most distinctive feature of Christian initiation in Milan is the
washing of the neophytes’ feet, which is found only in Ambrose and
which, according to Ambrose, is not practiced in Rome. A second
unique feature of Ambrose’s process of initiation is contained in the
short interrogative Creed at baptism in which the Competentes are asked,
“Do you believe in the Lord Jesus Christ and in his Cross?”2» The words
in italics are not found in any of the Creeds or in any of the baptismal
rites,”* though there is a reference to them in Expositio evangelii seccundum
Lucani, 5.23.25 Third, though the neophytes receive the Eucharist at the
Easter Vigil, they are prohibited from participating in the offering.
Ambrose is also unique in interpreting the ephphatha as facilitating a
fruitful reception of the sacraments rather than driving out evil, and
the prebaptismal anointing as strengthening and not exorcism. Thus
Ambrose describes specific rites and not general patterns.

That Ambrose “explains” the mysteries as they were actually cele-
brated and not in some idealized way is evident from the way he uses
the details of the neophytes’ participation as part of his instruction.
“Think what you saw,” Ambrose tells his hearers, “think what you
said: recall it carefully.”?¢ The bishop touched their ears and their
nostrils, even though it was inconsistent with the biblical text. They
listened to a reading and their feet were washed; even though this rite
had raised objections and was not practiced at Rome. In an idealized
retelling of the rites, such inconsistencies and objections would be
eliminated. In fact, in De mysteriis, Ambrose’s polis
on the rites, he eliminates them. That Ambrose is describing an actual
celebration of the rites is also evident from the fact that he provides a
detailed description of his hearers’ participation. He reminds his hear-
ers of what they saw, said, and did. [ Ambrose is to draw his hearers
into the mysteries, his description of their participation must be au-

thentic. Thus Ambrose describes the specific rites in which his hearers
have actually participated.

hed commentary

The Rites Are Means and Not Ends

Fifth, Ambrose does not look upon the rites as ends in themselves
but as the means to a new life. He does not “explain” the rites for the

P De sacramentis, 2.7.20 (SC 25bis.84).

“Thompson, St. Ambrose: On the Sacraments and On the Mysteries, 5.
PCSEL 14.29.

7 De sacramentis, 1.1.4 (SC 25bis.62).
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sake of doing so, but in order to draw from them the appropriate.
lessons for Christian life. Baptism is not an end in itself but a begm—
ning, and the newly baptized must understand the transformation
that has taken place in them. Through baptism they “come to
believe.”?” By the ephphatha they are opened to the word and the
homily of the priest and “receive the sweet fragrancg of eternal gOOfi—
ness . . . so that the full fragrance of faith and devotion may d'well in
[them].”#® They are anointed in preparation for their s'truggk in the
world.?” In the waters of baptism they passed “from sin to life, from
guilt to grace, from vileness to holiness. Those who pass throu.gh these
waters do not die; they rise again.”” This death and resurrection
serves to “break the hold of the devil in this world as well."m‘.

Having been freed from the devil’s hold and giv.en ?tef,nzsl life, the
neophytes are to “choose eternal life rather than this hfe.. For
Ambrose, choosing eternal life is not an abstract theological concept
but a matter of making hard choices in everyday life. T.he neoghytes
already learned what this means through their Ler.\ten instructions on
the obligations of the moral life. Now, by pcnctrntl.ng the dcp.ths of the
Christian mysteries, they learn that they have recelvefd the faith and
strength to fulfill these obligations. Thus after emerging f.ron? the font,
the neophytes are “anointed to the priesthood,”* §anct1fled in t}::: ;
footwashing,® sealed to live a life reflective of the image of God,” an
receive the Holy Spirit and its virtues.”® Finally, when the neophytes
receive the Eucharist, Christ himself is sealed within them,?” a_ncl288
they receive forgiveness, strength for their souls, aer eternal life.

Ambrose’s mystagogy illustrates his understandm.g of. the everyday
world of the newly baptized as a place hostile to their faith and new

771bid., 1.1.1 (SC 25bis.60).

7 1bid., 1.1.2-3 (SC 25bis.60).

71bid., 1.1.4 (SC 25bis.62).

#Ibid., 1.4.12 (SC 25bis.108).

Bt Ibid., 2.6.19 (SC 25bis.84).

*21bid., 2.7.24 (SC 25bis.88).

®1bid., 4.1.1 (SC 25bis.102).

M]bid., 3.1.7 (SC 25bis.gq).

5 De mysteriis, 7.42 (SC 25bis.178).

% De sacramentis, 3.2.8 (SC 25bis.g6).

*® De mysteriis, 9.55 (SC 25bis.188). .

w8 gc sagramcntigs,sjﬁ.ziB (SC 25bis.116); De mysteriis, 9.55 (SC 25bis.188);
De sacramentis, 4.5.24 (SC 25bis.116).
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status as members of the Church. In De sacramentis he describes the
Christian as “an athlete . . . about to wrestle in the fight of this
world.”” The newly baptized are crowned by Christ for contests in
the world. Though this reward is in heaven, the baptized earn this
reward by their struggles in the world.? Ambrose reminds the newly
baptized that in preparation for baptism, they renounced “the world
and its pleasures,” which means that they renounced life in this
world. ! He further reminds his hearers that their baptismal promises
are kept not on earth but in heaven and that the mysteries they
received are heavenly; therefore, they are to shun earthly things and
pursue heavenly things.>

Ambrose directs the newly baptized to approach their life in this
world with care and caution.” In one place he compares the world to
a sea with diverse billows, heavy waves, and fierce storms and instructs
his hearers to imitate the fish, which swims over the waves and does
not sink in the storm, so that the world does not sink them.? In an-
other place Ambrose, reminding the ncophytes that they were anointed
to eternal life, instructs them not to set this carthly life before that life,
even if some enemy, desiring to take away their faith, threatens them
with death.”” In a third passage Ambrose compares the neophytes to
good eagles, which seek heaven and scorn earthly things.? That
Ambrose recognized that both the Church and the Christian had to
live in this world and could not totally alienate themselves from it is
evident in his editing of De mysteriis, which, as we have said, was in-
tended for publication. Ambrose eliminated the images of the athlete,
the storm and the fish, and downplayed the world in his treatment of
the renunciation, and wrote instead of the newly baptized renouncing
an adversary to his face.?”

Specifically, Ambrose addresses the triple threat of Arianism,
Paganism, and Judaism in his mystagogy. In responding to what he
perceived as exterior threats to the Church, Ambrose used his teaching

®Ibid., 1.2.4 (SC 25bis.62).

™1bid.

M1bid., 1.2.5, 8 (SC 25bis.62, 64).
M1Ibid., 1.2.5 (SC 25bis.62).

P bid.

™Ibid., 3.1.3 (SC 25bis.100).

™Ibid., 2.7.24 (SC 25bis.88).

™Ibid., 4.2.7 (SC 25bis.104).

™ De mysteriis, 2.5; 3.8 (SC 25bis.158).
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on the sacraments to assert Christianity’s superiority over paganism
and Judaism. He argued that the sacraments of the Christians are
more divine and more ancient than those of the Jews.” Ambrose
ridiculed the Jews for baptizing pots and cups, as if inanimate objects
were capable of committing sin or receiving grace.” Turning to
paganism, Ambrose asserts that, while the baptism of the Jews is a
figure of Christian baptism,*® pagan baptism is simply a bath.*"
Ambrose declares that “the baptism of the faithless does not heal or
cleanse but pollutes.”*? “The flesh is washed, but guilt is not wiped
out;*” rather, in that washing, new guilt is contracted.”*™

In responding to the internal threat of heresy, De sacramentis and
De mysteriis make clear that Ambrose used the sacraments to teach
orthodox Christianity to the newly baptized. In De sacramentis
Ambrose challenges the Arians by name:

“The Arians believe that they are diminishing the status of the Holy
Spirit if they call him [the Spirit] the Paraclete. But if Paraclete means
anything, it means ‘Comforter.” And have you not heard in the read-
ing that the Father himself is the ‘God of Comfort'?** So, you see, they

28 De sacramentis, 1.4.11-12; 4.3.9-12 (SC 25bis.66; 106-108); De mysteriis, 3-9
(SC 25bis.160).

2 De mysteriis, 4.5.23 (SC 25bis.114).

% The examples of Jewish baptisms that Ambrose gives in De sacranentis are
the bathing of Naaman and of the sick at the pool of Beth-zatha, and the bap-
tism administered by John.

W PDe sacranientis, 2.1.2 (SC 25bis.74).

w2 De mysteriis, 4.23 (SC 25bis.166).

33 The exact phrase is found in Enarrationes in xii psalmos davidicos 40.5 (CSEL
65.232), where Ambrose contrasts Christian baptism with the taurobolium, the
pagan rite in which a candidate is initiated by being showered with the blood
of a bull or ram. See Homes Dudden, The Life and Times of Saint Ambrose, 1:246;
Yarnold, The Awe-Inspiring Rites of Initiation, 61.

3 De sacramentis, 2.1.2 (SC 25bis.74).

5Scholars generally agree that Ambrose’s understanding of the title
“paraclete” is not correct. In general usage the term applied to one who was
called in as a helper, especially as an advocate to plead on one’s behalf.

%5 Ambrose is referring to 2 Cor 1:3. Eunomius, a follower of Arius, pre-
ferred to speak of the “Paraclete” rather than the “Holy Spirit” because he
thought that to do so made the Spirit seem inferior to the Father. Cf. Gregory
of Nyssa, Contra Eunomium, 185 (PG 43.159), a passage on which Ambrose
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th}lll’.lk they can diminish the Holy Spirit’s status in the very point in
which the eternal Father’s power is proclaimed so devoutly.”*”

Ambrose repeatedly asserts the equality of the Persons of the Trinity.*®
He shqws that all three Persons of the Trinity are present in the wa tZ-rs
of baptism, and that the forgiveness that God extends in baptism comes
from th? Father, the Son, and the Holy Spirit, who are “one Substance
one Divinity, one Majesty.”* In a clear strike against Arianism ,
Ambrose declares in De mysteriis that the profession of faith th;t the
candidates made “is not a case of, I believe in a greater, a less, and a
least.”10 For Ambrose, the sacraments show the operati,on of ti1e Trinit
and the equality of the three Persons, thereby refuting Arianism.* ’

The Rites Are the Continuing Drama of Salvation

' Sixth, the overall structure of Ambrose’s mystagogy, together with
his exp.lanation of the rites, reveals that he finds an ob;/ious sense of
.drama in the process of Christian initiation. His recounting of the
journey that brought the neophytes from their entrance into the bap-
tfstry to their entrance into eucharistic fellowship reflects his conviICJ-
tion that what Riley calls “the central core of the Christian experience
as recorded in the NT, one believes and is baptized, 2 is ritu:Ia)ll
enacted in the rites of initiation. Riley is correct tha,t ’

“this ‘believing’ implies an event, a dynamic passage from one state t
anoth.er, a turning, a metanoia, and introduction into a new world of °
consciousness, insertion into a history which absorbs past, present and
future, and recapitulates it interiorly and transccndentallyl in ti1e ‘
mysteiry of Christian Initiation. This drama of Christian Initiation is
described in various ways, from its simplest form, as, for example in
the story of the meeting of the Jerusalem-Gaza road c;f the deacrc)m ,

Zeems to be drawi.ng. Gregory wrote about 383, some eight years before the
ate normally assigned to De sacramentis.

* De sacramentis, 6.2.10 (SC 25bis.142).
::Cf. Ibid., 5.1.1; 6.1.1; 6.1.2; 6.2.10 (5C 25bis.120, 138, 142).
Ibld.,’.1.5.17—19. Cf. 2.5.14; 2.7.22 (SC 25bis.68-70. Cf. SC 25bis. 82, 86);
De mysteriis 4.24, 25 (SC 25bis.168). T
™ De mysteriis, 5.28 (SC 25bis.170).
" De sacramentis, 6.2. 5-10 (SC 25bis.140-142).
“Riley, Christian Initiation, 37.
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Philip with the Ethiopian eunuch on pilgrimage to ]e.rusalem,313 orin
the conversion of Saul on the road to Damascus™* to its more elabo-
rately developed rituals. The ritual manifcstation?s of this cvent . d
had passed from simple forms to ritual forms suited to the change
conditions in which the Good News was preached al?d 'the act of '
belief, and its negative counterpart, the act of renunc1at19n o.f unbeh;zlf
took place. The dramatic elements, the time of day, the pllgl“lmage, the
road, the encounter, obvious in the portrayal of the conver.smn of the
Ethiopian eunuch or Saul, remain present, however, even in the morfe
highly developed ritual, because of the very nature of the mystery 0
Christian Initiation as a passage into a new world of consciousness,
the world of salvation history. Place, time, characters, dlalogue, event:
all continue to play their role in describing the process of this mystery
of initiation.”*

Riley uses the rite of renunciation to show how Ambrose conceived
of Christian initiation as a drama.** First, by his remarks on the renun-
ciation, Ambrose sets a stage. In calling the baptistry the “holy of '
holies,” he interpretively distinguishes the place where the renuncia-
tion takes place from the place where the ephphatha c.)ccu'rred. Thus
Ambrose indicates “a graduated dramatic introduction 1.nto t%}i?
mystery based on the physical appointments of the bapt15tfy. ;
Ambrose sees a dramatic meaning in the fact that the candidates have
not yet been allowed to come close to the font and have not yet t‘umed
to see it. By remaining somewhat removed from the font and facing
away from it, the candidates establish a kind of combat arena where
the struggle with the devil will be acted out. “You entered, then,
in order to confront your adversary, whom you had to renounce to
his face.”® '

Thus Ambrose sees the devil as antagonist present in a drama that
takes place between the door to the baptist.ry and edge of fhe font. ‘
Ambrose’s understanding of the renunciation as a dra‘matlc corleeflt is
further reinforced by his interpretation of the prebaptismal anointing,

W Acts 8:26-40.

M Acts 9:1-19.

5 Riley, Christian Initiation, 37.

M Ibid., 48-50.

37 1bid., 48.

M De mysteriis, 2.7 (SC 25bis.158).
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where he uses the image of an athlete being rubbed down in prepara-
tion for combat with his adversary. Finally, Ambrose understands the
candidates’ turning from west to cast as a dramatic action when he
explains that the devil was present on one side and Christ on the
other. Ambrose’s interpretation of the setting and actions of a simple
liturgical act elevate it to the level of the drama of salvation.

The Rites Speak Symbolically

Seventh, the rites speak not logically or systematically but through
their symbolism. Their logic is more associative than discursive, more
poetic than philosophical * It js important to note that, for Ambrose,
the rites are the starting point for understanding God’s saving activity.
Ambrose does not begin with a theological concept and understand
the rites as illustrating that point. Instead, he begins with the rites
themselves and asks, in effect, “What did we do?”3 and “Why did we
do what we did?"% In order to answer these questions, Ambrose
looks to the images and symbols contained in the rites.

We will explore Ambrose’s use of image and symbol in great detail
in Chapters 6 and 7. For now it is enough simply to provide examples
of their scope. As we have previously noted, the structure of the rites
is not a logical argument but an unfolding drama. Within this drama,
meaning is not reasoned out but ritually enacted. The competentes are
oiled like an athlete in order that they will hold their own with the
enemy. Facing west, the direction of the setting sun, they renounce the
devil. Then, turning to the east, the direction of the new day, they turn
to Christ. The candidates descend into and emerge from the font,
which is tomblike in shape, and so share in Christ’s death and resur-
rection. Thus participation in the mysteries and coming to faith is not
a matter of comprehension and intellectual assent but of experiencing,

reflecting, and re-experiencing with the new sight and insight that
comes through faith.

The Rites Are a M ystery

Eighth, Ambrose’s use of the rites takes seriously their nature as
mystery. While a mystery can be pointed to, hinted at, and even

*Cf. Harmless, Augustine and the Catechumenate, 367.
WCf. De sacranientis, 1:1.27 3.1.4; 3.2.11 (SC 25bis.60; 94; 98).
WCE. Ibid,, 1:1.3/ 1.5.15; 3.1.1; 3.1.3 (SC 25bis.60; 68; 90).
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glimpsed, it can never be defined and certainly never exhausted.*
So, rather than providing precise definitions, Ambrose piles up mean-
ings. He says, for example, that baptism heals,*? cleanses,” washes
away sins,* cancels guilt,” is a burial,” an absolution,” death and
resurrection,” and a new birth.™ Thus, as a mystery, the meaning of
the rites is a matter of “both/and” rather than “either/or.” Ambrose
also takes the rites as mystery seriously when he stresses their inner
dynamic: the invisible action of God. He tells his hearers that there is
more going on in baptism than what is perceivable by human sight.
He says that the things that are effected cannot be seen, but they are
much greater than those that are seen because they are eternal®
Similarly, the Eucharist, though it looks like ordinary bread and wine,
becomes the body and blood of Christ through God’s invisible activity

in the consecration.™?

Interpretation of the Rites Is in Keeping with Their
History, Structure, and Theology

Ninth, although Ambrose’s understanding of the rites is multi-
dimensional, it is not indiscriminate. Ambrose’s use of the rites is
based on a solid understanding of the history, structure, and theology
of the sacraments that he is describing. For Ambrose, the history of the
mysteries is found in the Bible, where the sacraments are prefigured.
For example, Israel’s crossing of the Red Sea,™ the cleansing of
Naaman the leper,™ and the flood™ all prefigure baptism.** Similarly,

22 Harmless, Augustine and the Catechumenate, 367.

3 De sacramentis, 1.5.15 (SC 25bis.68).
241bid., 1.5.16 (SC 25bis.68).

#51bid., 2.1.1 (SC 25bis.74).

26 ]bid., 2.4.14 (SC 25bis.80).

?71bid., 2.6.19 (SC 25bis.84).

1bid., 2.7.20 (SC 25bis.84).

»1bid., 2.7.23 (SC 25bis.86).

0 [bid., 3.1.2 (SC 25bis.go).

®1]bid., 1.3.10 (SC 25bis.64).

M7hid., 4.4.14, 20 (SC 25bis.108, 112).
3 {bid., 1.6.20-22 (SC 25bis.70-72).
M]bid., 1.5.13-15 (SC 25bis.66-68).
3bid., 1.4.23; 2.1.1 (SC 25bis.72, 74).
#Tbid., 2.3.8 (SC 25bis.78).
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A Variety of Methods Is Used to Incorporate and
Interpret the Liturgical “Text”

Tenth, Ambrose employs a variety of methods to interpret the
liturgical “text” to his hearers. Craddock suggests six methods for
interpreting Scripture to a congregation that are equally valuable for
including and interpreting the liturgy as the “text” on which mysta-
gogy is based. Craddock’s methods are: (1) direct and uncritical trans-
fer of the text, (2) allegory, (3) typology, (4) interpretation of the intent
of the text, (5) thematic interpretation, and (6) interpretation by trans-
lation of the text.*! Ambrose employs all of these methods in his
mystagogy. Here we provide an example of each method in order to
illustrate his usage. It is important to remember that these methods are
often employed consecutively, even simultaneously, and frequently in
conjunction with various methods of scriptural interpretation.

Direct and Uncritical Transfer of the Text to the Listener. This method
consists simply of reading and then treating the “text” as if it had been
written with this audience in mind.*? Ambrose’s most striking example
of direct and uncritical transfer of the liturgical text is his recitation of
and commentary on the consecratory prayers of the Eucharist.* He
first recites the words of consecration and distinguishes between the
words of the evangelists and the words of Christ. He then uses the
words of consecration phrase by phrase to show how these “heavenly
words” change ordinary bread and wine into the body and blood of
Christ in the celebration of the Easter Eucharist.™ Continuing,
Ambrose asserts that the sacrament is so great that it is prefigured
and then recites more of the prayer to provide examples from the

Old Testament.?*

Allegorical Interpretation of the Text. Craddock defines an allegory as
“a literary form by which one says something other than what one
seems to be saying. To allegorize is to find a message behind the
generally understood meaning of the words and phrases. By this means
a text is cut loose from its moorings of time, place, and historical

¥ Craddock, Preaching, 136f.

*21bid., 138.

33 De sacramentis, 4.5.21-23; 6.26-27 (SC 25bis.114, 116).
31bid., 4.5.21—23 (5C 25bis.114).

¥ 1bid., 4.6.26~27 (SC 25bis.116).
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*'Ibid.
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differs from those who want to see it removed. Ambrose asserts that
there are some who argue that footwashing ought not to be done as a
sacrament, not at baptism, but as an act of humility. He then asserts
that footwashing is a sacrament, and its intent is sanctification. He
makes his point by arguing from the biblical account of Jesus washing
the disciples’ feet, which was read as part of the rite, where Jesus says,
“Unless I wash your feet, you shall have no part with me.”** Thus,
Ambrose reasons, while footwashing is indeed an act of humility, the
intent of the rite of footwashing is that those whose feet are washed

will be sanctified.

Thematic Interpretation. By thematic interpretation we mean inter-
preting the text in light of major themes of the Bible or of the Christian
faith.*® We have previously noted that Ambrose explains the ephphatha
in two ways. First, it is the opening of the faculties to understand the
questions and answers in the renunciations that follow. Second, its
purpose is to facilitate the fruitful reception of the sacraments.** Both
Whitaker and Yarnold connect the opening with exorcism and con-
clude that Ambrose lost sight of the rite’s original meaning.*” We have
previously shown that Ambrose understood the rites as God’s means
of giving faith.*® Thus, rather than losing sight of this rite’s original
meaning, Ambrose, who downplayed the scrutinies in his description
of Lenten preparation while emphasizing instruction, and who de-
scribed the handing on of the Creed to the competentes while omitting
a description of the competentes” handing the Creed back, chose to re-

interpret this rite according to an understanding of the process of initia-
tion as the means by which the competentes receive the faith. Ambrose
says, “Ephphatha, that is, be opened, to an odor of sweetness.” Could
this “odor of sweetness” be Christ or the sacraments? Inasmuch as
Ambrose’s emphasis is on the competentes receiving Christ rather than
driving out of the demonic, an understanding of cphplatha as opening
the competentes to God rather than as exorcism is logical.

Botte supports this hypothesis. For him, the ephphatha shows that
baptism is a supernatural gift because the candidates’ mouths have to

31 De sacramentis, 3.1.5 (SC 25bis.g4).

% Craddock, Preaching, 145.
3 De mysteriis 1.3 (SC 25bis.156); De sacramentis 1.1.2 (SC 25bis.60).

% Whitaker, Documents of the Baptismal Liturgy, 43-44; Yarnold, The Awe-
Inspiring Rites of Initiation, 18.
% Above, 188-190.
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LECTION:
?Iil;i PNEUMATIC DIMENSION OI? THE RI"leS ¢ Christian
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¥ Mazza, Mystagogy, 41. '
35 De sacramentis, 2.4.14 (SC 25bis.80).

7 Ledwich, “Baptism, Sacrament of the Cross: Looking Behind St. Ambrose,

201—202. .
37 De sacramertis, 4.4.14 (SC 25bis.108). ‘
7 De mysteriis, 9.51~52 (SC 25bis.184—186); cf. De sacramentis, 4.4.16 (SC
is.128). . . '
25E)"l’SDlezm)yst(’riis 9.54 (SC 25bis.188); De sacramentis, 4.5.23 (SC 25bis.186-188)
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perceived by faith. Through this gift Christians receive spiritual food
by which Christ is sealed within them.* The benefits of the Eucharist
include forgiveness of sins,* strengthening the soul,*2 and eternal

life.* Thus Ambrose understands the rites as themselves embodying
the mystery of salvation.

This sacramental encounter with Christ is profoundly interpersonal.

Ambrose’s use of quotations and images from the Song of Songs to
celebrate the nuptial character of this encounter’™ demonstrates that
God always takes the initiative, The Church is the bride of Christ
washed clean in the waters of baptism, clothed in the garments of the
fesurrection, and anointed with the rich aroma of the Holy Spirit.
When she is mature in her love, the Church is invited to a bridal
banquet. The Eucharist is the full consummation of union bringing
forth new growth.
All this belongs to the realm of invisibl

apart from faith. It is necessary to perceive the spiritual realities be-
yond sensible appearances. Water does not have in itself magic virtue.
It must be impregnated by the Spirit, sanctified by Christ, who went
down into it at the time of his baptism. The cross of Christ must be
plunged into it, so that the Trinity might be present. But this presence,
once manifested through signs, today is perceptible only through
faith. For Ambrose, the mystagogical task is to reveal the pneumatic
dimension of the rites of initiation; that is, to show how the mystery of
God’s saving activity in Christ is contained in the liturgical action.
Whether he is employing biblical, cultural, or natural symbolism, and
regardless of whether his subject matter is the activity of the Spirit
occurring within the candidate or the transcendental or eschatological
repercussions of the rites of initiation, Ambrose’s message is that
Christ encounters the neophytes here and now and, through the
mystery of his life, death, and resurrection, joins them to the full scope
of salvation history as it is understood in the Scriptures. Exploring the
inseparable union of biblical narrative and the rites of initiation as it is

expressed in De sacramentis is the subject to which we now turn.

e things and has no meaning

* De mysteriis, 9.55 (SC 25bis.188).

* De sacramentis, 4.6.28 (SC 25bis.116).

*De mysteriis, 9.55 (SC 25bis.188).

* De sacramentis, 4.5.24 (SC 25bis.116).

™Ibid., 5.2.5-11 (SC 25bis.122-124). Sce below, 268-269.
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Chapter 6

“Gather from the holy scriptures”:
Interpreting the Rites

Concluding his first sermon to the newly baptized, Ambrose
instructs his hearers that their ears must be attentive and their minds
properly disposed so that they “can grasp what [ am able to gather
from the holy scriptures and offer to you.”! In this chapter we join
Ambrose in his study and attempt to discover, first, how and what he
gathered from the Scriptures in order to interpret and illuminate the
sacraments and, second, how he offered this interpretation and illumi-
nation to his hearers.

Much scholarship has been devoted to biblical interpretation in the
early Church and Ambrose’s approach to and use of Scripture.? Rather
than attempting to cover this entire topic, we will limit our discussion

' De sacramentis, 1.6.24 (SC 25bis.72).

*Studies include Leslie W. Barnard, “To Allegorize or Not to Allegorize,”
Studia Theologica 36, no.1 (1982) 1-10; Mark E. Chapman, “Early Christian
Mystagogy and the Formation of Modern Christians,” Currents in Theology and
Mission 21 (August 1994) 284-293; Jean Daniélou, The Bible and the Liturgy (Ann
Arbor: Servant Books, 1979); David Dawson, Allegorical Readers and Cultural
Revision in Ancient Alexandria (Berkeley: University of California Press, 1992);
Yves-Marie Duval, “1.Ecriture au Service de la Catechese,” in J. Fontaine and
C. Pietri, Le Monde Latin Antique et La Bible (Paris: Beauchesne, 1985) 261-288;
Mary Pierre Ellebracht, “Today This Word Has Been Fulfilled in Your Midst,”
Worship 60, no. 4 (July 1986) 347-361; Karifried Froelich, Biblical Interpretation
in the Early Church, Sources of Early Christian Thought (Philadelphia: Fortress
Press, 1984); Frederick Homes Dudden, The Life and Titnes of St. Ambrose (Oxford:
Clarendon Press, 193 5) 2:455-459; Pamela Jackson, “Ambrose of Milan as
Mystagogue,” Augustinian Studies 20 (1989) 93-107; Christoph Jacob, “Der
Antitypos als Prinzip Ambrosianischer Allegorese: Zum Hermeneutischen
Horizont der Typologie,” in E. Livingstone, ed., Studia Patristica 25 (Louvain:
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of scriptural interpretation to the three areas germane to our purpose
of formulating a method of mystagogical preaching: the importance of
Scripture, selecting the text, and methods of interpretation.’

In the first part of this chapter, we attempt to define the importance
of Scripture to Ambrose’s preaching on the sacraments by determin-
ing the place of Scripture in these sermons.

In the second section of this chapter, we explore how Ambrose
selected his Scripture texts. Were they lectionary-based, related to the
season or the sermon content, or a matter of personal choice?

Peeters, 1993) 107-114; August Jilek, “Symbol und Symbolisches Handeln in
Sakramentlicher Liturgie: Ein Beitrag an Hand der Mystagogischen Katechesen,”
Liturgisches Jahrbuch 42, no. 1 (1992) 25-62; William Ledwich, “Baptism, Sacra-
ment of the Cross: Looking Behind St. Ambrose,” in The Sacrifice of Praise:
Studies on the Themes of Thanksgiving and Redemption in the Central Prayers of the
Eucharistic and Baptismal Liturgies: In Honour of Arthur Herbert Couratin, ed.
Bryan Spinks (Rome: C.L.V. Edizioni Liturgiche, 1981); John Moorhead,
Ambrose: Church and Society in the Late Roman World (London and New York:
Longman, 1999); Gerard Nauroy, “L'Ecriture dans la Pastorale d’ Ambroise de
Milan,” in Le Monde Latin Antique et La Bible, ed. J. Fontaine and C. Pietri
(Paris: Beauchesne, 1985); Hughes Oliphant Old, The Reading and Preaching of
the Scriptures in the Worship of the Christian Church (Grand Rapids: William B.
Eerdmans, 1998) 2:320—324; Angelo Paredi, Saint Ambrose: His Life and Times,
trans. M. Joseph Costelloe (Notre Dame: University of Notre Dame Press, 1964)
257-277; Domingo Ramos-Lisson, “Tipologia de Jn 9:6-7 en ¢l De sacramentis,”
in G. Lazzati, od., Ambrosius Episcopus: atti del Congresso internazionale di studi
ambrosiani nel XVI centenario della elevazione di sant’ Ambrogio alla cattedra episco-
pale, Milano, 2-7 dicembre 1974 (Milan: Vita e pensiero, 1976) 2:336-344;
Hervé Savon, Saint Anbroise devant I'exégese de Philon le juif (Paris: Etudes
Augustiniennes, 1977); idem, “Le Temps de 'exégése allegorique dans la
Catechese d’Ambroise de Milan,” in La Temps Chrétien de la fin de I Antiguité au
Moyen Age: III-XIII siécles: Actes du Colloque, 9-12 mars, 1984 (Paris: Centre
National de la Recherche Scientifique, 1984) 345-361; Samuel Edward Torvend,
The Typology of the Basilica Conflict Between Ambrosc of Milan and the Imperial Court:
A Study in the Use of Biblical ‘Exempla’ in Ambrosian Sermions Preached Between
385-386 (Ph.D. dissertation, Saint Louis University, 1990); Joseph W. Trigg,
Biblical Interpretation, Message of the Fathers of the Church g (Wilmington,
Del.: Michael Glazier, 1988); Frances M. Young, The Art of Performance: Towards
a Theology of Holy Scripture (London: Darton, Longman & Todd, 1990); idem,
Biblical Exegesis and the Formation of Christian Culture (Cambridge; New York:
Cambridge University Press, 1997).
3Fred B. Craddock, Preaching (Nashville: Abingdon Press, 1985) 99-153.
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In the third section of this chapter, we ask how Ambrose determined
the. meaning of the scriptural text or, more accurately, how he used
Scripture to determine the meaning of the sacrament;
what was Ambrose’s exegetical method? In this sectio
explore how Ambrose incorporates Scripture into his
sacraments. We conclude this chapter with a reflectio
the Spirit in using Scripture to interpret the rites.

. In other words,
n we will also
preaching on the
n on the role of

THE IMPORTANCE OF SCRIPTURE

OI_le way of determining the importance of Scripture to preaching is

by distinguishing between two types of sermons. In what we mi h%

call. thematic preaching, sermon content is primarily derived fromg

It’oplcs, issues, and occasions. In this kind of preaching

serve much like background music or the national an’them at a publi
funct'lon.”“ They contribute to the atmosphere of the occasion ans -
provide historical continuity. Alternatively, in what we might call text

based pr'eacl?ing, Scripture determines the subject of the serrion its o
governing image, or its basic vocabulary.® In the case of his m ,sta ogi-
cal preaching, Ambrose would disagree with this distinction gecag .
these sermons are both thematic and text-based. -

. We are justified in calling Ambrose’s preaching to the newly bap-
tlz'ed th?matic in that the topic of these sermons is the sacrame};ts }zmd
th.IS topic does not emerge directly from a scriptural text but is dc’ter—
mme(.j by an occasion—the instruction of the newly baptized on the
meaning of the mysteries during the week after their initia‘tion at the
Easter Vigil. Ambrose himself declares that this is the case when he )
says, “I shall begin now to speak of the sacraments which you have
received.”® He is even more explicit in declaring that the coyntent of
my.stagogy is determined by the occasion in De mysteriis where he
writes: “Now the time has come to speak of the mysteries and to

explain the very structure of the sacraments.”” Thus the mysteries are
the theme. Easter week is the occasion. The

sacran lentS are explall led,

Scripture texts

‘Ibid., 100.

$Ibid.

¢De sacramentis, 1.1.1 (SC 25bis.60).
"De mysteriis, 1.2 (SC 25bis.156).
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Nevertheless, Ambrose could not have fathomed the possibility of
preaching in which Scripture was not an integral part. The bishop of
Milan was essentially a scriptural preacher.® As we have said, recourse
to Scripture is constant in his sermons.” For Ambrose, Scripture is “the
spiritual home of the Christian, it constitutes [the Christian’s] intellec-
tual world.”"® He understood Scripture to be the source of all knowl-
edge and wisdom, from which pagan philosophers, Pythagoras and
Plato in particular, borrowed the best of their ideas." Therefore,
though he borrowed from philosophy, in Ambrose’s mind the Bible
was his sole authority, the true and indisputable source of his inspira-
tion. Profoundly versed in Scripture, Ambrose found it natural to
express his ideas in the language of the Bible. Regardless of the occa-
sion—Sunday sermon, funeral oration, controversy with the Arians, or
explaining the sacraments—his sermons, which are packed with scrip-
tural quotations and allusions, are in many cases merely expositions
on various portions of the Bible.

Thus we reiterate here what we said in Chapter 5, namely, that in
Ambrose’s mystagogy the rites are inseparable from Scripture.” De
sacramentis and De miysteriis are text-based in that, far from incidental,
Scripture is an integral part of Ambrose’s mystagogy. Even a cursory
review of De sacramentis and De mysteriis reveals that these works are
loaded with scriptural quotations, images, and allusions.'”> Ambrose
interprets the rites of Christian initiation almost exclusively in terms
of scriptural stories, images, admonitions, and segments of psalms.
Botte notes that we do not find in these works neat divisions or

# Above, 98.

*Ibid.

" Goulven Madec, Saint Ambroise et la philosophic (Paris: Etudes Augustini-
ennes, 1974) 245.

" Nauroy, “L'Ecriture dans la pastorale d’Ambroise de Milan,” 381. For an
examination of the claim that the Greeks got their best ideas and insights from
Moses, see Young, Biblical Exegesis and the Formation of Christian Culture, 51-57;
Arthur J. Droge, Horner or Moses? Early Christian Interpretation of the History of
Culture, Hermeneutische Untersuchungen zur Theologie 26 (Tiibingen: J.G.B.
Mohr, 1989).

2 Above, 185-186.

13For an index of the scriptural passages used in Ambrose’s mystagogical
works, see Bernard Botte, Ambroise de Milan: Des Sacrements; Des Mysteres:
Explication du Symbole, Sources Chrétiennes 25bis (Paris: Les Editions du Cerf,

1980) 18-21.
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learned definitions but a wealth of images.' “Ambrose intertwines
passages of Scripture with the ste -
assa, p-by-step flow of sacramental
tions in such a way that th ity Armbros
e two become a single reality.”'s

i ‘ hat t gle reality.”"> Ambrose’s
: ystagog@l preaching is, therefore, both thematic and text-based. It
is thematic in that the sacraments and the occasion of th '
tion determine the content, form, and direction of these
these sermons are text-based in that Scri

passages provide the lenses used to int
of the sacraments.

eir explana-
sermons. Yet
pture images, lessons, and
erpret and explain the meaning

SELECTING THE TEXT

How di .
" usg:; fédeAn;l?rof}? choose the particular passages of Scripture that
xplain the rites of initiation? Selecti i
ne used t ‘ ! on of scriptural texts
, }?;'cli;rcl?rlly occ::r; In one of two ways: by the preacher or by following
lonary.”" For Ambrose explainin i i
: i , g Scripture is, above all
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ople of the early Church, Scri
: , pture was oral expression, liture;
word. Scripture as a book wa i f of ool
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tuals or bishops, such a  Seriptore e e
2 s Ambrose. Understanding Scri
shops i . cripture w
melltter of individual meditation but of corporate I;g)rayef ot
nat?oﬁsrr;k;rto;,els mystagogical works, we find references to and expla
e lessons that were read durin i -
. . i g the liturgy of which
postbaptismal instruction was a part. Ambrose asks g’}\I/Vhat was
:ea;i.yes’tlfle:day?””’ He speaks of “what you have just heard in the
eat mdg. ”::xmbrose also refers to what was read “the day before
Zf:es :Crri ;Z] lBlotte an? Hervé Petit have each compiled the indices of
ural lessons found in these works and
the lessons found in the Mj i order to chow thrmn
e Milanese liturgy in order to sh.
readings from Scripture cited i s and De wapetonto e
n De sacramentis and De i
: . ¢ mysteriis are
ased on a lectionary.® Inasmuch as the documents of ch Ambrosian

“Ibid., 33ff.

E“Cbl rlCllt l()d(ly llll I {(l'ﬁ Be 3 .
, s W(Hd o
. ) . cen | ll“l“(‘d in YOUI IV[ldbt, 48
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e sacramentis, 2.2.3 (SC 25bis.74); cf. De mysteriis, 4.22 (SC 25bis.166)

SAc 7. 3 5 o . . - 3.2, 5 -9
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(19[,’ i Iﬂ”hf”tls) 2.7.2 S(: 2 blS 86) Cf lbld s 3.2 8 (SC 2 b]S 6), DC "lybtf”ls,

" De sacramentis, 6.2 i
5, 6.2.9 (SC 25bis.
®Botte, Des Sacrements; Dcsslvllysﬁlgr(c)’i. 30-31; Hervé Petit, “Sur |
. es My: , ; He etit, “Sur les catécheéses
postbaptismals de S, Ambroise,” Revue bénédictine 68 (1958) 256264 et
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Rite? that provide the lectionary are too far removed chronologically
from Saint Ambrose to have escaped reworking, it is certainly not
surprising that the cycle of readings found there is not identical with
that of De sacramentis and De mysteriis. Nevertheless, the comparison
is interesting, and one cannot find any liturgy more closely related to
the cycle of readings attested to or supposed in Ambrose’s mystagogi-
cal works than that of the church of Milan.
There are seven readings explicitly mentioned in De sacramentis and
De mysteriis. Based on manuscript evidence, Petit and Botte conclude
that the six sermons contained in De sacramentis were preached from
Monday through Saturday.” The cure of the paralytic (John 5:1-10)
was probably read Monday.? We find this pericope listed for the Tues-
day of Easter week in the Ambrosian rite. According to De sacramentis,
2.7.23, Romans 6:3 was read the same day.* This reading is also found
listed for the Tuesday of Easter week in the Milanese liturgy. There is a
reference to a reading as being read “today” in De sacramentis, 3.2.8:>
“The spiritual seal follows. You heard about this in the reading
today.”* Although this reference is not very clear, we are probably not
dealing with Isaiah 11:3, where there is nothing to suggest the idea of
“seal” (signaculunt). Rather, the text referred to is most likely 2 Corin-
thians 1:21-22, which is mentioned as a reading in De mysteriis, 7.42.7
In the Milanese liturgy we do not find evidence of either this reading
or of 2 Corinthians 12:4-6, mentioned in De sacramentis, 6.2.9 as having
been read “the day before yesterday.”* De mysteriis, 3.16% states that
2 Kings 5:1-14, which is discussed in De sacramentis, 1.9.13-14™ and,
according to the Milanese rite, is read on the Tuesday of Easter week,

2 The readings for the Missa pro baptizatis are found in Ratti and Magistretti,
eds., Missale ambrosianum (Milan: R. Ghirlanda, 1913) 255-284, which also pro-
vides earlier witnesses, two of which come from the ninth century.

2 Petit, “Sur les catéchéses postbaptismals de S. Ambroise,” 256-264; Botte,
Des Sacrements; Des Mystéres, 210-211.

B De sacramentis, 2.2.3 (SC 25bis.74): Quid lectum est heri? (“What was read
yesterday?”).

#SC 25bis.86: in lectione praesenti (“in the lesson just read”).

5 ]bid., 96.

% Sequitur spiritale signaculum quod audistis hodie legi.

7SC 25bis.178.

BIbid., 140: ut lectum est nudiustertius.
?Ibid., 164.
Ibid., 66-68.

was a lesson read during this time of instruction. De mysteriis, 6.45%
f':llso states that the episode of Melchizedek in Genesis 14:1 -1;5 .4'?1'

1s explained in De sacramentis, 4.3.10% and is read on the4i3r?da , “;’ <
Easter week according to the Ambrosian rite, was read as wellyl?in 11
John 13, which is read on the Saturday in albis in the Milanese : it el
mentioned in both De mysteriis, 6.31 and De sacranentis b
read immediately after baptism.® R

In addition to the readings that are explicitly mentioned, oth
pr.esupposed. These are also found in the Milanese lectionallr ;;S "
miracle of El%sha’s floating axe-head (2 Kings 6:5-6), quoted 1);1 bo(:h
De sacramentts and De mysteriis," was read on Wednlesda of East
week in the Ambrosian rite. 1 Corinthians 10:1-4, also cit)e’d in e
De saz:ijnmmztis and De mysteriis,* was also read on Wednesda
The Milanese rite states that on Thursday and Friday the Gosy el
taken frqm extracts of the discourse on the bread of life certai}:’a ot
from which are found in De sacramentis, 6.1.1, 2, 4 and I.S q'UOteS
8'47—48‘% , 2, e mysteriis,

We must not overemphasize the importance of these correspon-
dences, be-cause some of these texts contain catechetical themf:s that
..alre not unique to Milan. Nevertheless, taking these correspond )

In total is suggestive, particularly because other texts citedpin e
:\:E;oze’.s r&ystagzgical works, such as Genesis 14 and 2 Kings 6, are
ed in the readings for Easter week and i
cetechetical themes; nothing particularly linksy fl::sz ;ZEi}clg;ZsO:DOVIOUS
:zlx‘tehzr Eas;er or the sacraments. We can therefore conclude that during
me o Sau?t Ambrose there were texts assigned to the liturgies f
the newly baptized during the week after Easter. s

Along with the texts from the lectionary, throughout his myst i
cal works, Ambrose interprets the rites of initiation using a vyst A
amou'nt of material drawn from Scripture. He uses speci%ic \4 .
describe and explain the rites, as when he interprets the bishsioses ¢

as being

¥1bid., 180.

ZIbid., 106.

7Ibid., 172; ga.

% De sacramentis, 2.4.11;
25bis.184).

®De sacramentis, 16.20;
25bis.182; 190).

*SC 25bis.138; 182.

4-4.18 (SC 25bis.78; 112); De mysteriis, g.51 (SC

5-1.3 (5C 25bis.70; 120); De mysteriis, 12.49, 58 (SC
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touching the competentes’ nostrils in the ephphatha by q.uohr;)g ,
2 Corinthians 2:15.¥ In explaining that David prophesied adou )
baptism in Psalm 51 and the Eucharist in Psalms 2?,.34., and 104,
/{r}r)\brose shows that he understands the rites of 1mt1atlorl1 to;ave
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ilk(\geuxildemess." Both the water that flowed from the rock® and the
water that flowed from the side of Christ are figures of the water
fabi 4
ixed with wine in the cucl1arlst1c~cup. T
mlAmbroso’s inclusion of these scriptural texts is in keeping rv!tht;‘e
well-established Christian tradition of using Sc-rxpture to explain
meaning of the sacraments. Much has been written concerm.rig -
whether Ambrose is dependent directly or indirectly on Cyril of Je

Zg‘ids”lj“;’g’”;‘;' le(gC(szcsljibxlzziozu), De mysteriis, 7.34; 9.58 (SC 25bis.174;
19(?‘?’.De sacramentis, 1.1.3; 3.1.3; 3.2.9 (SC 25bis.60; 9o; g6); De mysteriis, 3.9-11;
4.2‘}"_1;? s(jccr;j:}ii'sl,éf.:ff;).1.6.20; 2.6.19 (SC 25bis.66; 70; 84); De mysteriis,
2.1“2‘_133 5:55322:,622:.12-1 3 (SC 25bis.80); De niysteriis, 2.14 (SC 2.5.bis.16éz_)1.8

2 De sacramientis, 1.3.9-5.15; 2.3.8 (SC 25bis.64-68; 78); De mysteriis, 5.1
(SC 25bis.164). .

:ﬁ)‘;:’lciaz’”;_’: 1(25251;15(87'3—2758{;,1 Sgesr)r.zystcriis, 4.22-24 (SC 25bis.166-168).

: g‘;;"fg"}”’fg’t?'ziz@é (5;125:);2,932)4), De mysteriis, 8.45-46 (SC 25bis.180-

182).

.. . —184).
7 De sacramentis, 4.5.25 (SC 25bis.116); De mysteriis, 8.47-49 (SC 25bis.182-184)

#1bid., 8.48-49 (SC 25bis.182-184).
® De sacramentis, 5.1.3—4 (SC 25bis.120-122).
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salem for his mystagogy.® If the Mystagogical Catecheses traditionally
attributed to Cyril are, in fact, the work of his successor, John of
Jerusalem, this would place them too late to have influenced Ambrose.
In all likelihood, the Mystagogical Catecheses are, in fact, the work of
Cyril, later used and expanded by John,* and this work could have
influenced Ambrose.

We have previously noted that Ambrose was a studious reader of and
a borrower from Greek Christian theologians.” Yarnold argues that
Ambrose’s mystagogical works demonstrate that he was familiar with
Cyril’'s Mystagogical Catecheses.® On the other hand, Botte emphatically

* Literature on this subject includes Botte, Des Sacrements; Des Mystores,
36-40; Old, The Reading and Preaching of the Scriptures in the Worship of the Chris-
tian Church, 2:320; Edward J. Yarnold, “Did St. Ambrose Know the Mystagogi-
cal Catecheses of St. Cyril of Jerusalem?” Studia Patristica 12 (1975) 184-18g;

idem, “The Authorship of the Mystagogical Catecheses Attributed to Cyril of
Jerusalem,” Heythrop Journal 19 (1 978) 143-161.

" For a helpful summary of the arguments, sce Ke
Anaphora of the Mystagogical Catecheses of Cyril of Jerusalem,” in Paul E
Bradshaw, cd., Essays on Early Eastern Eucharistic Prayers (Collegeville, Minn.:
The Liturgical Press, 1997) 131-133.

* Above, 100-102.

nt . Burreson, “The

®Yarnold cites the following similarities as evidence that Ambrose had
read Cyril's Mystagogical Catecheses: (1) similarities in the comments on the
Lord’s Prayer given by Ambrose and Cyril; (2) the fact that both Ambrose and
Cyril adopt the practice of instructing the neophytes about the meaning of the
rites of initiation only after these sacraments have been received; (3) both au-
thors have an emphatic belief in the transformation of the bread and wine into
the body and blood of Christ; (4) both explain sacramental efficacy in terms of
both epiclesis and consecration; (5) the form of renunciation in De sacramentis
is much more like Cyril’s than is generally supposed; (6) both authors make
much use of the distinction between symbol and reality; (7) both speak of the
baptistry as the “holy of holies”; (8) both speak of “regeneration” in connec-
tion with postbaptismal anointing; (9) both apply the language of contracts to
the renunciation and adhesion; (10) both authors explain the significance of
Christ’s baptism in partly similar terms; (11) in both Cyril and Ambrose there
is an almost medieval tenderness concerning the Passion; (12) both authors
make use of the text 2 Corinthians 2:15; (13) similarity in explaining the mean-
ing of the “anointing” of the ears; (14) both authors compare baptism to the
crossing of the Red Sea and the drowning of the Egyptians with the drowning
of sin; (15) Ambrose’s insistence that the dove which descended on Jesus at his
baptism was only an appearance might well be a correction of Cyril’s statement

215



asserts that neither the overall outline nor aspects of style betray any
dependence. Botte argues further that the similarity in explanation of
baptism could in fact be coincidental. After all, Botte asks, is it astonish-
ing that Cyril and Ambrose each discovered in Saint Paul that baptism
is a death and resurrection with Christ?* Even if Ambrose may have
borrowed from Cyril, this does not necessarily mean that he simply
copied Cyril’s ideas and presented them to his neophytes. There are
instances when the explanations of the two mystagogues differ. For
example, Botte notes that while Ambrose compares the prebaptismal
anointing to the anointing of athletes, for Cyril it is a rite of exorcism.
Thus it appears that if Ambrose was familiar with Cyril’s sermons,
rather than borrowing directly from them, he provided the Latin Church
with his interpretation of Cyril’s mystagogical catecheses. Defining
mystagogy as “describing the specific rites of the given community in
sequence, exegeted by means of material drawn from Scripture,”*
Pamela Jackson argues that the ways in which Ambrose, Cyril of Jeru-
salem, and John Chrysostom use Scripture in their mystagogy are dis-
tinct from one another.” Jackson summarizes the situation this way:

55

“ At first reading, the mystagogical preaching of Ambrose, Cyril of
Jerusalem and John Chrysostom can leave a predominant impression
of the similarities of their mystagogy, but this impression can be mis-
leading. While these contemporary masters of the mystagogical genre
did share common assumptions concerning its general purpose and

that the Spirit’s descent on Jesus was “substantial”; (16) both authors say
“for the third time” in connection with the three immersions when what they
really mean is three times; (17) accepting the less well attested reading “recto
nomine” instead of the usual “et Romae” in De sacramentis, 1.1.1 recalls Mysta-
gogical Catecheses, 3.5. Yarnold, “Did St. Ambrose Know the Mystagogical
Catecheses of St. Cyril of Jerusalem?” 184-189.

¥ Botte, Des Sacrements; Des Mysteres, 37.

»1Ibid. Cf. De sacramentis, 1.1.4 (SC 25bis.62); Cyril of Jerusalem, Mystagogical
Catecheses, 2, 3 (SC 126.84-86).

%Jackson, “Ambrose of Milan as Mystagogue,” 93.

57 Ibid., 94. Cyril uses typological material to portray his listeners as identi-
fied with their scriptural forebears to such an extent that they almost seem to
reenact certain events in salvation history. Chrysostom uses Scripture to
present dazzling images of the redeemed life in order to arouse in his listeners
overwhelming resolve of moral transformation that will enable them to live

that life. See ibid., 94—96.
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m(_ethod a§ just described, each had his own distinctive techniques of
using Scriptural material in mystagogy which were shaped both by

his personal homiletic gifts and what h
! e found m -
A ost pastorally effec

) Itis filso important to note that the practice of using Scripture to
explain”* the sacraments was not invented in the fourth century but

goes as far back as the New Testament Church. As early as the I\rl};w
Testa.ment we find biblical typology used to explain the sacraments.®
B.aphsm., for example, was described using the Old Testament rite o.f
c1rcun.1c1sion and various rites of purification that involved washin

or sprinkling with blood.' The great flood in the days of Noah and%he
Red Sea are also used to illuminate baptism in the New Testament.®
Tl.le Lord’s Supper was interpreted in relation to Passover, the feeciin
with manna, the covenantal feast on the mountain, and thle weddin s
feast in the Song of Songs.*’ Turning to the early Church, at the end if
the second century, Tertullian generously employed typ;)logy in his
treatise on baptism, and even before that it seems to have been the
Churcljl’s practice to “read through the Old Testament types of our re-
demption in Christ at the long vigil service on the night before Easter
The §tories of the Passover and the Exodus were prominent in these .
readings, as were other stories that were regarded as types of baptism.”®
Thus Botte argues that rather than concluding that Cyril invenI:ed .
fny.stagogical catechesis and that a link between Cyril and Ambrose
indicates a direct borrowing on the latter’s part, it is possible that both
drew upon a common source.*

Botte’s discussion of this common source or tradition is most help-

ful.% He suggests that the issue is not whether Ambrose copied hisp

*Ibid., 93-94.
¥See above, 4 n. g.

Old, l( oadi S, and F’LHCI”” O, tl C S S in “l O’S’”p [¢] Hlf C‘U 15-
| ie R ﬂi”’ 1 Crptures
¢ s f p [ ¢ w f

# Colossians 2:11-17; Revelation 1: 5-6.
%1 Peter 3:20-21; 1 Corinthians 10:1-5.
®Matthew 26:17-29 and ; i
: parallels; John 6:1-70; 1 C i :25;
P 7 orinthians 11:25;

“Old, The Reading and P 1 : . .
Church, 2:321. § and Preaching of the Scriptures ir the Wor ship of the Christian

®Botte, Des Sacrements; Des Mysteres, 38.
*Ibid., 38-39.
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sermons from others but where he obtained the material he utilized.
To what extent is it original? What themes did he borrow from a tradi-
tion? Which ones did he discover himself and which ones did he
transform? As we have seen, some themes have a biblical origin.
Others, such as the connection between baptism and the cure of the
paralytic at the pool of Beth-zatha, are self-evident. Still others, such
as the relationship between baptism and the iron of the axe-head or
the prayer of Elijah when he made fire rain from the sky, are not so
obvious.

In order to distinguish between what comes from a tradition and
what is original, Botte is correct that the history of each of these
themes would have to be determined and Ambrose’s interpretations
compared with those of the exegetes he read, particularly with those
of Origen, but also with the themes developed in the prayers over
both the font and the bread and wine and then with the various
systems of Lenten readings that candidates for baptism would have
heard.” Such an undertaking is beyond the scope of this study;® our
purpose is to acknowledge Botte’s assertion that Ambrose was
dependent on an oral tradition, traces of which are evident in both
liturgical formulas and the choice of readings used in the Lenten and
Easter liturgies. Ambrose not only received general principles from
this tradition, namely, “what has been written was done so for the
purpose of serving as an example,”® but the applications themselves
were often suggested to him, if not imposed, by the tradition. While
Ambrose undoubtedly gave this material his own personal stamp, we
cannot look upon his mystagogical catechesis as a profoundly original
work. Above all, it is a testimony to the great Christian tradition which,
beginning with Christ and the apostles, continues in the Church.

“See H. Scheidt, Die Taufwasscrweihegebete (Miinster: Verlag der Aschen-
dorffschen Verlagsbuchhandlung, 1935), especially the table, pp. 80-81,
which compares the Old and New Testament types used in sixteen different
baptismal rites; Per Lundberg, La typologie baptisinale dans I'ancienne Eglise
(Uppsala; A.-B. Lundequistska, 1942); Daniélou, Tl Bible and the Liturgy.
The connections are particularly remarkable between the De baptismo of
Tertullian, the De Trinitate of Didymus the Blind, and De sacramentis.

% Even if this kind of study was successfully undertaken, drawing conclu-
sions about which types are part of a tradition and which are original to
Ambrose would largely remain a matter of conjecture.

#1 Corinthians 10:11.
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One final word about Ambrose’s selection of scriptural texts is in
order. Although we possess a treatise based on Ambrose’s sermons on
Luke’s Gospel and the bishop himself tells us that he delivered a num-
ber .of sermons on the Pauline Epistles,”® Ambrose generally took his
subject matter from the Old Testament.” Like ancient commentators
generally, Ambrose preferred to preach from the Old Testament, part]
bfzcause the available commentaries on the Old Testament seem/eg to ’
him better. than those on the New,” partly because the Old Testament
Wwas more in need of popular interpretation,” and partly because the
Old Testament afforded ample opportunities for the exercise of the art
of allegorical exegesis.™ Christ was always the key to typological inter-
pr'etatlon; in dealing with the Old Testament, it was clear tha% every-
thing needed to be transformed. Interpreting the New Testament vgla
more difficult because it was less clear what should be interpreted )
typologically and what should be interpreted literally. Thus Ambrose
may have included some of the Old Testament images and texts found
in his mystagogical works because of his affinity for the Old Testament

SCRIPTURE AND MYSTAGOGY

. In this section we will explore how Ambrose went about brin in
hlS personal interpretation to the assigned texts and scriptural tfad?—
thI'l that surrounded instruction on the sacraments. We will first
review the difficulties that confront us as we attempt to uncover
Ambrose’ﬁ exegetical method. Turning to De sacramentis and
De. mysteriis, we will then outline five methods employed by Ambrose
to interpret Scripture in his mystagogical preaching. Finally, we will
explore five ways that Ambrose incorporates Scripture into ,the c
tent of his preaching on the sacraments. o

™ Expositio ii
Con 52/1:; ;i}::'id” secundum Lucam (CCSL 14.1—400); Epistola 7 (Maur, 37).1

n ijnbrose’s exegetical works formed from sermons based on Old Testament
boo.ks include Hexameron, De Cain et Abel, De Abraham, De fuga saeculi, De I enb
et v{tn beata, D¢ loseph, De patriarchis, De Helia ot ieiunio, Dy N;IIJHHI(?L’ D Tt bﬂ'w
De interpellatione lob of David, Apologia prophetac David, Enarrationes l:)I \‘ o
psalmos davidicos, Expositio in psalmum cxviii. For a des,cription of ti1e n k
see Bon.iface Ramsey, Ambrose (New York: Routledge, 1997) 56— e

7 Epistola 75 (Maur. 75).1 (CSEL 82/2.156). i

7 Epistola 7 (Maur. 37)-1 (CSEL 82/1.43-44).
"See below, 230-234.
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The Mystery of Scripture

Uncovering Ambrose’s method of exegesis is difficult because,
unlike the exegesis of Origen or Jerome, there is nothing systematic
about how Ambrose determined the meaning of a passage of Scrip-
ture. For Ambrose, a given passage of Scripture might be applied to
every pastoral situation and all the events of the spiritual life.”
Nauroy gives as an example Ambrose’s use of Canticles.” In De Isaac
vel anima, Ambrose uses Canticles as a commentary on the love of
Isaac and Rebecca described in Genesis 24:62-67.7 In Expositio in
Psalmum cxviii, this same book is used to explain the psalm; elsewhere,
it is used both to encourage virginity and to praise the moral virtues
of the young emperor Valentian II, who has just died tragically.” In
De sacramentis, the bishop of Milan uses Canticles to describe Christ
and the Church and to illustrate the blessings of the Eucharist.”

Yet, despite the fact that few books of Scripture influenced Ambrose’s
reflection on the Christian person, the history of salvation, and major
themes of his spirituality as did Canticles, the bishop of Milan never
wrote a complete and systematic commentary on this short book. The
reason that he did not is simple. For Ambrose, exegesis is not a par-
ticular genre; it is the substance of all the literary genres required of
the Christian pastor, a fundamental way of thinking necessary for
every aspect of a bishop’s ministry. Thus it is not surprising that
Ambrose finds Canticles applicable to all the speeches of a bishop.
For the bishop of Milan, interpreting Scripture therefore cannot be
confined to a single literary category but involves every genre of
pastoral writing and speech.

The reason that Ambrose could not confine his use of Scripture to a
single literary category but applied the same passage to a variety of
pastoral situations is that he viewed Scripture as a mystery. Borrowing
from Origen, he uses the image of the well to describe the enigmatic
nature of the word of God.® The well cleared by Isaac® and the well of

”Nauroy, “L’Ecriture dans la pastorale d’Ambroise de Milan,” 377.

¢Ibid., 379.

77 De Isaac vel anima, 3.8-10 (CSEL 32/1.647-650).

7#See Expositio in psalmum cxviii (CSEL 62); De virginibus, 6.33-16.98
(Cazzaniga, 15-46); De obitu Valentiniani, 5-9, 58—77 (CSEL 73.332-334, 357-365).

™ De sacramentis, 2.2.5-7; 5.2.5-11, 3.14—17 (SC 25bis.76; 120-124, 126-128).

%Nauroy, “L’Ecriture dans la pastorale d’Ambroise de Milan,” 384-385.

81 Cf. Genesis 26:19f.
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Sychar, where Jesus asked a drink from the Samaritan woman ® are
for Ambrose figures of profundae altitudo doctrinae, a depth of p,rofound
Instruction.® In his letter to the church of Vercelli, Ambrose describes
the Old Testament as “a deep and obscure well, from where one can
draw water only with sorrow.”®
For Ambrose, understanding Scripture as a mystery means that a

passage of Scripture cannot be reduced to a single meaning. Ambrose
comp.ares Scripture with the sea, “which conceals within it profound
meanings and the mysterious depths of the prophets.”* Into this sea
many diverse rivers have entered. Thus the bishop of Milan is free to
admit his embarrassment, his perplexity, or his hesitation when inter-
preting the mystery of Scripture. In Ambrose’s works we may en-
counter at any exegetical turn expressions such as “What does that
mean?.” and “I think that it is not far from the truth if we adopt the
follqwmg interpretation.”® More often Ambrose reassures his listeners
or his reader that he has solved a difficulty in interpretation.” Ambrose
d'oe_es not gloss over the variants, contradictions, and difﬁcul‘t even
ridiculous sayings that abound in the Bible. He does not eve’n attempt
to overcome them by resorting to a single, unifying answer. Instead F
he often adopts a kind of “explanatory pluralism,”® which allows tlll
reader the freedom to choose from among alternative interpretationse
oreven to retain two or three.® While we would be embarrassed b
the uncertainty of interpretation brought about by a plurality of d

“John 4:6-12.
® De Isaac vel anima, 4.21 (CSEL 32/1.656).
% Epistola 14 (Maur 63).78 (CSEL 8 ]
., 63). 3/3.276). Vetus scriptu ]
profunda et obscurior, unde cum labore bauries. s pies
* Epistola, 36 (Maur. 2).3 (CSEL 82/2.4-5).
86
B See, for example, De lacob et vita bona, 2.6.27 (CSEL 32/2.47): Quid istud
:;{71 uult?; D; I:i)seph, 10.58 (CSEL 32/2.110); puto autem quod a vero non sit
tenum, st illud intellegamus. See Nauroy, “1’Ecritu d
d’Ambroise de Milan,” 385, n. 53, g e canslpastorae
87
Se6e, for example, De Abraham, 1.7.60 (CSEL 32/1.541); De Isaac vel anima
3.2,5, 2' (CSEL 32/1.658, 659); De loseph, 7.39 (CSEL 32/2.100). See Nauroy,
L'Ecriture dans la pastorale d’Ambroise de Milan,” 385, n. 54 ’
8 . . ! - ’
. Sévon, Saint Ambroise devant | ‘exégese de Philon le Juif, 1:303; Nauro
L'Ecriture dans la pastorale d’Ambroise de Milan " 385 g
LT ; : )
Ség,Efor example, De Cain et Abel, 1.5.19 (CSEL 32/1.356); De Isaac vel anima,
:.1’5 ( : L32/1.653): De fuga saeculi, 4-23-24 (CSEL 32/2.183). See Nauroy,
L'Ecriture dans la pastorale d’Ambroise de Milan,” 385, n. 56 I
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possible meanings, Ambrose, understanding that the word of God is a
mystery, knows that one can find hidden within a passage of Scripture
several equally valid interpretations.

Specifically, Ambrose distinguishes a threefold meaning in the text
of Scripture. “All divine Scripture,” Ambrose writes, “is either natural
or mystical or moral.”* For him, as for the other Church Fathers,
along with the historical value of the biblical narratives, along with
the moral lesson one can draw from them, there exists in Scripture a
symbolic meaning. “Corresponding with the threefold meaning was a
threefold interpretation—the literal which expounded the simple,
evident import of the passage, the moral which drew out its practical
teaching for the regulation of conduct, and the mystical or spiritual
which brought to light the latent references to Christ, Christ’s Kingdom,
and the mysteries of the Christian faith.””

The mystical sense of Scripture assumes that the Scriptures were
composed through the Spirit of God and therefore not only have the
meaning that is obvious but also another meaning that is hidden from
the majority of readers. The contents of Scriptures are the outward
forms of certain mysteries and images of divine things. This spiritual
meaning unites Scripture as testimony to the revelation of God in
Christ. The unity of the Bible and its witness to Christ furnished the
assumption underlying how Scripture was “received” by readers and

hearers in the “public” assembly of the community.”

While Ambrose took pains to elucidate the literal meaning, the
investigation of “the moral and the mystical or divine wisdom”* is

* Enarrationes in xii psalmos davidicos, 36.1,2 (CSEL 64.70-71): Omnis scriptura
divina vel naturalis, vel mystica, vel moralis est. Origen also distinguishes a three-
fold meaning of Scripture. See Origen, On First Principles, trans. G. W. Butter-
worth (London: S.P.C.K.,, 1936), 4.2.4. For Origen, Scripture has a body, a soul,
and a spirit. These correspond to the corporeal sense for history, psychical
sense for morality, and spiritual sense for allegory. See Henri De Lubac, SJ.,
Medieval Exegesis: The Four Senses of Scripture, trans. Mark Sebanc (Grand
Rapids: William B. Eerdmans, 1998) 1:142-150. Of particular interest on the
subject of Origen’s approach to the exegesis of Scripture is the study of Karen
Jo Torjesen, Hermencutical Practices and Theological Method in Origen’s Excgesis
(Berlin and New York: Walter de Gruyter, 1986).

% Homes Dudden, The Life and Times of St. Ambrose, 2:457-458.

%2 On the inspiration of Scripture and the proper mode of its interpretation,
see Young, Biblical Exegesis and the Formation of Christian Culture, 19-24.

% Epistola 2 (Maur. 65).7 (CSEL 82/1.17).
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what feally interested him. He described the moral and mystical inter-
p.retatlons as both the two eyes with which Christ is seen” and the two
kinds of nutrition by which the inner life is sustained—the former
sweet and soothing, the latter strong meat, strengthening the human
heart.”” Ambrose considered both modes of interpretation necessar

bgt he deemed the mystical to be more valuable. Comparing them g
with the sisters of Bethany, he did not hesitate to exalt the mystical
Mary above the moral and practical Martha.% ’

The neophytes did not yet know the mystical meaning of Scripture
They had heard the biblical narratives as part of their Lenten insptruc-.
tion, but up to this point only the moral teachings had been explained
to th.em.“’7 Frances Young argues that the Creed provided the hgrme—
neutic key to discerning the mystical sense by articulating the unit
necessary for a Christian reading of Scripture.” Now that the neo hytes
are fl.llly initiated, Ambrose teaches them to use this key to unlosk )t]he
mystical sense. As we have said, Ambrose transmits the truth of Scrip-
ture gradually, according to a spiritual hierarchy that correspond d
the stages of Christian initiation.% ponesie

Thu.s. Botte argues that the “mysteries” referred to in the title De
mysferns are not the rites but the mysteries of Scripture that will be used
flo give the explanation of the sacred rites ( rationem sacramentorum), '

' Se.e.the mystical sense,” Ambrose tells his hearers, By this, he is.
.mvntmg the neophytes to learn that the facts of the Old Testa;nent are
in relation to the New Testament, type, figure, and shadow. The o

™ Expositio in Psalmun Cxvill, 11.7; 16.20 (CSEL 62.236-237; 363)

*Ibid., 13.23; 17.19 (CSEL 62.387). 7

% Enarrationes in xii psaltnos davidicos, 1.42 (CSEL 64.35—36)

See above, 149-151. . .

*The Crejed taught Christians the proper way to receive Scripture: “the
proper reading of the beginning and the ending, the focus of the lot. and th
r(.elatlons of the principle characters, so enabling the ‘middle’ to bz he’ard in )
bits as meaningful." The Creed articulated the essential hermeneutic key with
out which texts and community would disintegrate into incoherence Tli,i o
hermeneutic key provided the “closure” to Scripture, something cont'em So-
rary tbeory prefers to leave open. Young, Biblical Exegesis and the Formati(i
Ch:stmn Culture, 21. Cf. idem, The Art of Performance, 49ff. i
abovl;{alllllzy, L'Ecriture dans la pastorale d’Ambroise de Milan,” 380. Cf.

:: Botte, Des Sacrements; Des Mysteres, 33; De mysteriis, 1.1 (SC 25bis.156)
De sacramentis, 2.2.6 (SC 25bis.76). ) o
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patterns of the institution of the Christian sacraments pre—exrllst ér;\ rCl)Slii
Testament symbolism, which reveals divine thought. Thus the e
tian sacraments are not only more divine bu.t older than t (;fe o
Jews.'? Baptism, for example, was planned in advance, at the tvels'ya o
beginning of the world, by the Spirit who moved over the wcell (;rit
cooperated in creation and who still descends upon 1? tcl)] renf' eh -
fruitful and produce new life. The waters that gave b1.rt tﬁ is] o
give a new birth and regeneration.'® The flood, in which the snc1ln.
was swallowed up while the righteous emerged safe and sl(:utnd , 12 o
also a figure of baptism where sin is drownec?l. Thel(ll‘daven tha oee
return to the ark is another image of sin abol.lshed. ' The ];_elxsts)agws
through the Red Sea, where the Egyptians died while tfkllge te. rr:from
escaped, symbolizes the passage throu.gh the wafersmso hap ist o
" sin to life, from fault to grace, from stain to sanctlty.. The sprn:g of
Marah, whose bitterness Moses removed by plunging wood in (; ; ,
the baptismal font, where the bishop’s prayer plurTges Fhe 1cc;roTs}s1
Christ in order to give the water the power to forgive sins. . ;
purification of Naaman the leper in the waters of the Jo.rdawr.l7 {;h e.zron
image of what is produced by baptism, the cure from vice. . the i
axe that rose to the surface of the water when Ells'ha plungec A .et.am
wooden handle into it prefigures the transformatlon of the drn; ;
who was heavy like iron and has become as light as the V\;OO 0 e
fruit tree.'® From the image of Aaron’s rod. that bloomed the neolpnyed
learn that though they were dried up by sin, when they'wsgre p l;l g
into the font, they began to bloom again and _to bear fI'.LIlt. ]efzi)x; o
curing the paralytic at the pool of Beth-zatha is also a figure o 5 th}; .
The angel for whom the sick wait is the angel of good counsel;

121]bid., 1.4.11; 4.3.8-11 (SC 25bis.66; 1067‘108). 3
W1bid., 3.1.3 (SC 25bis.g0—92); De mysteriis, 3.9 '(SC 25b|s.160).. ]
1 De sacramentis, 2.1.1(SC 25bis.60); De mysteriis, 3.10 (SC .25bls.'1 Do).m s
15 De sacramentis, 1.6.20—22 (SC 25bis.68-70); 4.4.18 (SC 25bis.112); De my. ,
i ; i —186).
. SC 25bis.162); 9.51 (SC 25bis.184-1 ) '
’ 1“’2",1;3 s(acran?entis, 2.4.12; 4.4.18 (SC 25bis.80; 112); De mysteriis, 3.14; 9.51 (SC
25bis.162; 184-186). ‘ o .
5"’7 De sacramentis, 1.3.9, 5.13—14; 2.3.8 (SC 25bis.64, 66-68; 78); De mysteriis
.16-17; 4.21(SC 25bis.164; 166). . )
’ 1“’“ D7e s‘tzcramentis, 2.4.11; 4.4.18 (SC 25bis.78-80; 112); De mysteriis, 9.51 (SC
25bis.184-186). .
19 De sacramentis, 4.1.2 (SC 25bis.102).
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man whom the paralytic waits for to carry him is Christ Jesus."" The
cure of the man born blind is also another figure, which shows that in
baptism God gives the eyes of faith,

In this section we have seen how Ambrose, understanding Scripture
as a mystery, is able to find hidden within a passage of Scripture
several equally valid interpretations applicable to a variety of pastoral
situations. Opening the neophytes’ eyes to the Scripture as a mystery
was an important part of Ambrose’s mystagogy. We now turn to the

methods that the bishop of Milan used to discover this mystical
meaning of Scripture.

Methods of Interpretation

Although he was convinced that Scripture is a mystery containing a
wealth of meanings, Ambrose was also confident that one can dis-
cover the truth of Scripture through serious study." Yet, precisely
because he viewed Scripture as a mystery, Ambrose could not confine
his study to a single method of interpretation. In this section we will
outline five methods that Ambrose uses to interpret Scripture in his
mystagogical works. These methods are: (1) typology, (2) allegory,

(3) construction of intricate chains of reasoning, (4) interpretation by
translation, and (5) direct and uncritical transfer of the text. After
describing each method, we will illustrate how Ambrose employs it,
using examples from De sacramentis and De mysteriis. We will post-

pone our discussion of the values of these methods for interpreting
Scripture today until Chapter 9.1

Typology. In order to explain the ritual or theological aspects of the
rites of initiation, Ambrose uses biblical figurae.* His presupposition

"Ibid., 2.2.3-7 (SC 25bis.74-76); De mysteriis, 4.22~24 (SC 25bis. 166-168).

" De sacramentis, 3.2.11~14 (SC 25bis.g8-100).

2 Expositio evangelii secundum Lucam, 7-189 (CCSL 14.280).

"*Below, 332-336.

"In the following discussion I am indebted especially to Daniélou, The Bible
and the Liturgy, 4ff.; Jackson, “Ambrose of Milan as Mystagogue,” 100~103;
Enrico Mazza, Mystagogy: A Theology of Liturgy in the Patristic Age, trans.
Matthew J. O’Connell (New York: Pueblo, 1989) 25-26; Hugh Riley, Christian
Initiation: An Comparative Study of the Interpretation of the Baptismal Liturgy in
the Mystagogical Writings of Cyril of Jerusalem, John Chrysostom, Theodore of
Mopsuestia, and Anbrose of Milan (Washington: Catholic University of America
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is that inasmuch as the rites of initiation are a re-enactment of salva-
tion history," the realities of the Old Testament are figures of both
Jesus’ actions in the New Testament and the sacraments of the Church.
Jean Daniélou calls this “science of the similitudes between the two
Testaments” typology."® Types contribute to the prophetic understand-
ing of Scripture by showing how past narratives point to present ful-
fillment, or present instances are prophetic reality. In this way types
relate to the Christian sense of a providential history leading to the
fulfillment of God's kingdom.

The foundation of typology as a method of interpreting Scripture
was laid in the Old Testament, when, during the Babylonian Captivity,
the prophets proclaimed to the people of Israel that in the future God
would perform for their benefit deeds analogous to, and even greater
than, those that God performed in the past: a new flood, in which the
sinful world would be annihilated and a faithful “remnant” preserved
to inaugurate a new humanity; a new exodus, in which God would act
powerfully to set humanity free from bondage to idols; and a new

Press, 1974) 38-52; Young, Biblical Exegesis and the Formation of Christian
Culture, 152-154.
"5 See above, 195-197.
16 Daniélou, The Bible and the Liturgy, 4. Typology is a modern construct.

Whercas modern readers differentiate between “historical” events that fore-
shadow later ones (typology) and textual elements that are taken as referring
to other, usually spiritual realities (allegory), ancient exegetes did not distin-
guish between typology and allegory. In patristic texts it is often difficult to
make the distinction, the one shading into the other all too easily. Allegory
was often required to turn a scriptural oracle into a prophecy; allegory was
also required to make a type prophetic in its various respects. What the patris-
tic texts describe as a fype is a mimetic, imitative or representational “impress”
or figure in the narrative or action described. In patristic texts the word “type”
may be used for any “model” or “pattern” or “parable” foreshadowing its ful-
fillment, whether an event or a ritual. Thus the modern distinction of typology
as distinct from allegory, an affirmation that requires the historical reality of
an event as a foreshadowing of another event, its “antitype,” is born of histori-
cal consciousness and has no basis in the patristic material. Nevertheless,
typology is a useful term for discerning and describing an interpretive device
whereby texts are shaped or read, consciously or unconsciously, so that they
are invested with meaning by correspondence with other texts of a representa-
tional kind. See Young, Biblical Excgesis and the Formation of Christian Culture,

152-154, 193, €Sp. Nn. 20.

226

paradise, into which God would introduce the people God had re-
deemed."” The New Testament shows that these events are fulfilled in
the person of Jesus of Nazareth. Jesus is the new Adam with whom
the time of the paradise of the future has begun."® In Jesus that de-
struction of the sinful world of which the flood is the figure is already
realized. Jesus accomplished the true exodus, which delivered the
people of God from the power of the devil.™® Typology was used in
the preaching of the apostles to show that Christ continues and goes
beyond the Old Testament in order to establish the truth of their
message. Thus Paul writes: “These things happened to them to serve
as an example, and they were written down to instruct us.”12

Yet, the typology of the Old Testament is not only accomplished in
the person of Jesus; it finds fulfillment in the Church as well. Conse-
quently, in addition to christological typology or figures that point to
(;hrist, the Old Testament also contains sacramental typology or
figures that are fulfilled in the Church’s sacraments. We find this
sacramental typology in the New Testament, where manna is pre-
sented as a figure of the Eucharist'?! and both the crossing of the
Red Sea and the flood are understood as figures of baptism.? This
biblical typology shows how the sacraments carry on in our midst the
great works of God found in the Old and New Testaments. “For ex-
ample, the Flood, the Passion and Baptism show us the same divine
activity as carried out in three different eras of sacred history, and
these three phases of God’s action are all ordered to the Judgment at
the end of time.”

Ambrose sees the events that comprise the history of salvation, in-
cluding the rites of initiation, as objectively bound together to fonfm a
coherent whole. “There is a movement from lesser to the greater, from
sketch to full reality, terminating finally in the revelation proper to the
eschaton. As a result the various stages in the history of salvation refer
to one another and are mirrored each in the others.”” Ambrose can

"Ibid., 4-5; Riley, Christian Initiation, 39.
"®Romans 5:16.

" Daniélou, The Bible and the Liturgy, s.
21 Corinthians 10:11.

' John 6:31-49.

21 Corinthians 10:1-2; 1 Peter 3:19.

" Daniélou, The Bible and the Liturgy, 5.
'#Mazza, Mystagogy, 25-26.
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apply the characteristics and attributes of one reality or eve.r:t :o e
another that corresponds to it because the two events constlh L; e "
single reality of God’s saving work..Thus the dove sent fort throx::rson
ark not only points to the Holy Spirit .who descended upon the zlation
of Jesus at his baptism, but that dove is aFtually a beginning rfet\;1 .
of the presence of the Holy Spirit in the life of the @em?erﬁ o "
Church.'” Inasmuch as the entire mystery of salvation is ¢ 1m?1xe .
the death and resurrection of Jesus, the blood and water t}ée;: o}x;vlezﬁ
from his pierced side become the sacrament of the wbole1 tl.lr; S.Of
Conversely, Ambrose uses typology to show t.hat r'1tua a;. 1;) o
Christian initiation contain the mystery that rgsud?s in the 1shoilc !
actions of Jesus and that participating in the rlt‘es' is the waly ; a;} w
share in those historical actions. Thus, in ex.plammg the q;; 1p iﬂ l((I:l,
Ambrose says explicitly that this ritu§1, w.h1ch the newly ‘tap l:lit
experienced on the eve of their initiation, is the sarT\e mi)[/b e(riyun;ble o
Christ performed when he cured the man who was dea\b a?k mable fo
speak.”” Ambrose can therefore exhort the neophytes to. ehl e ot mar
whom Jesus cured, saying, “Open your ears and tf1ke int e golo odor
of eternal life that has been breathed into you during the rlfua atc "
of the sacraments.”'® In this same way, Ambrose uses typ(? oiy oe <
plain that the washing of the neophytes’ feet by the blshop is tl e rlrzlgea
by which they share in Christ’s washing the feet of the discip es. f
The sacraments are therefore to be understood as the expression o
constant modes of divine action, and the for.m of the'sac‘ra.r:nentst -
provides the symbolism by which the meaning of thls d1v1ge lec io
to be understood.’ For Ambrose, ““the invisible things of d/o tar:; N
understood by way of the things that have been made. ,Go s l;a e”132
power and also his divinity”'* are knowx_1 tbrough Qod s wor s.'ne e
Thus it is appropriate, in explaining Christian baptism, to exa}lrtr;:e o the
figurative “baptisms of the Jews,” such as t.he fllgod, because
figure helps us, since it is the herald of reality.

"% De mysteriis, 4.24 (SC 25bis.168).

1% De sacramentis, 5.1.4 (SC 25bis.122).

71bid., 1.1.2 (SC 25bis.60); cf. Mark 7:34.

1% De mysteriis, 1.3 (SC 25bis.156).

1% De sagramentis, 3.1.4-7 (SC 25bis.92-96); cf. John 13:9-10.
% Daniélou, The Bible and the Liturgy, 7.

% Romans 1:20.

32 De mysteriis, 3.8 (SC 25bis.158-160).

3 De sacramentis, 2.1.2 (SC 25bis.74).
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By studying the figurae one can discern the pattern of how God acts
and perceive that baptism and the Eucharist fit this particular pattern
and therefore are a continuation of God’s work of salvation. Ambrose
understands Jesus himself as intending the rites to be understood
through this kind of interpretation of Scripture. He speaks of Jesus
giving the pattern of baptism in his own baptism and of wishing to
prefigure the mystery of baptism in his healing of the man born
blind."* Biblical typology, therefore, reveals that the event of Christ’s
life, death, and resurrection is contained in the sacraments of the
Church, which are God’s means of salvation in the interval that exists
between Christ’s ascension and his return.'®

Consequently, in explaining baptism, Ambrose concludes his treat-
ment of the flood: “Is not this flood baptism, by which all sins are
wiped out and only the spirit and the grace of the righteous are re-
vived?”" His interpretation of the pillar of light that led Israel safely
through the sea as the presence of Christ allows Ambrose to reflect:
“What is the light but truth, since it sheds a full and open brightness?
What is the pillar of light but Christ the Lord, who scattered the
shadows of unbelief and poured the light of truth and spiritual grace
on human hearts?”' He uses Israel passing through the Red Sea to
explain that the Christian passing through the font is the passage from
earthly things to heavenly things, from sin to life, from guilt to grace,
from vileness to holiness."** Elisha’s floating axe prefigures the
removal of sin in baptism that enables humanity to rise.!” The bitter
waters of Marah, made sweet when Moses cast wood into them, teach
that although water without the proclamation of the cross cannot save,
when it has been consecrated by “the cross of Christ, the heavenly
sacrament,” it can be the vehicle for salvation. Ambrose argues that
the bitterness of the water signifies the corruptibility of creatures, the
fact that they cannot ultimately satisfy or take away sin. He concludes:
“Water, therefore, is bitter. But when it has received the cross of Christ,
the heavenly sacrament, it begins to be sweet and pleasant; and
rightly sweet, because guilt is thereby canceled. Therefore, if baptism

¥Ibid., 1.5.15; 3.2.11 (5C 25bis.68; ¢8).
" Riley, Christian Initiation, 39-40.

™ De sacramentis, 2.1.1 (5C 25bis.74).
YIbid., 1.6.22 (SC 25bis.72).

¥1bid., 1.4.12 (SC 25bis.66).

WIbid., 2.4.11 (SC 25bis.78-80).
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by way of figure could do so much, how much more can baptism in
reality do?”'* The story of Naaman confirms that it is not water that
cleanses, but grace.” Thus God’s actions involving water, whether the
waters of the primeval chaos, the waters of the flood, the waters of the
Red Sea or those of the Jordan, are all united with the water in the font
into which the neophytes have been plunged.

Turning to the Eucharist, Ambrose explains why water is poured
into the cup by, first, recounting the figure of the water which flowed
from the rock that followed the people through the wilderness.
Ambrose then continues,

“You also must drink, so that Christ may follow you. Consider this
mystery. Moses, that is, as a prophet; touched the rock with his staff
that is, with the word of God; as a priest he touched the rock with the
word of God, and water flowed forth, and the people of God drank.
Therefore the priest touches the cup, the water streams into the cup,
and it ‘springs up to eternal life,"*? and the people of God who have
obtained God's grace, drink from it.”'%

Ambrose then gives as an additional reason for the water mixed with
the wine—the blood and water flowing from the side of Christ, “water
to cleanse, blood to redeem.”'*

Allegory. An allegory is best understood as a series of metaphors.
For Ambrose, allegory is a method of interpretation which, when ap-
plied to the text of Scripture, reveals its moral and mystical meanings.
Allegory unveils the spiritual value of the text by enabling the exegete
to see through the opacity of the letter to the underlying truth." This
allegorical method was, of course, not new. Plato used it in treating
Homer, Philo in expounding the Pentateuch, the grammarians in
interpreting Virgil, the Neoplatonists in rationalizing and harmoniz-
ing the pagan myths. Among the Christians it had been adopted and
systematized by Origen. Ambrose learned the method from Philo and

“0Tbid., 2.4.13 (SC 25bis.80).

"“bid., 1.3.9-5.15 (SC 25bis.64-68); De mysteriis, 3.16-18 (SC 25bis.164).
“2John 4:14.

"3 De sacramentis, 5.1.3 (SC 25bis.120~122).

#1bid., 5.1.4 (SC 25bis.122).

1 Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 399.
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Origen, of whose works he was a diligent student. Although he was
not the first in the West to use allegory—Hilary of Poitiers had already
done so—Ambrose applied it with extraordinary consistency and
thoroughness.™ In his expositions of scriptural passages he was seldom
content with the literal meaning, even when this meaning was most
.clear and elevated, but delighted in exercising his ingenuity in subtle
interpretation; he could not rest until he had discovered beneath the
letter a deeper sense.s

Ambrose used allegory to demonstrate the essential agreement be-
tween the Old and New Testaments and to explain away whatever in
the literal narrative might seem to be either unworthy of God or dis-
creditable in the conduct of the ancient saints—for example, Noah's
drunkenness,'? Abraham’s adultery,™ the relations of Boaz 'with
Ruth,™ Gideon’s want of faith,s? Job’s curse,™ or David’s unseeml
d.ancing.““ Allegorically interpreted, every sentence of Scripture is ’
rich in religious and moral instruction. Not a word is superfluous or
dgvoid of force. Profound meanings are attached even to the most
mmute'z and apparently trivial textual details. Numbers are regarded
as having symbolic meaning.' For example, in explaining the healin
of the paralytic at the pool of Beth-zatha,' where whoever stepped ®

" See above, 100-102.

¥See especially the elaborate allegorization in the treatises De paradiso
(CSEL 32/1.265-336), De Cain et Abel (CSEL 32/1.339-409), De Abmhan[ 2
(CSEL 32/1.564-638), and De Isaac et anima (CSEL 32/1.641,—700). Even ;n his
treatrr}ent of the New Testament, Ambrose regularly suggests allegorical inter-
pretations; see, e.g., Expositio cvangelii secundum Lucam, 2.70, 71; 5.31; 7.160ff.;
10.76 (CCSL 14.61; 146-147; 2691t 368), e

*“See, e.g., De Noe, 33, 34, 37, 38, 46, 49, 50, 51,52, 53, 45, 55, 57, 59, 61, 62
69, 70, 77, 79, 87, 91,93, 97, 102, 106, 107, 111, 115, 117, 125, 126, 128 (,CS},EL ,
32/1.433-497).

*“Ibid., 111-113 (CSEL 32/1.488-490).

" De Abraham, 1.28 (CSEL 32/1.522-524).

' De fide, 4.70 (CSEL 78.181).

" De Spiritu Sancto, 1.6ff. (CSEL 79.18ff.).

' Expositio cvangelii secundum Lucam, 4.40 (CCSL 14.120~121)

'™ Epistola 27 (Maur. 58) 5-8 (CSEL 82/1.182-183). '

" Ct. Epistola 31 (Maur. 44).3ff. (CSEL 82/1.217); De Abraham, 2.65 (CSEL
32/.1”.619—621); De excessu fratris, 2.108 (CSEL 73.310-311); Expositio in Psalmum
cxviit, Prologue 2 (CSEL 62. 3~4); De Noe, 52, 123 (32/ 1.449-450, 495); De fide,

1.3l 5(()CSEL 7.8. 5-6). This biblical numerology is suspect today.
John 5:1-9.
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was the normal time for baptism." The rod of Aaron, which blossomed
after it had withered, was the baptized, who had withered and began
to blossom again in the streaming font.'” The censer also represents
the baptized, who in baptism become a sweet savor of Christ.'s
Allegorical interpretation is in keeping with Ambrose’s conviction
that in baptism God gives the faith to see beyond the physical to the
spiritual. In De miysteriis, before he considers three classic stories in
which water becomes a type of baptism, Ambrose emphasizes that the
neophytes must not contemplate water as an object but must see
God’s intention beneath the actions that involve water. “In what might
be considered a lament, he expresses the fear that they might possibly
miss the presence of God entirely if they do not recognize the power
and divinity of God who has come to be known precisely through his
visible works."® He even quotes Jesus” word, ‘If you do not believe
me, believe my works.””170 Using allegory makes it possible for the
bishop of Milan to immediately replace the literal reading of Scripture
with a mystical interpretation, almost without transition. Ambrose
passes from literal to mystical interpretation seamlessly, without tran-
sition or notification that he is changing his hermeneutical technique,
and in so doing moves his hearers from the physical to the spiritual.
Leslie Barnard correctly notes that until the last decade or so, the
allegorical interpretation of Scripture was thought to imply imposing
a foreign, subjective meaning on a text that bears no relation to the
text’s original meaning. This view of allegory has, for example, been
the cause of the denigration that the patristic interpretations of the
parables have received."” Yet this view is changing as people become
less hopeful that historical-critical exegesis can tell us anything of
much value for faith and as postmodern approaches to reading Scrip-
ture make people aware of the value of a less “historical,” artificially
“objective” approach.!” Barnard is also correct that “Ambrose’s inter-
pretation, strange though it reads to modern interests, is thoroughly

irri e s made well from
i 1 first after the stirring of the water was ma :
lvif];l(;tt:\?e?(;(;sease that person had,'” Ambrose finds in the W;)rd ﬁrfst
hose who fear God."® The triple confes-
both the people of Israel and t . confes
i ion i i lve the manifold lapses of the p
jon and immersion in baptism abso . ' '
isrllotx;le same way that Jesus asked Peter if he loves him thre%ﬁ times to
absolve his triple denial.'® Names also are held to.be peculiarly
significant and are regularly made the starting points of elaborate
trains of allegorizing.' . ‘ . .
raIln his mys%agogical works Ambrose is particularly mt_ereéted in |
using allegory to enable his hearers to see beyond an object’s physma;ls
characteristic in order to discover its symbolic meaning. Ambros? ca
upon his hearers to see that the pillar of light leading Israel was, xrl:
fact, truth, since it sheds a full and open brightness., and Chrls}tl, wdo
scat,tered the shadows of unbelief and poured thi hgh; olf trt(;t. a;tr:e
iri . Similarly, the pillar of cloud is
spiritual grace on human hearts ' )
I;)ol Spif';it.161 Ambrose sees in the wood that Ehsl'm threw mt(? the X
watZr which made the axe rise,’ the cross of Christ, which raises tde
weak;xess of all humanity.'"® As a third example, Ambrose usesh Fhﬁ t he-
i d tabernacle, into which the
iption of the appointments of the secon ;
;Cirlf\) 1riest enterelzjd once a year,'® to show that the secgnd ta.bemacle is
thg bfptistry."’5 In Ambrose’s mind, the fact that the high priest e
entered the second tabernacle once a year parallels the fact that Easte

% John 5:4. o
138 De sacramentis, 2.2.5 (SC 25bis.76). N .
19 Tbid., 2.7.20-21 (SC 25bis.64-66). Cf. John 21:15f.; De Spiritu Sancto, 2.10.105
.126). . .
(Ci"Eér?eg r:(.etzlod adopted by Ambrose was first to determine the meamngt .ofg
i ter, then to take the person as representin
the name of some scriptural character, . fepresenting
i d then to interpret the person’s
the idea expressed by the name, an ) g ot o
i “laughter”; laughter is the sig A
dingly. For example, Isaac means . . ' .
?}::Of:mlntg o}; joy is Christ; Isaac, therefore, is the figure of Chhrlsttk.lBlét if IET:) u
evo .
i Rebecca must represent the Church or the ’
represents Christ, then ' e vt
Hlustrates phases of the
the story of Isaac and Rebecca i
Z::jeen Chri};t and the Church, the Savior and the soul, tbe spouse and the
bride. De Isaac et anima, 1, 2 (CSEL 32/1.642-643) and passint.
%! De sacramentis, 1.6.22 (SC 25bis.72).
125 Kings 6:4-6. .
193 De sacramentis, 2.4.11 (SC 25bis.78).
% Hebrews 9:4-7. .
165 De sacramentis, 4.1.1 (SC 25bis.102).

“Ibid., 4.1.2 (SC 25bis.102).

¥ Ibid.

¥ Ibid., 4.1.4 (SC 25bis.102).

2 Corinthians 4:18; Romans 1:20.

"John 10:38; Ellebracht, “Today This Word Has Been Fulfilled in Your
Hearing,” 350. See De mysteriis, 3.8 (SC 25bis.158-160).

' Barnard, “To Allegorize or Not to Allegorize,” 1.

"See below, 334-335.
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christological and is rooted in history. The reader is directed back to
the change wrought in history by the incarnation and sacrificial death
of Christ.”'”

Construction of Intricate Chains of Reasoning. Reading Ambrose’s
works, we can see in his dense and intense use of Scripture his legal
mind employing Scripture as his body of law, citing biblical precedent
in order to prove his case. Like a lawyer’s brief, which contains all the
facts and points of law pertinent to a case, Ambrose’s sermons are
constructed to a great degree on collated Scripture passages. As we
have said, Ambrose found in Scripture, more than anywhere else, a
witness to the divine truth he sought to espouse and a weapon against
the evil powers that he sought to resist. From the perspective of a
lawyer, Ambrose’s mystagogical preaching in many ways corresponds
to the arguments of an attorney presenting a case to a jury.

Pamela Jackson and Mary Pierre Ellebracht each demonstrate how
Ambrose uses the many scriptural images found in his mystagogical
works as components in the construction of intricate arguments'™ in
order to prove to his hearers the greatness and worth of the sacra-
ments.””> Ambrose is always careful to remind the neophytes that
while the biblical figura helps them to understand the reality, it is not
greater than the reality or, phrased another way, if the figure is great,
how much greater must the reality be.” Ambrose’s use of scriptural
figurae to spin out elaborate chains of reasoning in order to overwhelm
his hearers with the magnitude of the sacraments is so extensive that

at times it obscures the fact that he is trying to present a sequential
explanation of the rites.”
In order to prove the greatness and worth of the sacraments,
Ambrose first points to the unseen activity of God in the sacraments.

”Barnard, “To Allegorize or Not to Allegorize,” 7.
7 While rhetoric is the art of persuasive argument, what is distinct here is
Ambrose’s method or means of argument; he employs biblical images rather

than syllogisms.
175 For the following discussion, I am indebted to Jackson, “ Ambrose of Milan

as Mystagogue,” 97-103; Ellebracht, “Today this Word Has Been Fulfilled in

Your Midst.”
17 De sacramentis, 5.1.1 (SC 25bis.120); ibid., 2.4.13 (SC 25bis.80); cf. De

mysteriis, 8.48-49 (SC 25bis.182-184).
7 For example, De sacramentis, 4.5.25-6.26; 5.1.1-2 (SC 25bis.116; 120).
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I . y
nboth De sacramentis and De nysteriis he bases his scriptural explana-

:;lonsh on the principle: “The things that are not seen are far greater than
the t ings that are seen; since ‘the things that are seen are temporal
e things that are not seen are eternal.’” 17 Whereas God worked ,
Wlt{;lthe- Jews through visible signs, God imparts the truth (which the
v1sslC e signs only pointed to) invisibly in the sacraments. ™
. ?lond, Ambrose explains the meaning of the rites by drawing so
Chayl y on Old Te.f,tament figures that the listeners are led to compare
o ristian and Jewish mysteries.'® For example, Ambrose says
raiire}:};s someone will say: “To the Jews God granted such grz’ice he
Own manna upon them from heaven: :
edd ; what more has he giv
to hls.falthful, what more has he bestowed on those to whom he s
gtr}(:mlied more?”"!*! Ambrose then sets himself to the task of proving
N at the sacraments of Christians are more divine and older than
: f?s.e c.)f the Jews.”' To demonstrate the greater antiquity of the
o ll'lsl—?andsa]framents, he cites the flood as a figure of baptism' and
elchizedek as a figure of the Eucharist, si i
st, since Melchizedek
both Judah and the givi Srntian b
giving of the Law.™ In proving that Christi
tism is “more divine” than “bapti e points out ther
; aptisms of the Jews,” he poi
e , points out that
Wh;h; ;};OS:; who l}:aﬁsefd through the Red Sea later perished, Christians
5 through the font never die." Simila i ,

. . rly, while only one who
d(ﬂ:cended mt.o the pool of Beth-zatha could be healed, all a};e saved
who descend into the font of the Church.1%

. T('iljxrd, Ambrose thfen demonstrates that although it is invisible
0d's saving power is in fact at work in the waters of baptism w

7Ibid., 1.3.10 (SC 25bis.6
thians 4:18.

'™ De sacramentis, 2 — i
C » 2.5.14-15 (SC 25bis.80-82); cf. ibid. i ;
De mysteriis, 4.22, 5.27 (SC 25bis.166; 170) (224 B abis7e)
180 ’ 1 .
. On Ambrose.s attitude toward the Jews, see above 58-59
De sacramentis, 4.3.9 (SC 25bis.106); De mysteriis, 8.44 (SC 25bis.180)

D(,’ sacrame 4 ( 5 5.2. 5 4 y
, 1.4.11 SC 2 bl .()() lbld 6] (: 2 bl 12 De mysteriis
( Htls) 1 S ), ,5.2.1 (S S. ), S ,

'® De sacramentis, 1.1.2 (8C2

"™ De sacramentis, 4.3.10; 4.4.
8.45-46 (SC 25bis.180-182).

% De sacramentis, 1-4.12 (5C 25bis.66). Cf. 1 Corinthians 10:5.

"% De sacramentis, 2.2 i
‘ s 2.2.5 (SC 25bis.76); De mysteriis i
W Cf. ibid., 4.19 (SC 25bis.164). ! 42 B 2bisace)

4—66); De mysteriis, 8.1 5 (SC 25bis.162). Cf. 2 Corin-

5bis.60); De mysteriss, 3.9 (SC 25bis.160).
13; 5.1.1 (SC 25bis.106; 108; 120); De mysteriis,
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“ Ambrose does this by (a) citing many instances where God saved
through water in the past, thus revealing how [God] 'vs.forks; (b) shccl)w-f
ing that baptism corresponds to these inst_ance_:s;.(c) citing the words o
Jesus (Mt. 28) to show that Christian baptism is indeed such ar.l in-
stance where the power of God saves through water. To establish the
presence of the Trinity in baptism (ergo, the power of God), Ambrose.
cites Jesus’ own baptism (which he consider§ a pattern, forma of Chrlcsl‘.-
tian baptism, and the figura of the pillars of light and cloud a? the Re
Sea.!® To underline the presence and power of the cross, he cites the
wood Elisha cast into the water to raise up the sunken iron, and the
wood Moses cast into the bitter waters of Marah to make.é them .
sweet,'® to establish the presence of the Holy Spirit, he cites Christ’s
baptism and Pentecost.”®

The structure and intricacy of Ambrose’s argument from Scr?pture
are more easily seen in his treatment of the story of the paralytic at the
pool of Beth-zatha'' in De mysteriis."? After stating that no one was‘
healed in the pool unless the angel descended from hcnvcn.to move
the water, Ambrose juxtaposes elements of each event to brm,g out the
excellence of the sacrament. Ellebracht summarizes Ambrose’s argu-
ment in schematic fashion:

God'’s Action at the Pool God'’s Action in Baptism

for them, a sign but for you, faith N

for them, an angel but for you, the Holy Spirit

for them, the creature but for you, Christ the Lord of
creation works

for them, one was healed  but now, all are healed ™

In the end Ambrose brings rite and biblical narrative together again
with the statement that what occurs at the pool takes place so that the

8 De sacramentis, 1.5.15-6.22 (SC 25bis.68-72); De mysteriis, 3.12 (SC 25bis.162).

18 De sacramentis, 2.4.11-13 (SC 25bis.80); De mysteriis, 3.14 (SC 25lbis4162).

" Tackson, “Ambrose of Milan as Mystagogue,” 98. De sacm:‘nentzs, 2. 5521
(SC 25bis.80); cf. De mysteriis, 4.24 (SC 25bis.163); De sacramentis, 2.5.15 (
25bis.82); cf. ibid., 2.3.9 (5C 25bis.78).

wDen ot bis.166-168)

192 4 .22-24 (SC 25bis. .

193 }Iijli;g::}:ss’,"ls"oda;‘}r }(1is Wf)rd Has Been Fulfilled in Your Midst,” 354.
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neophytes will know in faith that divine power has descended into
the font.

In order to complete his task of convincing his hearers that the sacra-
ments are superior to the mysteries of the Old Covenant, Ambrose
demonstrates that the Eucharist is “more divine” than its Jewish
precedents. In proving that the Eucharist is “more excellent than
manna,”'* Ambrose notes that while those who ate manna died, those
who eat the Eucharist will have forgiveness of sins and never die.””
Once again, Ambrose’s logic is more easily observed in De mysteriis:

Old Testament Wonders Are: The Sacraments Are:

Bread of angels The flesh of Christ
from heaven above heaven
of heaven of the Lord of the heavens

subject to decay free from corruption, even

preserving those who eat it
The blood of Christ
satisfied thirst for a time blood floods you forever

Jews drank and thirsted you drink and never thirst again
There foreshadowing Here reality'

Water from a rock

Ellebracht’s schematic presentation makes it easy to both see
Ambrose’s argument and comprehend the superiority of the Christian
sacraments. This procedure is certainly not stereotyped; however,
Ambrose never moves away from the principle: “If you marvel at the
foreshadowings, how much more will you be in awe of the realities!”!"”
Third, as in his treatment of baptism, Ambrose demonstrates that
God is indeed present to save in the bread and wine of the Eucharist.
Anticipating his hearers’ reaction, Ambrose says, “Perhaps you say,
‘The bread I have here is ordinary bread,’” and asks, “How can some-
thing that is bread be the body of Christ?”** Ambrose sets out to
“reason this out”'” by documenting biblical precedents to prove that

™ De mysteriis, 8.44 (SC 25bis.180).

" De sacramentis, 4. 524 (SC 25bis.116); De nysteriis, 8.47 (SC 25bis.182);
cf. John 6:49-51.

" Ellebracht, “Today This Word Has Been Fulfilled in Your Midst,” 354.
¥ Ibid.

" De sacramentis, 5.3.14 (SC 25bis.126); ibid., 6.1.2. (5C 25bis.138); De mys-
teriis, 9.50 (SC 25bis.184).
" Ibid.
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throughout salvation history God has in fact acted to change nz.lture.z“;
These precedents include Moses’ rod becoming a serpent, the rivers o
Egypt turning to blood, the parting of the ReFl Sea, the wa_ter fllowmg
from the rock, the bitter water of Marah turning sweet, El'lsha s float-
ing axe-head, and the turning back of the Jordan.”' The bishop tl.1en
asks, “If the heavenly word can change nature in such earthly ’g;:ngs
as the spring of Marah, can it not in the heavefﬂy s'acraments?
Similarly, if human words such as Elijah’s calling fire from' heaven are1
powerful enough to change nature, is not the word of Chrlst’ powerfu
enough to change the elements of the Eucharist?”* Ambrose’s crown-
ing example is the incarnation: “Why do you seek the naturefl order
here in the case of the body of Christ, when the Lord Jesus himself
was born of the Virgin in a way beyond nature?”?* Ambrose then r;;
cites and explains the words of Christ by which the change occurs.*
Since the neophytes “can see the ways in which th.e w9rd of Chr%s't is
powerful enough to change all things,” when Christ hlms.elf teStlflE.!S
that they receive his body and blood, “should we doubt his authority
and testimony?"?%

Ambrose thus demonstrates that eternal salvation comes through
God's presence in baptism and the Eucharist. The: divine presence is f
effected through the repetition of Christ’s words in the cqnsecratlon 0
the font and in the eucharistic prayer. By this demonstrathn Ambrose
emphasizes the greatness of what the neophytc?s have received in the
rites. “The very Word that changed material things has also, through
those rites, changed them.”?” In this section we have seen that
Ambrose’s method of proving the greatness of the Christian sacraments
is to use biblical images to construct intricate chains of argument.

Interpretation by Translation. Perhaps less significant than the rr.tethods
we have discussed thus far, Ambrose occasionally uses translation to

M De mysteriis, 9.50 (SC 25bis.184). ) .

M De sacramentis, 4.4.15, 18 (SC 25bis.110, 112); De mysteriis, 9.51-52 (
25bis.184-186): '

2 De sacramentis, 4.4.19 (SC 25bis.112).

2 De mysteriis, 9.52 (SC 25bis.186).

™ De mysteriis, 9.53 {SC 25bis.186-188); cf. De sacramentis, 4.5.17 (SC 25bis.110).

25 De sacramentis, 4.5.21—23 (SC 25bis.114). '

2¢Tbid., 4.5.23 (SC 25bis.114); cf. De mysteriis, 9.54 (SC 25bis.188). '

*7Jackson, “Ambrose of Milan as Mystagogue,” 100. ?ee De sacmmer{t}s, )
4.4.16 (SC 25bis.110); cf. 2 Corinthians 5:7; cf. De mysteriis, g.59 (SC 25bis.190).
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interpret the meaning of a passage. His approach to Scripture differs
from that of modern scholars in that, rather than seeking an original
text by setting aside inaccurate versions and incorrect variants,
Ambrose’s exegetical approach is to draw from the plurality of versions
and diversity of textual variants an enriched meaning. Unlike modern
scholars, he does not believe that there is an original text to which it is
advisable to turn. Ambrose uses multiple versions™ and variants of a
text not to eliminate but to add meaning. “Thus, if the verse were
taken from the Old Testament, he would carefully note variations in
the Greek and Latin versions,®™ sometimes explaining the cause of a

** Ambrose’s undisputed works supply evidence of the sources available to
him for the text of Scripture. He was unacquainted with the Hebrew text of the
Old Testament but familiar with the Greek Septuagint, the chief authority in the
Church. See Expositio in Psalmum cxviii, 9.13 (CSEL 62.196-197). Ambrose was
also familiar with the Greek versions of Aquila and Symmachus. Sometimes he
quotes both versions, as in ibid., 15.12; 22.41, 45 (CSEL 62.336~337; 507508, 510)
and Enarrationes in xii psalimos davidicos, 36.11, 70; 40.21; 43.23, 33, 36, 44, 67, 79
(CSEL 64.77~78, 129; 242-243; 279280, 285-286, 288, 293, 309, 318). Sometimes
he quotes one version, as in Expositio in Psalmum cxviii, 9.20; 17.18; 22.36 (CSEL
62.201-202; 386-387; 505—-506) and Enarrationes in xii psalmos davidicos, 1.29, 31,
39743, 44; 35.18; 37.33; 38.21; 43.54, 64, 73, 94 (CSEL 64.23-25, 26-27; 34-37; 61—
63; 161-162; 225-227; 298-299; 302, 313-314; 328). Ambrose refers to the version
of Theodotion only in ibid., 43-4, 33, 35, 36 (CSEL 64.260, 285-286, 287-288). He
appears to have had access to Origen’s Hexapla, where these texts are arranged
in parallel columns; see Epistola 18 (Maur. 70).14 (CSEL 82/1.135); cf. Expositio
int Psalmum cxviii, 4.16 (CSEL 62.75—76). Ambrose, along with Augustine, also
used a Latin version of the Old Testament made from the Scptuagint, includ-
ing the Apocrypha, that was translated in Africa and in use there at the end of
the second century. In interpreting the New Testament, though Ambrose used
a pre-Vulgate Latin text, he frequently appeals to the original Greek. See De
incarnationis dominicae sacramento, 82 (CSEL 79.265); De Spiritu Sancto, 2.46
(CSEL 79.103-104). See H. De Romenstin, St. Ambrose, Select Works and Letters,
A Select Library of Nicene and Post-Nicene Fathers of the Christian Church,
2nd series, vol. 10 (Grand Rapids: Eerdmans Publishing Co., 1978) xiv; Homes
Dudden, The Life and Times of St. Ambrose, 2:456; T. Thompson, On the Sacraments
and On the Mysteries, rev. ed. (London: S.P.CK,, 1950) 9~10.

™See, e.g., Expositio in Psalmum CXVIii, 4.15, 16; 10.44; 12.7; 14.29; 15.23; 17.35;
20.10 (CSEL 62.75-76; 229-230; 254-255; 318; 342; 394~395; 449-450); Enarrationes
in xii psalmos davidicos, 1.43, 58; 36.39; 37.58; 40.11, 12; 47.4 (CSEL 64.36-37, 48;
101; 182; 235-236; 348-349); De interpellatione lob et David, 4.7 (CSEL 32/2.272~
273). See Homes Dudden, The Life and Times of St. Ambrose, 2:456.
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variation”” and indicating the reading which he preferred.”?» Ambrose
did not read Hebrew.2> When he ventured an explanation of Hebrew
letters, words, or names, he was either following Philo or drawing on
some source or sources now unknown. “If the verse were taken from a
Gospel, he would, when necessary, compare, almost in the ma.nner of
a modern critic, the sentence on which he was commenting with the
parallels in other Gospels.?”* He then explained the verse, oftgn at con-
siderable length, stating alternative views in cases where the interpre-
tation was doubtful.”?" o

R. H. Connolly’s exhaustive study of the biblical quotatlofls in De
sacramentis®™ reveals quotations that agree with the Septuag.mt,216 quo-
tations found in pre-Vulgate (Old Latin) texts,?? and quotations from a
text that corresponds to the Vulgate > We find illustrations of Ambrosg
using textual variants in order to interpret a text in both De sacranf’enns
and De mysteriis, where Ambrose uses the phrases “the Greek has .
(Graecus habet) or “the Latin said” (Latinus dixit), and “what the Latin
and the Greek said” (quod Latinus dixit et quod Graecus) to introduce a
biblical quotation.””® When it is a matter of interpretation, however, we
find “in the Greek it is called” (Gracce dicitur)?® where the reference is

1See, e.g., Expositio in Psalmum cxviii, 4.15; 5.26; 1.7.35; 22..14, 27 (CSEL 62.75;
95-96; 394-395; 495, 502). See Homes Dudden, The Life and Times of St. Ambrose,
2:456.

M See, e.g., Expositio in Psalmum cxviii, 9.13; 22.27 (CSEL 62.196-197, 502).
See Homes Dudden, The Life and Times of St. Ambrose, 2:456.

*2See Enarrationes in xii psalmos davidicos, 40.36 (CSEL 64.253-254). See
Homes Dudden, The Life and Times of St. Ambrose, 2:456.

MSee, e.g., Expositio evangelii secundum Lucam, 5.30, 31; 6.14, 44; 7.149ff.; 8.80;
10.129 (CCSL 146-147; 179-180; 189-190; 266ff.; 329; 382—383).

**Homes Dudden, The Life and Tines of St. Ambrose, 2:456. .

#5R. H. Connolly, The De Sacramentis a Work of Ambrose (Oxford: Downside
Abbey, 1942). For a summary of Connolly’s findings, see Thompson, On the
Sacraments and On the Mysteries, 10~13. .

2¢See, for example, De sacramentis, 2.2.4; 4.2.5; 5.3.15 (SC 25bis.74~75; 104;
126). .

27See, for example, ibid., 2.2.7; 2.7.20; 3.1.6; 4.3.10 (SC 25bis.78; 84; 94; 106).

28 See, for example, ibid., 5.1.3; 5.3.13 (SC 25bis.120-122; 124-128); De mys-
teriis, 9.55 (SC 25bis.188). o .

1bid., 5.2.11; 5.4.24 (SC 25bis.124, 132). The masculine e}ndmg is pu?zlmg
to translate, though with labet the word codex (or “text”) might be applied.

21bid., 5.4.24 (SC 25bis.132).
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to the words “daily bread” in the Lord’s Prayer, or ”according to the
Greeks” (cum sccundum Graecos), where Ambrose is referring to the
Spirit descending in John 1:32. Ambrose uses this variety of texts and
textual variants not to narrow and clarify the meaning of a passage
but to deepen and expand it.

Direct and Uncritical Transfer of the Text. Finally, Ambrose quotes pas-
sages of Scripture and then treats them as if they had been written with
his audience in mind.? The most obvious example of Ambrose’s direct
and uncritical transfer of Scripture is his application of Scripture as the
“heavenly words” by which Christ establishes the Church'’s sacraments.
Since Christ established baptism in Matthew 28:19, the bishop uses
this passage to invoke the presence of the Trinity on the water.? In
this same way, Ambrose uses a conflation of Matthew 26:26f., Mark
14:22f., Luke 22:19f., and 1 Corinthians 11:23f. with the addition of the
phrase “looked up to heaven” from Mark 6:42 as the “heavenly words”
with which the bread and wine of the Eucharist are consecrated.?*

In other instances Ambrose simply quotes a passage of Scripture in
order to explain the effect of a rite. In his explanation of the ephphatha
for example, Ambrose answers the question of why the bishop
touched the candidate’s nostrils in part by quoting 2 Corinthians 2:1 5:
“so that you may say, as the holy apostle said, “We are the aroma of
Christ to God.””2s Similarly, in order to explain the innocence that
results from baptism, Ambrose applies Canticles 8:5 to the angels
watching the newly baptized approach the altar. 2

Ambrose also puts the words of Scripture in the mouths of the
neophytes in order to describe their response. In his discussion of
their approaching the altar, Ambrose quotes Psalm 43:4 and tells the
neophytes, “Your soul says, ‘Then I will 8o to the altar of my God, to
God who gives joy to my youth.””?? Whether quoting Scripture to
show how the sacraments were established, to explain their effect, or
to help his hearers find the words with which to respond to them,

’

21 De mysteriis, 4.25 (SC 25bis.168).

#Craddock, Preaching, 138.

™ De sacramentis, 2.4.10; 2.5.14 (SC 25bis.78; 80-82).
2Ibid., 4.5.21-23 (SC 25bis.114).

Z1bid., 1.1.3 (SC 25bis.60-62).

2 Ibid., 4.2.5 (SC 25bis.104).

Z'Ibid., 4.2.7 (SC 25bis.62).
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Ambrose uses Scripture in a direct and uncritical way, as if it was
written with his audience in mind.

Means of Incorporation '

We have previously suggested that Scripture was integral tq
Ambrose’s mystagogy not only because he used it in order to mterp@t
the meaning of the rites but also because these Sermons overflow with
scriptural references, allusions, images, and quotations. As we have
said, a distinctive feature of Ambrose’s preaching was his ability to
“sound like the Bible.”?* In this section we will explore five ways that
Ambrose incorporated Scripture into the content of his mystagogy.
The methods that Ambrose used include (1) quotation, (2) narration,
(3) summary, (4) allusion, and (5) speaking the Bible.

Quotation. In his mystagogical works, as in his other sermons and
treatises, Ambrose makes extensive use of scriptural quotations. As we
have said, Connolly has shown that the biblical quotations in De sacra-
mentis and De mysteriis agree with the Septuagint and pre-Vulgate
(Old Latin) texts.” Additionally, we find divergences from the S,eptua-
gint, which frequently parallel Scripture quotations in Ameose s
other, undisputed works, that are due either to loose quotatlor}s from
memory or to paraphrases in a form in which the bishop of Milan has
become accustomed to quoting the particular text.”® One would
expect to find this type of quotation in the transcript of preached
sermons. These free quotations become obvious if one compares De
sacramentis with parallel passages from De mysteriis, where Ambrose
has corrected himself.?!

We have discussed Ambrose’s use of scriptural quotations as the
“heavenly words” by which the sacraments are established, to explaix;2
the meaning of a rite, and to tell the neophytes how they are to respond.

8 Above, 92-93.

2 See above, 240.

See, e.g., De sacramentis, 1.3.10; 2.4.10; 2.5.15; 2.7.22, 23; 3.1.1; 3.1.3; 4.4.16,
17 (SC 25bis.64-66; 78-80; 82; 86-88; 9o-92; 110). )

¥ For example, cf. ibid., 1.3.10 (SC 25bis.64~66) and De mysteriis, 3:'8 (5C
25bis.158-160); De sacramentis, 1.6.21 (SC 25bis.70-72) and De myftems, 3.12
(SC 25bis.162); De sacramentis, 4.2.5 (SC 25bis.104) and De mysteriis, 4.19 (SC
25bis.164). . o

#2For our discussion of these three uses of scriptural quotations in De sacra-
mentis, see above, 241.
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Additionally, the bishop of Milan uses quotations from Scripture as
the links with which he constructs intricate chains of reasoning in
order to argue his point.?? As part of these chains of reasoning, he
cites scriptural quotations as biblical precedents in order to prove the
validity of his assertions. For example, Ambrose quotes Acts 2:2-3 to
prove the descent of the Spirit in baptism, Hebrews 7:3, 17 to prove
that Melchizedek is a figure of Christ, and Psalm 33:9 to prove the
effectiveness of the word of Christ.2*

Narration. In addition to quoting Scripture texts, Ambrose also tells
Bible stories. In his telling, Ambrose frames the stories in a way that
makes them useful as examples of the sacraments or explanations of
their meaning. Thus, by recounting how Moses purified the spring of
Marah,* Ambrose demonstrates that “once [water] has received the
cross of Christ, the heavenly sacrament, it begins to be sweet and
agreeable to the taste. And it is right that it should be sweet, this water
in which our guilt is canceled.” Ambrose tells the story this way:
“Moses came into the desert, and the people were thirsty. They came
to the spring of Marah and would have drunk. But when the water
was first drawn, it was found to have a bitter taste; it was impossible
to drink it. Then Moses put the wood in the spring, and the water
which before was bitter now began to taste sweet.”27 By emphasizing
the wood, Ambrose demonstrates the importance of the cross.

Similarly, in telling of Jesus washing the feet of his disciples,? the
bishop of Milan expands the biblical account®® and incorporates other
passages of Scripture in order to show how the Milanese practice of
washing the feet of the newly baptized is a sacrament and not merely
an act of humility. In order to expound upon the salvific nature of this
rite, Ambrose expands the dialogue between Jesus and Peter and in-
cludes the exchange between Jesus and John the Baptist where John
says, “I need to be baptized by you, and do you come to me?”2* In, so

™ De sacramentis, 1.2.771.4.12; 3.1.1-3; 4.4.16, 17; 5.3.17 (SC 25bis.64; 66;
90-92; 110; 128). See above, 234-238.

™ De sacramentis, 2:5-157 4.3-12; 4.4.16 (SC 25bis.82; 108; 110).

*Exodus 15:23f.

% De sacramentis, 2.4.13 (SC 25bis.80).

*7Ibid., 2.4.12 (SC 25bis.80).

2 Ibid., 3.1.4—7 (SC 25bis.g2-96).

™]John 13:6-10.

¥ Matthew 3:14.
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doing, Ambrose not only defends the Milanese practice of foot-
washing; he elevates it to the level of a sacrament.

Sunnmary. A third way that Ambrose incorporates Scripture intq his
mystagogy is by summarizing biblical events and passages of Scrxp.—
ture. These summaries include phrases and verses quotef:l fro.m Scrip-
ture and serve to explain both theological concepts.and lltqrglcal
actions. Thus, in justifying his practice of delaying mstr.uctlon on the
sacraments until after the neophytes have participated in the rxtgs,
Ambrose offers his understanding of the relationship l‘)etween fa{th
and understanding—namely, that for the Christian, faith comes first—
by summarizing Romans 4:2, 3, 9: “To have given' a reason'ed acco?mt
of [the sacraments] earlier would not have been rlght; f?lj in 'a Chris-
tian faith is first. Therefore, at Rome the title of ‘faithful’ is given t_o .
those who have been baptized; and also our fathfer Abraham was ]115;:]1-
fied by faith, not by works. So you received baptism; you beheve.d.

In order to teach that not all water heals, but only that water which
has the grace of Christ, Ambrose gives as prO(.)f a summ;zry of bthe
story of the healing of Naaman the leper (2.K1ngs 1:5f.).2? Ambrose
also summarizes biblical stories—the crossing of the Red Sea, the
spring at Marah, and Elisha’s floating axe head—as examples of the
power of God’s word.** . . -

Turning to liturgical actions, in explalr'ung the m(.eanmg of t e ’
ephphatha the bishop of Milan asks, “Which mysteries of oper.lllr;g’;’ A
were performed when the priest touched your ears and nostrils?” As
an answer to this question, Ambrose summarizes tltme account of Jesus
healing the deaf man who had an impedim?nt in his spgech (Mf:l;k'
7:21f.).2* As part of his explanation of the triple confe,:ssmn of fait in
baptism,** Ambrose summarizes the accox.mt of']esus post—resgrrechon
appearance in which he asks Peter three times if Peter loves him f
(John 21:15£.).2* Finally, Ambrose gives a summary of the account (;\
the soldiers piercing the side of the crucified Jesus as one reason why
wine and water are poured into the eucharistic cup.?¥

H De sacramentis, 1.1.1 (SC 25bis.60).
#21bid., 1.5.13-15 (SC 25bis.66-68). See above, 133-134.

 De sacramentis, 4.4.18 (SC 25bis.112). See Exodus 14; 15:23-25; 2 Kings 6:5-6.

2 De sacramentis, 1.1.2 (SC 25bis.60).

#5Gee above, 166-169.

6 De sacramentis, 2.7.21 (SC 25bis.86).

71bid., 5.1.4 (SC 25bis.122). See John 19:31-34.
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Allusion. A fourth way that Ambrose incorporates Scripture into his
mystagogy is by using two or three words to allude to biblical events
and images as part of his explanation of the sacraments. Ambrose
refers to the flood to show that the Christian mysteries are more ancient
than those of the Jews.® He refers to the biblical images of the flood,
the Red Sea, and the pool of Beth-zatha in order to show the presence
of the Trinity in baptism.* Adam and the serpent explain foot-
washing;* creation demonstrates the power of the word of Christ.'
Ambrose even alludes to the conclusion of the Gospel of John (21:25) in
order to express his difficulty in keeping track of the deeds of Christ.>?

Speaking the Bible. Nauroy calls Ambrose’s style “speaking the Bible”
and describes it as “the ultimate stage of incorporation of Scripture.”23
In addition to his extensive use of scriptural quotations, allusions,
summaries, and images, Ambrose speaks the Bible by using scriptural
language—words and phrases—to express his ideas. He uses 2 Corin-
thians 4:16 to express his belief that invisible things are greater than
visible things.? In explaining the one name of the Triune God,
Ambrose uses phrases from Acts 4:12 and 1 Peter 3:7: “This is the
name of which it was said, “In this must all find salvation.’ It is in this
name that you have all been saved, that you have been restored to
‘the grace of life.””s

More than this, Ambrose employs a synthetic speech that is allusive
even mysterious, like the biblical word itself.? He reduces verses of
Scripture and concentrates biblical events to one or two words. He
considers these words themselves to be autonomous entities, saturated
with meaning and able to provide a direction for interpretation. The
words of Scripture are for Ambrose the heart of a diffuse and complex
symbolic system that is in part obvious and in part hidden and enig-
matic.*” Each word conceals within it a plurality of interpretations and

’

8 De sacramentis, 1.16.23; 2.1.1 (SC 25bis.72, 74).

*Ibid., 2.3.9 (SC 25bis.78).

®1bid., 3.1.7 (SC 25bis.g4-96).

Blbid., 4.4.15 (SC 25bis.110).

#bid., 2.4.12 (SC 25bis.108).

**Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 404.
™ De sacramentis, 1.3.10 (SC 25bis.64-66).

®lbid., 2.7.22 (SC 25bis.86).

®See above, 92-93.

*"Nauroy, “L'Ecriture dans la Pastorale d’Ambroise de Milan,” 405.
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fits in chains of connotations infinitely exceeding the precise meaning
that the word has in its context. In this way each word of Scripture
contains a particular history. Although the words of Scripture perform
a function in the sentence in which they are found, they also have
meaning beyond the sentence that is revealed when the words are
removed from the constraints of the place and time.

For Ambrose, “speaking the Bible” has only one purpose: to pro-
claim the person of the Christ, toward whom all Scripture convergef
and in whom all Scripture is explained. Thus the phrase ”.as a dove”?®
points to both the descent of the Holy Spirit at Jesus’ bap.tlsm and the
descent of the Holy Spirit in Christian baptism. As we might expect,
Ambrose uses the meaning-laden phrases “buried with Christ”?® and
“death of Jesus"* to explain baptism. In explaining the healing (?f the
paralytic at the pool of Beth-zatha,*' Ambrose finds in the “mystical
sense” of the paralytic’s answer to Jesus, “I have no man [to carry me
into the pool],”*? the death of Christ.?3 .

One cannot convey the power and beauty of Ambrose ”spegkmg .
the Bible” through isolated examples. In order to fully appreciate th1§
style, one should read through the sermons contained in De sr;cramentzs.
In so doing, one can best understand how Ambrose uses scriptural
words and phrases to express his ideas and, in so doing, speaks the
Bible.

REFLECTION: THE PNEUMATIC DIMENSION OF
SCRIPTURE AS INTERPRETER OF THE RITES . .

The key to Ambrose’s understanding of the Holy Spl.rlt’s ro¥e in
using Scripture to interpret the rites is his view tk.lat Scripture is a
mystery. Ambrose believed that Scripture is inspired by the Holy
Spirit and, therefore, has a deeper meaning than wl.mt appears on th'e
surface. With the eyes of faith Christians can see this my_stl.cal meaning
of Scripture and its application to faith and life. The Christian pastor

8 De sacramentis, 1.5.17 (SC 25bis.68): quasi columba.
™Ibid., 2.7.20 (SC 25bis.84-86): Ideo et Christo ¢s consepultus. Cf. Romans 6:4;

Colossians 2:12.
2 De sacramentis, 2.7.23 (SC 25bis.86-88): morte lesu. Cf. Romans 6:3.
*!John 5:1-9.
*2John 5:7. o .
¥ De sacramentis, 2.2.6~7 (SC 25bis.76-78). Cf. 1 Corinthians 15:21; 1 Timothy
2:5; Isaiah 19:20.
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can find in the mystical interpretation of Scripture both the authority
and the response to every situation and responsibility, including ex-
plaining the sacraments. This approach is neither “fundamentalism”
nor “eisogesis” but a methodology based on the conviction that
God’s truth is contained in the Scriptures, which not only provide the
message but the means of interpreting it. Thus Ambrose looks to the
Bible in order to discover both the meaning of the rites and the lan-
guage and images that he uses to explain them.

For Ambrose, the mystical meaning of Scripture is contained in the
language of symbols. Its interpretation therefore requires a gift of
divine grace. Yet, while today we generally attribute God’s inspiration
and aid in interpreting Scripture to the Holy Spirit, for the bishop of
Milan the interpreter of Scripture cannot comprehend the deeper,
mystical meaning without the illumination of Christ. For Ambrose, as
for the entire exegetical tradition to which he belongs, the life of Christ
is the truth that clarifies the various meanings of Scripture. Christ
unites the disparity of the books of Scripture and provides the point of
intersection and junction of all the verses of the word of God. Thus
Christ is the true interpreter of the word of Scripture. The task of
the Christian exegete is to expose, to show, to proclaim the truth that
Christ reveals. This view of scriptural interpretation is in keeping with
Ambrose’s understanding of the sacraments as the means by which
God gives the faithful the “eyes of faith,” which enable them to see
beyond the temporal to the eternal, beyond the surface to a deeper,
mystical meaning.

Yet, in discovering the mystical meaning of Scripture, the Christian
exegete relies on rules of interpretation. The conviction that Christ
reveals the truth of Scripture rests on a complex hermeneutic scicnce,
which is indebted to both the exegetical tradition of the Church, the
ancient exegesis of Homer, and the rabbinical exegesis of the books of
the Pentateuch, particularly that of Philo of Alexandria. In employing
this hermeneutic, Ambrose uses many methods of interpretation in
order to bring the truth of God’s word revealed in Christ into direct
dialogue with the Christian people. Yet his ministry of the Word
requires both science and meditation, diligence and humility, because
in the final analysis Ambrose understands his role as interpreter of

Scripture to be that of mediating between Christ and the Church.

In addition to discovering the truth of Scripture, for Ambrose,
proclaiming that truth also requires the ability to use Scripture as
the mode of expression. Thus the bishop of Milan intentionally
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incorporates Scripture into the content of his prgaching to tl.’le degreg
that he “speaks the Bible.” Ambrose’s goal in this style o-f c.llscourlse is
that in certain privileged moments his speech and th.e biblical ?,Fy.e are
so integrated that, in the words of the bishop, the voice of Christ is
heard. In the next chapter we will explore how Ambrose crafted his
sermons in order to make that happen.

248

Chapter 7

“Milky speech”:
The Shape of Mystagogy

We recall from our discussion of Ambrose’s views on preaching in
Chapter 3 that the bishop of Milan distinguished three types of
sermons: the sweet, the stinging, and the milky.! These distinctions are
not based on the message or content of the sermon but are three ways
of getting the message heard. Each type of sermon is an attempt to
take seriously the point of contact where the message meets the
listener. As such, they are distinct forms or structures for crafting a
sermon. Milky sermons are designed for listeners like the newly bap-
tized, who, in Ambrose’s words, “cannot eat strong food but develop
from infancy by drinking a natural milk.”?

By distinguishing different sermon structures, Ambrose reminds us
that “the form of a sermon is active, contributing to what the speaker
wishes to say and do, sometimes no less persuasive than the content
itself.” In this chapter we will therefore examine the shape of
Ambrose’s preaching on the sacraments to infants in the faith. In the
first section of this chapter, we will determine the form (or forms) of
Ambrose’s mystagogical sermons. In the second section of this chap-
ter, we will analyze De sacramentis to determine how these forms func-
tion to facilitate the listeners’ apprehension of the message. To conduct
this analysis, we will use what Craddock calls “qualities to be sought
in preaching.”* In the third and final section of this chapter, we will

' Above, 95. Epistola 36 (Maur. 2).5-6 (CSEL 82/2.5-6).
Ibid.

*Fred B. Craddock, Preaching (Nashville: Abingdon Press, 1985) 172.
‘Ibid., 153.
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reflect upon the role of the Spirit in shaping mystagogical preaching.
Like the process of crafting a sermon, which brings together insights
and information from a variety of sources, this chapter will integrate
many of the discoveries and insights made in previous chapters.

THE SHAPE OF DE SACRAMENTIS

In this section we will attempt to discover the structure or skeleton
or shape of De sacramentis. Our approach will be to begin with the
work as a whole and then focus on smaller and smaller areas of the
text. Our examination of the overall plan of De sacramentis will reveal
how Ambrose crafts his “course” on the sacraments. We will then look
at individual sermons in order to determine what forms Ambrose uses
to construct the units in which he treats individual rites and parts of
rites. Finally, we will explore the ways that Ambrose “enriches the
form,”’ that is, his use of language, method of description, selection
and use of illustrations, and development of the tone of these sermons.

Overall Structure

While there is no one canonical form for sermons, the design selected
or created must be congenial not only to the Gospel but also to the ways
human beings order, understand, and appropriate reality.* Undoubt-
edly that is why Ambrose uses the “text” on which his mystagogy is
based—the neophytes’ experience of the rites of initiation—to determine
the shape of the sermons contained in De sacramentis. Although De
sacramentis is a series of six sermons, these sermons are, in fact, episodes
of the unfolding drama or chapters of the single story of Christian ini-
tiation in Milan. The sermons are organized as a journey through the
rites of initiation, from entering the baptistry through the font to arrival
at the altar for the celebration of the Easter Eucharist to the life of faith
grounded in prayer. The liturgical rites determine the sequence of topics.
Thus, sermons 1-3 are devoted to the baptismal liturgy, sermons 4-5
to the eucharistic liturgy, and the sixth to an instruction on individual
prayer. Introductions and conclusions serve to connect each sermon to
the whole by reviewing what has been said in the previous sermon
and previewing what is to be covered in the sermon to follow.” Viewed

ibid., 194.
¢Ibid., 171.
7 De sacranientis, 1.6.24; 3.1.1; 3.2.15; 4.6.29 (SC 25bis.72; 90; 100; 118). See
above, 135-136.
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Ambrose’s audience was already familiar with the rites that he is
explaining, the bishop of Milan sometimes alludes to one rite while
explaining another and sometimes introduces rites out of the order in
which they actually occurred.” Furthermore, rather than following
neatly one after another, the rites are regularly interrupted by digres-
sions," parenthetic discussions," and expositions of passages of scrip-
ture."* We will discuss these aspects of the arrangement of materials in
De sacramentis in Chapter 8, when we consider Ambrose’s mystagogy
as proclamation event and show that these divergences are, in fact,
indications that Ambrose’s method of delivery was to preach without
having prepared a manuscript.” In our next section we will outline the
tools that Ambrose uses to create the units that treat the individual rites.

The Structure of the Sermons

Turning from De sacramentis as a whole to the sermons contained
therein, we find that these sermons are composed of units that treat
specific rites or parts of rites. For example, the first sermon includes
units on the ephphatha,'® prebaptismal anointing,” renunciation,® and
consecration of the water.2! In creating these units, Ambrose uses a
number of simple techniques that, from our vantage point, have
demonstrated for centuries that they can carry the burden of truth
with clarity, thoughtfulness, and interest.2 These tools include
(1) using inductive reasoning, (2) providing definition, (3) moving
from problem to solution, (4) progressing from the lesser to the
greater, and (5) flashing back from the present to the past and then
returning to the present. In selecting what tool to use to explain a

" For example, in De sacramentis, 4.2.5-6 and 5.3.14 (SC 25bis.104; 126),
Ambrose alludes to the neophytes’ vesting with white robes while discussing
their approach to the altar. The neophytes’ vesting with white robes is not
mentioned where it actually occurred, between the footwashing and the
spiritual seal. See above, 174.

" De sacramentis, 1.4.11—12 (SC 25bis.66).

B1bid., 1.6.21 (SC 25bis.70-72).

*Ibid., 2.2.3-7 (SC 25bis.74-78).

7See below, 293.

'® De sacramentis, 1.1.2—3 (SC 25bis.60-62).

®Ibid., 1.2.4-8 (SC 25bis.62-64).

»Ibid.

2Ibid., 1.3.9-10 (SC 25bis.64-66).

2Craddock, Preaching, 176.
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baptized were washed. Continuing his explanation, Ambrose uses
Jesus” words, “If I do not wash your feet, you have no part in me,”?
to defend both continuing a practice different from that of Rome and
regarding this rite as a mystery, that is, conducting it as part of the
baptismal rite and not merely as an act of humility. Ambrose insists
that this washing is a mystery and sanctification. In order to justify
these differences, Ambrose appeals to Peter as his witness.”

Ambrose then explains the difference that this sanctification makes
in the neophytes’ lives.? He uses Jesus’ answer to Peter, that those
who have bathed do not need to wash again except for their feet,®
to show that this rite gives special help of sanctification on the place
where Adam was tripped up and infected by the devil’s poison, so
that the devil cannot trip up the newly baptized.* The neophytes have
their feet washed to wash away the serpent’s poison. In this way foot-
washing protects them from committing postbaptismal sin. Other
examples of Ambrose’s use of an inductive movement from the
neophytes’ experience of the rite to the rite’s biblical explanation to
the implications of the rite for the life of faith include the unit on the
ephphatiia and one of the units on baptism.®

Providing Definition. A second tool that Ambrose uses to illuminate
the meaning of the rites is first to name and then to define them. Yet
one distinctive feature of these definitions is that they take seriously
the truth about mystery. As Harmless suggests, “a mystery can be

#John 13:8.

¥ De sacramentis, 3.1.5 (SC 25bis.g4).

*Ibid., 3.1.6 (SC 25bis.gq).

#1bid., 3.1.7 (SC 25bis.g4).

BCf. John 13:10.

* Ambrose’s association of the heel with the innate tendency to sin that is a
consequence of the fall is derived from two Old Testament texts: (1) God’s
curse of the serpent in Genesis 3:15: “I will put enmity between you and the
woman, and between your offspring and hers; he will strike your head, and
you will strike his heel”; (2) Psalm 48:6, which in the Septuagint reads: “The
iniquity of my heel will surround me.” Ambrose explains his thought more
fully in Enarrationes in xii psalmos davidicos, 48.8-g (CSEL 64.365-366). In De
interpellatione Iob et David, 2.2.4 (CSEL 32/2.235), Christ is the stag whose heel
is invulnerable to the snakebite. Ambrose is perhaps also alluding to the myth
of Achilles’ vulnerable heel.

% De sacramentis, 1.1.2-3; 2.2.3-7 (SC 25bis.60~62; 74-78).
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pointed to, hinted at, even glimpsed, but it cannot be defined
exhausted.”* Thys, Ambrose piles up meanings rather th el
c.lear definitions. Baptism is tomb¥ and womb,* death® and
tion,* absolution,‘“ and new bjrth Baptism h:eals cleanses resu;rec'
away sins, sanctifies, cancels guilt, and makes merlnbers of t,hzzsh . h
II/n.Ambrose’s mystagogy, definitions are “both/and” rather than -
eltl}er/ or.” His “logic is more associative than discursjve more
poetic than philosophical.”# Thege “both/and” definition;
broaden the hearers’ horizons and open them to man bilties
A second distinctive feature of these definitions i
composed of images rather than syllogisms. A
seriously the truth about mystery, namely,
a.nd contain the full meaning of a rite. Thl;

an seeking

Y possibilities.

s that they are
gain, these images take
that no one image can hold

;)flthe rite, thereby plumbing the depth of its meaning. In order to
ully understand baptism, one must appreciate the baptismal signifi
cance O_f creation,* the flood,* [srael’s passing through the Red gm “l'-
the spring of Marah,” the cleansing of Naaman the leper,* Elisha(’e;i ,

floating axe-head,* the second tabernacle in the Temple,* Jesus’

*Harmless, Augustine and the Catechumenate, 367.
¥ De sacramentis, 3.1.1 (SC 25bis.go).
;:De mysteriis, 9.59 (SC 25bis.190~192).
4 D? sacramentis, 2.6.19; .20, 23 (SC 25bis.84, 86-88)
*Ibid., 3.1.1 (SC 25bis.go). .
“Ibid., 3.1.2 (SC 25bis.go).
“Ibid.
: LI;Iarmless, Augustine and the Catechumenate, 367.
¢ sacramentis, 3.1.3 (SC 2 5bis.90—92); De mysteriis, 3.9 (SC 25bis.160).

*De sactamentis, 1.6.23; is.72; i
sbis i 37 2.1.1 (SC 25bis.72; 74); De mysteriis, 3.10-11 (SC

l)L sacranientis 1.4.12 6 2022 SC 25b15.06, 70—72 l)(
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“De sacramentis, 2.4.11 (SC 25bis.78-80).
*Ibid., 4.1.1-¢ (SC 25bis.102).

mysteriis, 3.12-13
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baptism in the Jordan,* and his healing of both the paralytic at the
pool of Beth-zatha® and the man born blind,™ as well as death and
burial,* resurrection and birth.% In allowing these images and echoes
to pile up, their “meanings cluster and set off vibrations among them-
selves. . . .[This] piling up evokes experience—an experience that
presses the hearer beyond the words themselves.”%

Moving front Problen to Solution. In order to express our need for
baptism, the method that Ambrose selects is first to outline humanity’s
problem and then to describe God'’s solution to that problem.” The
problem that Ambrose raises, simply stated, is the Fall and its conse-
quences.” Quoting Genesis 1:1 and 2:17, Ambrose asserts that in the
beginning God created humanity so that we would never die as long
as we never tasted sin. The problem is that humanity sinned, became
subject to death, and was driven out of Paradise. The Lord, desiring
God’s gifts to last forever and in order to destroy all the wiles of the
serpent and to cancel out all the harm it had done, sentenced human-
ity to death.” This solution created another problem: death is a divine
sentence that cannot be remitted by humankind. God’s solution to this
problem was to transform the divine sentence of death into a divine
gift by making humanity die and rise again. Ambrose views death as a
gift because when it comes, death puts an end to sin; when we die we
do, in fact, stop sinning.* But in order that God’s gift might continue
forever, Christ invented the resurrection, which restores the heavenly
gift that was lost through the deceit of the serpent. Thus both death
and resurrection are solutions to the problem of sin; death is the end
of sin, and resurrection is the reformation of our nature.

Building upon the previous problem and solution, Ambrose then
asserts that baptism was invented as God'’s solution to two problems:

*Ibid., 1.5.15-19 (SC 25bis.68—70); De mysteriis, 4.24-25 (SC 25bis.168~170).
*2De sacramentis, 2.2.3~7 (SC 25bis.74-76); De mysteriis, 4.19 (SC 25bis.164).
% De sacramentis, 3.2.11-15 (SC 25bis.106—1 10).

*Ibid., 2.6.19, 7.20, 23 (SC 25bis.84-88).

*1Ibid., 3.2.11 (SC 25bis.g8).

*Harmless, Augustine and the Catechumenate, 367.

¥ De sacramentis, 2.6.16-19 (SC 25bis.82-84).

*Ibid., 2.6.17 (SC 25bis.82-84).

¥ Genesis 3:19.

“Cf. Romans 6:7.
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(1) the deceits and tricks of the devil prevailing in this world and
(2) ihe impossibility for human beings buried in the earth t o
again. To break the hold of the devil in this world a mean(s) was
found to make living men and women, that is, WOI;]EH and mWas h
are physically alive, dje and rise again.? That means is ba tisrfin e
Ainbrose argues that in baptism human beings are buriedpin th(; font
without the loss of Jife. He then declares that since water, like dj to'n
fr<?m the earth, the heavenly sentence: “You are dust and,to d ltr on
will return” is still served. Thug by being immersed in the war:rsyo(}u
gaptism, hiirilan beings return to the earth without physically dying.
nce the divine sentence is served, there js room for God'’s gift dg
remedy, namely, resurrection. In this way baptism solves thf pr;llr)llem

Progressing from the Lesser to the Greater. In order to prove the
ness of the Christian sacraments, the technique that Ambroge grela .
1 to move his hearers from the lesser to the -
rately, from the great to the greater. He begins by asserting th
ness of.the Jewish sacraments, namely, that we marvel at tghe Jiézriiit_
lr.ln}ll.steries because they are preeminent for their antiquity and thejr
oliness. He then promises that the Christian Sacraments are old
and more godly than the Jewish mysteries.® o
In considering baptism, Ambrose begins with the extraordin
event of israel’s passing through the Red Sea and shows how Cal:y
tian baptism is even greater.* Whereas all the people that made tl:last_

are greater because they are older.s
. Ar?;)rose makes the same assertion that the Christian sacraments
€ older and more divine than those of the Jews in his treatment of

“ De sacramentis, 2.6.18 (SC 25bis.64).
:Ibid., 2.6.19 (SC 25bis.64).

Soa.ef:;;ij.},( ;31 uR (sC 25bis.66). Harmless is correct that, to a conservative
ety e omans, the novelty of Christianity made it suspect. Thus
ristian apologists felt compelled to create for jt 5 more ancient lj
Harmless, Augustine and the Catechumenatc, 102. "
“De sacramentis, 1.4.12 (SC 25bis.66).

“Ibid., 1.6.23 (SC 25bis.72).

eage.
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the Eucharist. Once again he uses the movement from lesser to greater
to prove his case. That the Eucharist is older than the manna in the
wilderness is evident from the sacrifice of the bread and wine of
Melchizedek, who lived at the time of Abraham and is the figure of
Christ.* In showing that the Eucharist is holier, Ambrose again begins
by asserting the greatness of the manna from heaven. But the Eucha-
rist is even more godly because it was established by Christ in person
during his lifetime.® Furthermore, those who ate the manna died;
those who eat the body of Christ have their sins forgiven and will
never die.”

A second way that Ambrose moves from the lesser to the greater in
order to show the greatness of the Christian sacraments is by moving
from sign to fulfillment, from figure to reality. He understands the
crossing the Red Sea to be but the figure of God’s grace while baptism
is the reality.” The descent of the Spirit as a dove at Christ’s baptism
and in the sound of wind at Pentecost were both signs given so that
unbelievers might be called to faith.” “But now in our case the privilege
of faith is offered. In the beginning there were signs for the sake of un-
believers; but for us who live in the time of the Church’s full growth
the truth is to be grasped, not by signs, but by faith.”” In this same way,
Ambrose compares the Eucharist with the sacrifice of Melchizedek
and concludes that the figure is not greater than the reality.”

Flashback. In order to make visible what is invisible, in order to help
the newly baptized see what is unseen, a fourth tool that Ambrose
uses is what we might call a biblical “flashback.” He places the newly
baptized in the rites of initiation and identifies their experience with
that of a biblical character. Ambrose then flashes back to the biblical
character’s story, retelling it in such a way that the character’s experi-
ence becomes the neophytes’ experience. For example, Ambrose uses
the person of Naaman the leper to help his hearers see that there was

*Ibid., 4.3.10-12 (SC 25bis.106-108).
“Ibid., 4.4.13 (SC 25bis.108).

“1Ibid., 4.4.14~15 (SC 25bis.108-110).
“Ibid., 4.5.24 (SC 25bis.116).

*Ibid., 1.6.20 (SC 25bis.70).

1bid., 2.5.14, 15 (SC 25bis.80-82).
7Ibid., 2.5.15 (SC 25bis.82).

71bid., 5.1.1 (SC 25bis.120).
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}r)l;aoze g}(l).mﬁ on in baptism than what appeared to the human eye.” He
©s Nis hearers as they are drawin :
. . awing near the font and seeing both
zgi fon: 1tt;elf and the bishop consecrating the water. Ambrosegthen
nects the neophytes’ reaction to the fi "
ont—"Is that all?”—with
of Naaman the Syrian, wh deansad,
, who, although he was ultj
began by dor : Imately cleansed,
8" After asserting that there was invisi ivi
' . : nvisible activit
§0Ing on in baptism and that what is unseen s greater than what isy

grace of Christ.”

unfémbtros(j uses this same approach to help the newly baptized
. e}rs an ”how they come to see with the eyes of faith.” He asks the
neop ytes, “What happened aftor this?” and places them in that
10111(1; nt when they approached the altar. They can sce what the
lc\;)u not sce l-chore. Ambrose then asks, “What is this mystery’x
eyzr:ellc};’ htollw 1}5; it that after baptism the neophytes can see with.the
ot faith what they were blind to before? i
‘ . °y W re? In answering this ques-
rt;c;r;, lt)he blbsll?odp othllan identifies their experience with tiat ofqthe
orn blind who is brought to Jesus to b 8
flashes back to the bibi; i hesling thip morose then
ical account of Jesus healing thj i
the story in order to e i gt ot it
mphasize Jesus’ anointin th ’ i
clay and telling him to i Lot Siloam, ~gpoph
80 and wash in the pool of Siloam. “Risi
went and washed and came back seeing. ””‘p Kbing he
N On§e again the biblical character’s experience becomes the neophytes’
perience. Ambrose returns to the present and tells his hearers to

::Ib.id., 1:3-9-10 and 1.5.13-14 (SC 25bis.64-68).
Ib{d., 1.3.9-10 (SC 25bis.64-66).

tho:e (?f the Jews. Ibid., 1.3.11-12 (SC 25bis.66).
Ibid., 1.5.15 (SC 25bis.68).
?bid.
?Ibid. 3-2.11-15 (SC 25bj
’ 5bis.g8-100).
®John g:6f. )
*John g:6-7.
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think about the eyes of their heart.®? They were able to see bodily -
things with their bodily eyes, but they were not able to sec rc‘rameneS
tal things with the eyes of their heart.® So when they put in their namd
for baptism, Christ put mud on their eyes—reverence, prudence, an
the awareness of their frailty—and sent them Fo the font where o
Christ’s cross is preached and in which all their errors are redeeme85 .
They went to the font, washed, came to the altar, and began t'o s(t:;et e
what they had not seen before. Ambrose tell§ the newly bapltlze ha
“through the font of the Lord and the preaching of the Lord’s ]:;asls)llc.m(,j
at that moment your eyes were opened. Befo.re you seemed to be 1’116
of heart, but now you began to perceive the light of the sacraments.

This “before/after” pattern impresses upon the hearersl Ithat conyer;
sion is the normative model for becoming a believer. 'T}'1e conversion
is not just on the moral level or a change of. wal}’/s of living; it is ant
intellectual and even an aesthetic “conversion. Falt.h leads Chrls ians
to learn to think differently, to accept something bes:des Ofdmar}.l ex- )
perience as fundamentally real, and to “see,” “hear,” and experience
this new reality. Here Ambrose is telling the ne(?phyte§ Wh;t he is .
attempting to accomplish in his my.stfigogy: he is offer817ng them new,
scripturally based patterns of perceiving the ordinary.

iching the Structure
E";’}:ﬁ;”éﬁ in our examination of the shape of Ambrose’.s mystagogy,
we have examined the overall structure of De sacramentis and forms
used to create units that treat individual rites. We now turn‘ to elg— '
ments that serve to “enrich the form.”# The challenge of this sectlf)nlxs
to bear in mind that our goal is to develop a method of.mystagogilc;
preaching for the contemporary Church. Therefore, while a detaile

# De sacramentis, 3.2.12 (SC 25bis.g8-100).

#1bid.

*1bid., 3.2.12, 14 (SC 25bis.100).

%Cf. John gi7. S )

8 ntis, 3.2.1 25bis.100).

¥ ?Seez;:;’lfith thze eyjs of faith” is typically Origenistic,;lat .th.e er}d of (e)slt'
First Principles (4.4), Origen speaks of the need to develop ) spmltua‘ iensl
if we are to read the Scriptures correctly. See Karl R'ahner, The Spm.:a
Senses” According to Origen,” Theological Investigations 16, trans. Davi
Morland, O.S.B. (New York: The Seabury Press, 197g) 81-103.

®Craddock, Preaching, 194.
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analysis of the verb forms, sentence structure, and word choices of the
Latin text of De sacramentis would prove most interesting, that kind of
detailed textual analysis is not particularly germane to our purpose.
Consequently, we will limit our discussion of the means employed to
enrich the form of De sacramentis to four general areas: (1) use of lan-
guage, (2) method of description in terms of both the kinds of images
employed and the ways that they are described, (3) selection and use
of illustrations, and (4) the tone of these sermons.

Language. In preaching, there are two types of language: informational
language and experiential language % Informational language is designed
to convey information, In De sacramentis there are several types of
informational language. First, there is factual information about Chris-
tian practice. Ambrose tells the newly baptized that at Rome those
who have been baptized are called fideles, or “faithful,”® and foot-
washing is not practiced as part of the baptismal rite 9 He informs
them of aspects of the liturgy that they may have missed, such as the
fact that as soon as he enters the baptistry, the bishop first performs an
exorcism on the water and then invokes and prays that the water be
sanctified and the Trinity dwell there % Likewise, Ambrose provides

his hearers with both the “sacramental words” of the Eucharist® and
the words of the Lord’s Prayer.*

A second type of informational language found in De sacramentis is
the meaning of unfamiliar words. Ephphatha, for example, is a Hebrew

#Philip Wheelwright distinguishes between steno-meanings or “meanings
that can be shared in exactly the same way by a very large number of per-
sons” and “open language.” Steno-meanings “are not limited to objects. . .
They include shareable abstractions too.” These “common meanings can be
made and kept exact by digital method—by pointing to examples.” “Open
language” is “language employed for the purpose of either emoting or per-
suading.” Open language seeks to express “a greater fullness of knowled ge,
a yearning of the mind toward what lies beyond the reach of words as already
used or as prescriptively defined.” Philip Wheelwright, Metaphor and Reality
(Bloomington, Ind.: University of Indiana Press, 1962) 3 3, 35, 38, 39—40.

*De sacramentis, 1.1.1 (SC 25bis.60).

*Ibid., 3.1.5 (SC 25bis.gy).

21bid., 1.5.18 (SC 25bis.70).
“Ibid., 4.5.21-23, 6.27 (SC 25bis.114, 116).
“Ibid., 5.4.18 (SC 25bis.128),
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word which in Latin means adaperire.> Siloam Tear:ys “sent,” and

te, according to Ambrose, means “consoler.” . .
pa;fi;lsdfy, as we safiv throughout Chapter 6, a third kind of. mformffl-
tional language found in De sacramentis is the conte.ent of Blb'le s.torles.
In all these instances the language used to convey information is
characterized by simplicity, accuracy, and straightf'orwafdness.

The second kind of language used in preaching is designed to
generate experience, feelings, and memory. We discovere.d.seéiraltzi
the types of experiential language found in De sacmm.entzs in Chap e 4
as part of our study of the neophytes as participants in mystag}(:gy.
These include calls for the newly baptized to rfeme?mber what t 'eyh
experienced,” emphasizing the neophytes’ active }nvolvemerllt in the
mysteries," and appeals to their senses and emotions as well as to
their minds." This language is specific and concre‘te. For example,
rather than being told to remember their entrance into the bapt1st.13/,102
the neophytes are told to recall whom they saw and what ;hey SE:)I .
Experiential language is active, with emphasm plac'ed ont t; verb.

It appeals directly to all of the senses—seeing, hearing, touc mg,t
smelling, tasting'®—and has an emqtlonal content,] 0iuc‘h a; anx1‘eV ();,
disappointment, wonder, joy, curiosity, 'amd doubt.’ Fina y,‘ as ‘
have seen in our discussion of the rites in Chapter‘ 5 and. Scripture in
Chapter 6, and shall see in the remainder of ogr dl.scussmn of the
structure of De sacramentis,'"™ Ambrose’s experiential language em-

i es rather than propositions.
pkl))yiztlir:ggishing these tw}Z) types of language enabl.es us to see two t
essential characteristics of the shape of De sacramentis. First, the amoun

*Ibid., 1.1.2 (SC 25bis.60).

%1Ibid., 3.2.14 (SC 25bis.100).

71bid., 6.2.10 (SC 25bis.142).

*® Above, 137-141.

* Above, 137-138.

% Above, 137-138.

! Above, 137, 139-140.

12 De sacramentis, 1.2.4 (SC 25bis.62). . '

'"5ee, for example, ibid., 1.2.4, 3.9, 10; 5.1.3, 3.14 (SC 25bis.62, 64; 122, 126).
See above, 138-139. o .

1%See, for example, ibid., 1.3.9-10; 1.1.2-4; 3.1.1; 5.3.17 (SC 25bis.64; 60-62;
91; 1.2.8). o

155ee, for example, ibid., 1.3.9-10; 3.2.15; 4.3.8 (SC 25bis.64; 101; 107).

"%See above, 197, 210-211; below, 264.
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of experiential language far surpasses the amount of informationa]
language. Second, informational language is used in service to the
experiential. While experience is generally evoked in order to assist
hearers in understanding an idea, a theory, or a concept, the opposite
is true in Ambrose’s mystagogy. Informational language is provided
to assist the newly baptized in exploring, clarifying, understanding,
and appreciating their experience of Christian initiation, Although
these conclusions are difficult to codif , they become obvious when
one reads De sacramentis,

Description. The goal of description is to create in one’s hearers the
experience of the subject matter. This purpose is grounded in the con-
viction that a sermon is not only to say something but to do some-
thing."” Description takes seriously the power of images. Drawing on

tian, from dying to living, from despairing to hoping, from anxious to
certain, from corrupted to whole, we must change the images, the
imaginations of the heart,”1? Craddock observes that in order to create
New attitudes and behavior, images must be replaced, and this comes
only gradually, by other images. Images are therefore necessary for re-
moving from the mind inadequate, erroneous, and distorted attitudes
and behavior."® Here we are speaking of the power of images, in
Wallace’s words, “to effect the deepest change possible, a change in
life orientation, the theological journey of conversion,”!" Thomas Troeger
writes of preachers building their sermons so that “listeners can step
securely from image to image, from story to story, and thus climb up
into the truth of their lives,”12 For Troeger, the preacher’s use of images

'”Craddock, Preaching, 200.

®James A. Wallace, Imaginal Preaching: An Archetypal Perspective (New York:
Paulist Press, 1995) 17-18.

"?Elizabeth Achtemeier, Creative Preaching (Nashville: Abingdon Press,
1981) 24.

"Craddock, Preaching, 201.

"'Wallace, Imaginal Preaching: An Archetypal Perspective, 17.

"?Thomas Troeger, Creating Fresh Images for Preaching (Valley Forge: Judson,
1982) 30.
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makes possible a communal ascent into union with Truth. Walter
Brueggemann reminds us of the power of images to move us outward
by embodying an alternative vision of reality and giving us another
world to enter."® Recognizing the power of images, Fulfilled in Your
Hearing declares, “The more we turn to the picture language of the poet
and the storyteller, the more that we will be able to preach in a way that
invites people to respond from their heart as well as from their head.” !

As we saw in our chapter on Scripture, Ambrose explains the mean-

ing of the rites by drawing on biblical themes and imagery. As an
example, we recall that Ambrose interpreted the Milanese rite of post-
baptismal footwashing not only as an imitation of the humility Jesus
demonstrated at the Last Supper but also as a way of cleaning out the
venom left by Satan, that serpent whose bite had caused Adam to trip
and fall."* Ambrose also drew heavily on traditional biblical types in
order to make baptism understood for all that it is: salvation, cure,
purification, new creation, new birth, transformation, incorporation,
and illumination. Thus De sacramentis overflows with images that
complete one another: the Spirit hovering over the waters at creation;
the flood at the time of Noah; the Red Sea; Moses sweetening the
desert spring; the cure of Naaman the Syrian.

As Botte has noted, the pedagogical effect Ambrose achieved was
“not so much a harmonious synthesis as a series of tableaux . . . to be
engraved on the memory of the neophytes.”!¢ By mutually complet-
ing each other, the interplay of images gives the neophytes “a rich,
living idea of baptism”"” more vital than abstract theories. Thus the
first point to note about the method of description found in De sacra-
mentis is that the ordering or organization of images is not as impor-
tant as their abundance. Mystagogy is not linear, narrative sequential
thinking. Especially in Ambrose’s enthusiastic hands, it is more like a
collage or a quilt; large, brightly colored images are stuck next to or on
top of each other to create a general impression of abundance.

"*Walter Brueggemann, Finally Comes the Poet (Philadelphia: Fortress Press,
1989) esp. 79-110.

"*National Conference of Catholic Bishops, F ulfilled in Your Hearing: The
Homily in the Sunday Assembly (Washington: United States Catholic Confer-
ence, 1982) 25.

" De sacramentis, 3.1.4—7 (SC 25bis.g92—96).

"*Botte, Des Sacrements; Des Mystéres, 36.

" Ibid.
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e €rs, actions, and settings

o recelve attﬁgltlon. For example, in luminating the meaning of the
unciation,"® Ambrose not only describes the actions of aski

answers in dialogue form. Both the mini

€rs in . € ministers and baptj
described in terms of their functions, o) i
at the altar of Christ; the dignity of the bishop comes from his office

and not from his person. The bapti i
; . aptistry is th
received the sacraments, 120 pRstry is the place where the neophytes
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tza ter.. The actlop of baptism is next described. The neophytes are

F. re(Iel times asked if they believe; they answer and are immersed. 22
Inally, the place, the font, is described as tomblike in shape.1 Ir; this

same i
way Ambrose describes the sacredness of the altar, the ordinari-

8 De sacramentis, 1.2.5-8 (SC 25bis.62-64)
lbid., 1.2.5 (SC 25bis.62). .
Ibid., 1.2.6 (sC 25bis.62-64).

"ibid., 2.4.16 (5C 25bis.82).

"ZIbid., 2.6.20-21 (5C 25bis.86).

"PIbid., 3.1.1 (5C 25bis.go),
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example, we find neither the words and actions associated with the
spiritual seal nor any mention of the newly baptized dressing in white
robes."” While this economy of words may be a frustrating hindrance
to liturgical scholars, it helped Ambrose’s original hearers in two
ways. First, alluding to the rites of initiation rather than describing
them in full helped the neophytes to participate in mystagogy as they
complete the picture. Second, describing the rites in vivid and com-
plete detail would tend to dictate to the newly baptized how they
should understand and respond to initiation rather than allowing
them to enter more fully into their experience and discover its mean-

ing for themselves.
In this section we noted three characteristics of the method of de-

scription found in De sacramentis. First, the organization of images is
not as important as their abundance. Second, characters, actions, and
settings are all described, and, third, descriptions are made with an
economy of words. We turn now to the illustrative material contained
in De sacramentis.

Hlustration. In preaching, illustrations are stories, images, and anec-
dotes that are used to carry the message of the sermon. Specifically,
illustrations are the means by which the preacher uses the familiar to
introduce or explain the unfamiliar.'” In this section, we want to make
two points about the illustrations in De sacramentis. First, in his mysta-
gogical works, Ambrose uses three kinds of illustrations to illuminate
the mysteries: biblical illustrations, cultural illustrations, and natural
illustrations. Second, the point of analogy between the thought and
the image is clear.”” Inasmuch as we devoted Chapter 6 to the use of
Scripture and scriptural images, in this section we will limit our
discussion to examples of the use of cultural and natural illustrative
material in De sacramentis.

The most striking natural images used in De sacranmientis are those of
the sea and the fish. In order to move his hearers from the baptismal
rite to the appropriate style of life that follows from baptism, Ambrose
uses the natural images of the Christian as a fish and the world as a
raging sea. Ambrose says:

1%See above, 174-176.
% Craddock, Preaching, 204.
%1bid., 204—205.
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Ambrose also uses monetary images.'* He compares the renuncia-
tion to a down payment on a loan and warns of the perils of default-
ing. He also declares that faith in Christ is more precious than money
because faith is an eternal rather than a temporal possession.'” In
order to convince the newly baptized that Christian sacraments are
older and more godly than Jewish mysteries, a claim he will not prove
until later in the sermon, Ambrose calls his words a promissory note
and instructs his hearers to demand full payment.' As a final example,
in his exposition of the Lord’s Prayer, Ambrose uses monetary images
to explain the petition “Forgive us our debts.”"¥ Comparing sin to
money, he explains that though we were born rich, being made in the
image and likeness of God, we lost the money we had when out of
pride we became indebted to the devil.

Lastly, Ambrose uses one of his favorite images, the marriage
feast," to illustrate the relationship between Christ and the Church in
the Eucharist. Ambrose describes marriage using lush sensual images
drawn from the Canticle of Canticles.™! He calls both Christ’s judg-
ment that the neophytes are clean and worthy and Christ’s invitation
to the sacraments as “kisses.”? He describes the sacraments as
“breasts . . . better than wine,” because in them there is also a spirit-
ual joy."In order to tell the newly baptized that they cannot follow
Christ unless he draws them to himself, Ambrose imagines the
Church saying to Christ, “Draw us, so that we follow the scent of your
perfumes.”* He describes the King as drawing them into his “bed-
chamber,” which is “a pantry” or “a cellar,” full of “the best vintages,
the best perfumes, the sweetest honey, the choicest fruits and dainties.” ™
In treating the festal imagery, Ambrose shows the ways the spiritual
world paradoxically inverts everyday life: “You are inebriated in

% Cf. De loscph, 11.63-66 (CSEL 32/2.112-113).

"7 De sacramentis, 1.2.8 (SC 25bis.64).

1bid., 1.4.11 (SC 25bis.66).

¥1bid., 5.4.27 (SC 25bis.134).

" See De Isaac vel anima, 5.46 (CSEL 32/ 1.670-671); De patriarchis, 4.22 (CSEL
23/2.136~137).

"' De sacramentis, 5.2.5-11 (SC 25bis.122-124). On Ambrose’s use of Canticles,
see above, 220.

“2Ibid., 5.2.5-7 (SC 25bis.122).

“bid., 5.2.8 (SC 25bis.124).

"1bid., 5.2.9 (SC 25bis.124).

"“Ibid., 5.2.11 (SC 25bis.124).
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initiation. The task, then, was to educate, to provide information, but
not so much information that the newly baptized felt overloaded,
overwhelmed, confused, and depressed.

A third burden of communication was the need to meet, overcome,
and convert skepticism. In the movement from unseeing to seeing,
from the visible to the invisible, some of the claims that Ambrose
makes about the Christian sacraments are certainly unreasonable and
perhaps even unbelievable; they were, therefore, met with a level of
skepticism that needed to be addressed.

As we saw in Chapter 4, Ambrose’s “catechetical style” includes a
higher degree of intimate contact between the preacher and the listen-
ers and a clearer and simpler form than what we find in his regular
preaching. In order to create a spontaneous, improvisational, free
style, Ambrose employs direct address, repetition, loose syntax, and
dialogue." Thus the tone of these sermons is familiar and paternal.'®
His method and mood of sharing information are supportive of his
hearers’ experience. He reminds them of what they have said, seen,
heard, and done and then builds upon what they already know.'s!

Ambrose makes information easy to remember through the use of
repetition, alliteration, and sharp contrasts. He brightens information
with analogies and concrete examples. Ambrose addresses his hearers’
skepticism with openness and candor. He literally gives voice to his
hearers’ questions, doubts, disappointments, and objections to his ex-
planations."? In this regard he does not feel the need to protect either
his hearers, the rites, or God from what may at first seem unreason-

able. Instead, Ambrose acknowledges his hearers’ objections and
doubts, responds to them, and then demands from his hearers a high
level of participation that will lead them to move beyond reason to
faith and to do so in an informed and serious way.

Summary
In the first half of this chapter we uncovered the shape or structure

of De sacramentis. We found that the order of the rites of initiation
provides the organization and movement of this series of six sermons.
In this way the shape of Ambrose’s mystagogy reflects the “text” from

'See above, 127.
% See above, 128.
¥See above, 137-138.
"See above, 141-142.
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Recognizing that our goal is to develop a method of mystagogical
preaching for the contemporary Church, our method of analyzing the
contribution that the shape of De sacramentis makes to mystagogy is
contemporary. We will use as the lenses through which we will assess
the structure of Ambrose’s preaching on the sacraments what Craddock
calls qualities commonly held to be desirable in sermons. These quali-
ties to be sought in preaching are “comprehensive terms, few in
number but specific enough to release and govern our creativity.”!%
They are characteristics of a message “congenial to the gospel, to the
listeners, to the context, and to sound principles of communication”'s
and include (1) unity, (2) ecclesial consciousness, (3) recognition,

(4) identification, (5) anticipation, and (6) intimacy.

Unity

Unity leads us to look for a simple, affirmative statement that serves
as a unifying theme or governing idea and provides the direction of
the sermon. Ambrose himself tells us that “the sacraments which you
have received are the theme of my sermon.”" However, Ambrose’s
announcement provides neither a governing idea nor a direction for
his preaching on the sacraments. In Chapter 4 we argued that the goal
of Ambrose’s mystagogy is to lead the newly baptized to enter more
fully and deeply into their encounter with Christ in the rites of initia-
tion, so that they move beyond worldly perception and see with the
eyes of faith, which they received at baptism.'¥ Ambrose states this
theme explicitly in De sacramentis, 3.2.1 5:

“You went there [to the font], you washed, you came to the altar, you
began to see what you had not seen before; that is to say, through the
font of the Lord and the preaching of the Lord’s passion, at that
moment your eyes were opened. Before, you seemed to be blind of
heart; but now you began to perceive the light of the sacraments. &

*Ibid.

' Ibid.

' De sacramentis, 1.1.1 (SC 25bis.60).

' Above, 125, 136-137, 259-260.

" Isti, lavisti, venisti ad altare, videre coepisti quae ante non videras, hoc est: per
Sfontem domini et pracdicationem dominicae passionis tunc aperti sunt oculi tui; qui
ante corde videbaris csse caccatus, coepisti lumen sacrantentorum videre, SC

25bis.100.
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As we have said,'' Ambrose assumes that in the rite of baptism God
confers faith on the person baptized. In baptism God gives the person
the new ability to see and understand the invisible, yet fundam}z‘nhll
real, mystery of salvation that he or she is entering. The mystago 'i::'lly
catecheses are attempting to get the person to “exercise” this nt::w&se‘t
of senses; however, the ability to do so, which the newly baptized did
not have prior to baptism regardless of how much they desired it, j
now there, waiting to be cultivated. a
Ambrose repeats and restates this theme throughout De sacramentis
He tells the newly baptized that when they approached the font the ‘
saw all tl.'ney could see with the eyes of the body, all that js open ;o ’
human sight, but they did not see what is done, the invisible action of
God, which is far greater than what they saw.'2 Ambrose reminds his

meaning and see the mystery in Scripture. 6+ Finally, Ambrose blesses
the neophytes, asking that God may deign to illuminate more fully the
eyes God has opened through Christ. s Beyond these obvious refe);-
erfces, the movement from the visible to the invisible, from seein

'w1th tl'le eyes of the body to seeing with the eyes of faith is the ogerat-
Ing principle of much of Ambrose’s exposition of the sacraments an
Interpretation of Scripture. Thus we can conclude that “see with the
eyes of faith” is the theme that unites and provides direction for the
Sermons contained in De sacramentis,

Ecclesial Consciousness

The second quality to be sought in preaching is ecclesial conscious-
ness. To understand a sermon’s ecclesial consciousness is to examine
the ways that the sermon is set within the tradition of the believin
Fommunity. Tradition includes all those factors that shape the contiiu-
ing life of the people of God, and the belicving community includes not

! Above, 187-188.

"2 De sacrantentis, 1.3.10 (SC 25bis.64-66).
*Ibid., 3.3.12 (SC 25bis.g8-100).

*Ibid., 2.2.6 (SC 25bis.76).

"*Ibid., 4.6.29 (SC 25bis.118).
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only the congregation but the life of the universal Church, past, pres-
ent, and future. These sermons are, of course, “traditional” because
they treat the meaning of the Church’s sacraments. More than this, we
can identify four ways that these sermons are set within the tradition
of the believing community. The most obvious aspect of these sermons’
ecclesial consciousness is the integration of the Church’s liturgy and
Scripture into the content of De sacramentis. As we have seen,'® not
only are both liturgical and scriptural texts quoted and alluded to,
words, phrases, and ideas from the liturgy and Scriptures are used to
“season” these sermons. N

A second aspect of the ecclesial consciousness of De sacramentis is
Ambrose’s acknowledgment of the Church beyond his congregation
in his articulation of the relationship between the church of Milan and
the church of Rome. In his exposition of footwashing, the bishop of
Milan both declares his desire to follow the practices of the church of
Rome in all things and defends his right to maintain practices differ-
ent from that of Rome.'”

Third, Ambrose discusses the theological issues that the Church is
facing, namely, Arianism, and addresses what he perceives to be the
Church’s hostile relationship with the culture.

Fourth, De sacramentis speaks for the Church, giving voice to both
its response to the sacraments and joy and exultation in receiving the
neophytes.'®

Recognition

Recognition, the third quality to be sought in sermons, explores the
ways that Ambrose structures his sermons to enable his hearers to
recognize in his preaching their own experience, their own confession
of sin and repentance, their own affirmation of faith, their own vision
and hope, and their own burst of praise. Recognition is a hallmark of
Ambrose’s mystagogy, which, as we have seen, is grounded in par-
ticular people’s experience of specific rites of initiation.” The tools

"See above, 200-204, 242-246.

' De sacramentis, 3.1. 5-6 (SC 25bis.g4).

'%See, for example, ibid., 1.24,5,8,4.11~12, 5.17-19; 2.1.2, 7.24; 3.1.3; 4.2.7,
3912, 5.23;6.2.10 (SC 25bis.62, 64, 66, 68-70; 74, 88; 100; 104, 106-108; 116;
142). See above, 194-195.

' De sacramentis, 527, 3.14 (SC 25bis.122, 126).

' Above, 190.
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used to create recognition in his commentary on the rites include

(1) conveying information, (2) giving a different perspective on the
familiar, (3) including rather than omitting details, and (4) presenting
the familiar with interest and enthusiasm,

Earlier in this chapter we discussed the purpose of informational
language in De sacramentis: information is provided in order to assist
the hearers in exploring, clarifying, understanding, and appreciating
their experience of Christian Initiation."” In using information to help
the neophytes recognize the meaning and significance of their experi-
ence, Ambrose’s pedagogical method is to give his hearers a different
perspective on the familiar. For example, the baptistry is heaven, and
ordinary bread and wine are the body and biood of Christ. 2 In this
way he enables the newly baptized to see with the eyes of faith.

The descriptions of the rites in De sacramentis, though incomplete,
are nevertheless most detailed, particularly concerning the involvement
of the neophytes. We have seen that in addition to describing rites that
are unique to initiation in Milan,”” Ambrose reminds the newly bap-
tized of where they were and who they were with, as well as what
they saw, did, and said. Finally, Ambrose’s claims of the greatness of
the sacraments are an indication of his interest and enthusiasm,”*
Thus, recognition assumes that the listeners will know much of the
material presented; sermons are structured to enable the hearers to
identify and build upon what they already know.

A second way that the newly baptized recognize themselves in the
sermons contained in De sacramentis is that these sermons give the
neophytes a voice and engage them in dialogue. In Chapter 4 we dis-
cussed the ways that Ambrose speaks for the newly baptized as well
as to them."”® He includes in these sermons what the newly baptized
want to say—their faith and their doubt, their joy and their disap-
pointment. The techniques that Ambrose uses include asking the
neophytes questions, putting their likely reactions to the rites into
words, and raising their objections to his explanation of the mysteries.

" Above, 261-262.

2 De sacramentis, 1.2.6; 4.4.14, 20 (SC 25bis.62-64; 108-110, 112).

" For example, ibid., 2.7.20; 3-1.4-7 (SC 25bis.84; 92-96). For our discussion
of these unique features, see above, 191,

" We will have much more to say about Ambrose’s attitude toward his sub-
ject matter in Chapter 8. See below, 28s.

'"See above, 141-142.

275



Through these methods the newly baptized are partners in a dialogue
and therefore participants in mystagogy.

Identification

Identification is Craddock’s fourth quality to be sought in a sermon.
Kenneth Burke describes identification as “courtship, however round-
about,” reminding us that the “act of persuasion may be for the
purpose of causing the audience to identify itself with the speaker’s
interests; and the speaker draws on identification of interests to estab-
lish rapport between himself and his audience.”"7 Craddock asks,
“How do we draw and hold the listeners in the bond of identification
so that the message may do its work on mind and heart?”1”” The
answer is once again found in the fact that mystagogy is grounded in
experience. Ambrose’s primary concern is not that his hearers identify
with him personally, though his catechetical style is intended to create
such a bond;'”® he is concerned that the newly baptized identify with
the rites of initiation so that the material presented in De sacramentis is
re-experienced as it is related.

Ambrose uses several tools to create this identification, We have
seen that, both in content and in structure, these Sermons are a journey
through the rites of initiation.” Ambrose places both himself and his
hearers in the rites of initiation, and together preacher and listeners
move from not seeing to seeing. The bishop serves as the neophytes’
guide on this journey, pointing out the spiritual significance of physi-
cal settings, elements, and actions so that the newly baptized can
discover the depth of the sacraments. In order to facilitate his hearers’
re-experiencing the rites with new insight rather than simply receiving
information about them, we have seen that Ambrose gives primary
attention to the specific and particular rather than the general. He
describes initiation as it was practiced in Milan and brings the rites to
bear on the lives of the particular people with whom he is speaking.!®
Throughout De sacramentis, the event of initiation is presented from

" Kenneth Burke, A Grammar of Motives, and a Rhetoric of Motives (Cleveland:

World Publishing, 1962) 647, 570.
"7Craddock, Preaching, 163.
78See above, 136; 270.

'”See above, 195; 250.
™ See above, 148ff.

276

the perspective of the newly baptized,® and narration and description
are used with emotional restraint and economy of words, all of which
allow the newly baptized to identify with their experience of initiation
and thereby discover the depth of the sacraments for themselves
rather than being told what the sacraments mean.

Anticipation

Craddock’s fifth quality is anticipation. Anticipation involves the
tools used by the preacher to shape a sermon that creates and sustains
expectation so that the message is not only presented but heard. Creat-
ing anticipation is the primary burden of movement in the sermon, In
order to create anticipation, the preacher must know the end toward
which the sermon will move and take great care in crafting the journey
to get the listeners to that end.™ We have previously discussed the
fact that the newly baptized undoubtedly came to these sermons with
a high level of anticipation because of the experience that led them to
be baptized, the long and arduous process of initiation in which they
had participated, the fact that they had received no previous explana-
tion of the rites, and their expectations of the preacher.’® Nevertheless,
Ambrose structures his sermons so that they move in a way that
creates and sustains expectation.

The movement of the overall structure of De sacramentis builds upon
this anticipation as Ambrose leads his hearers from outside the bap-
tistry into the “sanctuary of rebirth”™™ and from there to the altar, to
the place that they had not been before, where they saw the things
they had not seen before.’s The movement is from a contest with the
devil'™ to the joyous praise of the angels."” Thus the movement is
deeper and deeper into mystery where the newly baptized encounter
greater and greater holiness. As we saw earlier in this chapter, the
individual sermons in De sacramentis effectively use a variety of move-
ments to maintain the listeners’ anticipation.” These tools include the

" See above, 136-141.

" Craddock, Preaching, 167.

" Above, 126-127,

'™ De mysteris, 2.5 (SC 25bis.158).

" De sacramentis, 3.2.11 (SC 25bis.g8).
#Ibid., 1.2.4~5 (SC 25bis.62)

®¥Ibid., 4.2.5 (SC 25bis.104).

"™ Above, 251ff.
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movements from the specific to the general, the physical to the spirit-
ual, the great to the greater, and the present to the biblical.

Intimacy

Our sixth and final quality is intimacy. Intimacy involves the tools
that the preacher uses to establish and maintain a personal relation-
ship with the hearers. We have already discussed some of the tools
that the bishop of Milan uses to create and maintain an intimate rela-
tionship with the newly baptized. First, intimacy is maintained by the
ongoing relationship between the preacher and hearers."™ Ambrose
was the neophytes’ spiritual leader. His ministry to his people was
grounded in worship. A gifted preacher, he made the ministry of th'e
Word, particularly instructing candidates for baptism, his top prlor.lty.

The Christian community in Milan also knew their bishop as an im-
portant public figure who wielded both sacred and secular authority.
In his preaching on the sacraments, Ambrose also used a categhehcal
style to maintain an intimate relationship with the newly baphzed'.“’0
He uses direct address, questions, and a familiar tone to engage his
hearers in an intimate dialogue. Other tools used to create and main-
tain intimacy include attitude, eye contact, and an oral style. We will.
discuss these aspects of Ambrose’s preaching to the newly baptized in
the next chapter.

REFLECTION: THE PNEUMATIC DIMENSION
OF THE SHAPE OF MYSTAGOGY

The Holy Spirit does not act to give faith by convincing, through
argument, or by articulating a systematic theology; rather, the. Holy ‘
Spirit is experienced in events. Jesus experienced the Holy Spirit at his
baptism, and the disciples experienced the Holy Spirit at Pentecost.
The Church experiences the Holy Spirit in Word and Sacrament. For
this reason De sacramentis is crafted to create an event in which the
Spirit acts. The characteristics of this event include experience, rela-
tionship, continuity, vision, and mission. These characteristics are
manifested in the movement of these sermons. As we reflect upon the
Spirit’s role in the shape of mystagogy, we will describe each of these
characteristics, retrace the movements in which they are manifested,
and speculate on how they provide an opportunity for the Spirit to act.

" See above, 88.
" See above, 126-128.
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De sacramentis is crafted so that the neophytes will experience God
in their instruction on the meaning of the sacraments. These sermons
do not merely convey information about God; they give the newly
baptized an experience or, better still, a deeper experience of the rites
of initiation in which God is active. We have seen that the overall
shape and movement of De sacramentis is a journey through the
mysteries. These sermons place the hearers within the rites of initia-
tion. Their experience is reinforced by the use of images, which
provide an experience of the breadth and depth of the rites, rather
than syllogisms, which reduce the rites to premise or definition.
Information is provided only to help the newly baptized bring order
to and find meaning in their experience. In this deeper experience of
the rites, Ambrose believes the Spirit acts to enable the newly baptized
to see using the vision of faith.

Second, the tone of these sermons is intended to create an intimate
relationship between preacher and listeners. Familiar and dialogical,
this tone both validates the neophytes’ experience of the rites and
invites them into a mutual exploration of that experience. This affir-
mation and invitation is reinforced by the several ways in which De
sacramentis gives voice to the neophytes’ reactions, questions, and
objections. Thus the preacher functions not as the definitive source of
information but as a spiritual guide who points out the significance of
the liturgy but allows the newly baptized to plumb the depths of the
mysteries for themselves. When people feel safe and valued, they are
more open to the Spirit.

Third, Ambrose’s extensive use of biblical material in these
sermons signals to his hearers that there is a continuity between
God's activity in the Old and New Testament and the Spirit’s activity
in the sacraments. Ambrose uses Scripture to open up the manifold,
multi-imaged world of meaning that the mysteries are waiting to
release, letting their pent-up power of signification burst forth. By
grounding his explanations of the rites in biblical narratives and
images and then building upon them, the bishop of Milan’s under-
lying message to the newly baptized is that God is acting in the rites
as God has acted in the history of salvation recorded in Scripture.
Thus these sermons move from sign to fulfillment, from figure to
reality, from God'’s activity then to God’s same activity now. The
drama of salvation is being played out to the full right here. Believing
that the Spirit is active, the newly baptized are more open to the
Spirit’s activity.
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Fourth, Ambrose’s mystagogy is structured to facilitate the Spirit’s
giving the neophytes the vision to see beyond the physical. The move-
ment of these sermons is from earthly to heavenly, from the temporal
to the eternal. Inductive movement, which begins with physical
actions and settings, is used to enable the newly baptized to see the
significance of the physical. Biblical images are sewn together to assist
the newly baptized to glimpse the Spirit acting in the sacraments.

A final characteristic of the way De sacramentis is structured to facili-
tate the Spirit’s activity is its emphasis on mission. Explanations of the
rites are followed by their implications for daily life. Thus the move-
ment is from participation to comprehension to action. For example,
the newly baptized receive a special sanctification on their feet so that
they are not tripped up by the devil; the implication is that they are to
be sure-footed in avoiding sin. Along with the mission, Ambrose
conveys that, through the rites, the Spirit gives the ability to carry
it out.

To summarize, De sacramentis is crafted to create neither a convinc-
ing argument nor a systematic theology but an experience, an event in
which the Holy Spirit actively participates. In our next chapter we will
therefore attempt to lift Ambrose’s mystagogy off the pages of De
sacramentis in order to glimpse and reflect upon what that proclama-
tion event may have been like.
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Chapter 8

a9 :
But now my voice grows weak
and time is running out”;

Mystagogy as Proclamation Event: Delivery

A But now_ my voice grows weak and time is running out.”! So
.mbrose brings to a close his first sermon to the newly baptized. This

to thei.r delivery by taking pains to speak vigorously and distinctly.?
If'l his mystagogical preaching, attending to the realities of serm)c:n
dehverx was especially important as Ambrose sought to engage his
hearers in a dialogue in order to bring them to a deeper exper?ence
allnd understanding of the mysteries. More than conveying informa-
tion, Ambrose Te-created the neophytes’ experience, instilled a per-
Spective on that experience, and called for a committed responspe to it
:}YZTS al}i)ne vtrere not enough. The bishop of Milan needed to addres;
o j,(;l;) hz)/;e:sh 5:;;;5155 well as their minds. As important as what he
In this chapter we underscore the importance of sermon delivery a
we explore mystagogy as proclamation, We acknowledged in Chapz;ri

. .
.De s?acramentzs, 1..6.24 (5C 25bis.72). On Ambrose’s concern about the con-
straints imposed by time, see aiso ibid., 3.2.15 (SC 25bis.100)
?Above, g6, . .
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that we are at an obvious disadvantage in making any conclusions
about Ambrose’s delivery because we cannot gather with the neophytes
and listen as he preaches.® Still, the evidence that we do possess, par-
ticularly De sacramentis, reveals very helpful insights into how these
sermons were preached. Before turning to Ambrose’s mystagogy, we
begin this chapter by reviewing two reasons why delivery is as impor-
tant to mystagogical (and all other) preaching as the message itself. In
the second section of this chapter, we discuss eight contributing factors
to effective sermon delivery and their implications for Ambrose’s
mystagogy. Finally, in the third part of this chapter, we reflect upon
the Spirit’s role in delivery by imagining De sacramentis as an event.

WHY DELIVERY IS ESSENTIAL TO
EFFECTIVE PREACHING

In his book From Text to Sermon: Responsible Use of the New Testament
in Preaching, Ernst Best states that he is least of all concerned to talk
about the way the sermon material ought to be presented, summing
up “the nuts and bolts of sermon construction” as “an introdgction,
three points, and a conclusion,” and sermon delivery as “avoid words
derived from Latin and Germanically turned phrases.” Best is con-
vinced of the power of the Gospel to make itself heard.s Reminding
preachers that trusting in the power of God does not relieve us of the
burden of preaching with the power of God,* Paul Harms compares
sermon delivery to “the foetus become child” and asserts that “it is
possible for the child to be stillborn.”” While contemporary preachers
and assemblies may not be as impassioned about sermon delivery as
Harms, today we overwhelmingly agree that sermon delivery is a
vital part of preaching. This conviction rests on two conclusions. .

First, studies show that what we say is but a small part of effective
communication.®* Words by themselves do not automatically have

Above, 18. ’

*Ernst Best, From Text to Sermon: Responsible Use of the New Testament in
Preaching (Atlanta: John Knox Press, 1978) 7.

>See above, 271.

¢Ibid.

”Paul Harms, Power from the Pulpit: Delivering the Good News, The
Preacher’s Workshop Series (St. Louis: Concordia Publishing House, 1977) 28.

*For example, according to Bergan Evans of Northwestern University, we
speak about 20,000 words a day. However, the speaking of those 20,000 words
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meaning for the hearer, or at least not the meaning that the speaker
intends. Meanings get assigned to words and phrases, very largely,
by the nonverbal response of communicators to their own words.
Accuracy of meaning for hearers grows to the degree that they per-
ceive a consistency of the speaker and the speaker’s message. Mean-
ing for hearers grows to the degree to which they see speakers
incarnate their message.’

Furthermore, words alone do not move listeners to change or to act.
While the message communicates, the manner inspires. Delivery calls
the passions to the aid of words.!® Thus Augustine reports that
Ambrose’s sermons contained both solid instruction and the power
of convincing those who heard them." Inasmuch as the goal of
Ambrose’s mystagogy is not merely to provide information about the
sacraments but to form the neophytes into Christians—that is, his task
is to inspire and not merely to inform-—Hhow Ambrose speaks about the
mysteries is as important as what he says.

Second and more important, God knows that how one communicates
is as important as what onc says. Thus God shows great care in how
God communicates with us. The word of God is living and active.
Neither God nor God’s word can be packaged but must be experienced.
In the fullness of time, God came in the person of the Son.2 Today
God’s Spirit comes to us in word and sacrament. Sermons, then, are not
mere words. They are events, moments when God’s presence, grace,
and power arc experienced." This is particularly true of preaching on
the mysteries, which are the means by which God’s transforming

only takes about 25 minutes. “All the rest of the time he [the speaker] spends

communicating with others is done by nonverbal means. It is also true that the
eye is at times more efficient than the ear in terms of the amount and speci-
ficity of the information it can collect.” Robert L. Benedetti, The Actor at Work
{Englewood Cliffs: Prentice-Hall, Inc., 1970) 19.

*Cf. Rob Anderson and Veronica Ross, Questions of Communication: A Prac-
tical Introduction to Theory, 2nd ed. (New York: St. Martin’s Press, 1998), chap.
2, esp. 63-67; chap. 4, esp. 171-176; Zeno Vender, “Meaning,” in International
Encyclopedia of Communications, Erik Barnouw, ed. (New York: Oxford Univer-
sity Press, 1989) 3:1-5; Harms, Power from the Pulpit, 28.

Cf. Harms, Power Sfrom the Pulpit, 31.

" Above, 89.

2Ct. Galatians 4:4.

“Mary Catherine Hilkert, Naming Grace: Preaching and the Sacramental
Imagination (New York: Continuum, 1997) 46ff.
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presence, grace, and power bring new life. Therefore, in addition to
words, mystagogical preaching involves the whole person both of the
preacher and the listeners, the liturgical context, and the physical
space. To neglect these elements is to reduce mystagogical preaching
to a text and in so doing to present an incomplete picture. Therefore,
despite the fact that we are at an obvious disadvantage, we include in
our study a discussion of the essential components of effective sermon
delivery as they apply to Ambrose’s mystagogy.

ESSENTIAL COMPONENTS OF
EFFECTIVE SERMON DELIVERY

In this section we explore essential components of effective sermon
delivery and their implications for Ambrose’s mystagogical preaching,
While contemporary books on preaching method agree on the impor-
tance of sermon delivery, the move from manuscript to proclamation
is given little attention in comparison to those stages of the process
that result in the creation of the manuscript. In defining the topics to
be discussed in this section, we have therefore drawn upon a variety
of resources. Inasmuch as we discussed the listeners’ ability to listen in
Chapter 4, we group the remaining topics under three headings: (1)
the preacher, (2) the liturgical context, and (3) the architectural setting.

The Preacher

The preacher is the incarnation of the message as well as the bearer
of it. In this section we explore the contribution that Ambrose as the
preacher made to mystagogy as proclamation. The factors that con-
tributed to Ambrose’s incarnation of his message include his attitude,
character, habits of sermon preparation, style and method of delivery,
voice, and use of nonverbal communication.

Attitude. When it comes to sermon delivery, preachers’ inner attitude,
how they see themselves and what they are about, is all-important."
Preachers’ attitudes about both their role and the message they pro-
claim affects essential ingredients of effective sermon delivery such as
tone, posture, energy level, and enthusiasm. Craddock is correct that
“the absence of faith is almost impossible to disguise for any period of

" Above, 126-127.
“Walter Burghardt, Preaching: The Art and the Craft (New York: Paulist Press,

1987) 116.
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time” and that passion makes the preacher persuasive." We have pre-
viously discussed Ambrose’s attitude toward preaching, the rites of
initiation, and the newly baptized. He regarded preaching as the fore-
most responsibility of a bishop;"” the Eucharist was so important to
Ambrose that he celebrated it daily and encouraged the neophytes to
receive it every day.’

Ambrose felt that the transformation from unseeing to seeing, from
things temporal to things eternal, from life in this world to divine life
Was promised to all Christians in the waters of baptism. This convic-
tion formed the heart and was the goal of his preaching in Milan.” He
calls baptism the passage from earthly to heavenly, from sin to life,
from guilt to grace, from vileness to holiness, from death to resurrec-
tion.* Holding baptism in such high regard, the instruction of those
who were to be baptized was especially important to Ambrose.?' His
high regard for the newly baptized is evident in the fact that he ad-
dresses them as holy people, dear brothers,” and the sweet fragrance
of Christ,* and speaks of the Church’s joy at their redemption.®

From these references we can safely conclude that Ambrose’s con-
cern for the neophytes extended to their instruction during the week
after their baptism. No longer preparing the neophytes for baptism,
Ambrose’s task was to lead them to experience and comprehend the
mysteries in all their depth, “to the end that [they] may have the
grace of the Father, Son, and Holy Spirit.”? If Ambrose’s attitude was
reflected in his delivery, we can expect a caring tone, an inviting
posture, a high level of energy, and a sincere enthusiasm for his task.

Character of the Preacher, The second contributing factor to effective
sermon delivery is the character of the preacher. We recall here

*Fred B. Craddock, Preaching (Nashville: Abingdon Press, 1985) 24.

'7’For preaching as a principal duty of a bishop, see Second Vatican Council,
Christus Dominus (Rome, 1965) no. 12.

" Above, g4-gs.

*De sacranientis, 1-4.12; 1.5.15 (SC 25bis.66; 68). See above, 53-54.
*Paulinus, Vita Ambrosii, 38 (Navoni, 116). See above, 101.

2 De sacramentis, 1.6.24; 6.5.26 (SC 25bis.72; 154).

Blbid., 3.2.15 (SC 25bis.100).

#Ibid., 4.1.4 (SC 25bis.102).

Zlbid., 5.3.14 (SC 25bis.126).

*Ibid., 1.6.24 (SC 25bis.72).
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Cassiodorus’s comment that Ambrose’s teaching was not inferior to
his life.” From his instructions to his presbyters,”® we can conclude ’
that Ambrose would agree with William Willimon that the preacher’s
chief homiletical-moral task is to be yoked so securely and joyously to
the word that in the process of the proclamation of the word, we .
become the word, and it dwells in us richly.” Ambrose believec.l that in
order to teach people virtue, bishops should surpass all others in the
practice of Christian values, and that in order to counsel others in
Christian virtue, priests ought to practice that virtue themselves.®
Ambrose’s lifestyle, built on poverty, concern for thg poor, prayer, and
fasting, reflects his convictions. Thus there was consistency between
the messenger and his message.

Walter Burghardt claims that preachers are most strongly yoked ton
the word and therefore preach best when they are suffering servants.
Burghardt says that somehow

“suffering charges our words with fresh power becau.se we are
uncommonly aware that of ourselves we can do nothing, that if tl}ese
words are to strike fire, it is the Lord who must light the flame. Tt is
then that we are doing what is perhaps the most difficult thing Christ
asks of us: we are entrusting our whole self to the Lord who alon? can
change hearts through our tongues. We come tthugh more.effectlvely,
more passionately because we are sharing more intimately in the
passion of our Lord and of our sisters and brothers.”?

Ambrose’s ministry of forging the Church’s place of pFominence over
paganism, Judaism, Arianism, and the empire made him a plower.ful
but often suffering servant. If Burghardt is correct, Ambrose’s fie!lvery
surely exhibited the power of an urgent message and the conviction
that God alone creates faith and new life.

7 Above, 8g. .

28 —~8.

» 3;;;;;;7;. zzillimon, “The Preacher as an Extension of the Preaching
Moment,” in Preaching on the Brink: The Future of Homiletics, ed. Martha J.
Simmons (Nashville: Abingdon Press, 1997) 170.

¥ Above, 77.

¥ Burghardt, Preaching: The Art and the Craft, 117.

*Tbid.
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Habits. More obvious than the effect that the quality of the
preacher’s life has on sermon delivery is the influence exerted by the
quality of the preacher’s habits of sermon preparation. Craddock says
that “the minister is prepared [to preach] by the study and reflection
that [have] gone into the sermon and by the prayer in which the
sermon has been bathed.”® In Chapter 5 we discussed how Ambrose
went about “gathering from the holy Scriptures.”* As we have seen,
he was convinced that the Bible’s mode of expression was the most

sage and messenger became one.* This was possible because Ambrose
devoted himself to a life of disciplined study. For Ambrose this disci-
pline included silently reading and reflecting upon Scripture,* study-
ing (and borrowing from) Greek sources,” and, in the case of
mystagogy, contemplating the rites,

Yet, Burghardt is correct that “sheer study is not enough.”® Preachers
must know God, God’s people, and the world as well. This is particu-
larly true of mystagogy, which involves more than formulating sacra-
mental theology. Mystagogy is the challenging task of prayerfully
reflecting upon the meaning and implications that the Christian
mysteries specifically celebrated have for real people and discovering
how to communicate that message in ways they will understand.

In addition to his disciplined study, Ambrose met this challenge by
grounding himself in his daily ministry of celebrating the Eucharist
and his ceaseless devotion to prayer. He was involved in the lives of
his people as their pastor, judge, confessor, counselor, and, for the
neophytes, as the one who had initiated them into the mysteries.
Ambrose was active in the corporate life of the community as he
represented the Church to the empire. The one place that Ambrose’s

preparation for mystagogical preaching might be lacking is the prepa-
ration of sermon manuscripts.

*Craddock, Preaching, 21>,

* De sacramentis, 1.6.24 (SC 2 5bis.72).

¥ Above, g2; 242.

*Above, 104.

7 Above, gg-100,

*Burghardt, Preacling: The Art and tye Craft, 59.






Style and Method of Delivery. Preachers must decide whether tifley .
will deliver their sermons extemporaneously, from me,mory, or lrom
manuscript. We have previously argued that Ambrose’s ie;era o
method of sermon delivery was to preach from memory.* He was
concerned that his mystagogical sermons be oratorical malstirpiece:,
in part because of his confidence as a speai<er, undoubtedly : ecatL}i\Z
he was a tired, overworked bishop preacl’gng every day durmgth
week following Easter, but also because his aim was to engatghe 4 ;ho
neophytes in a dialogue. These were conversations between ted he tp
and his newest children. Christine Mohrma“nn has.demonst;a e hat
in comparing De sacramentis and De mysterzis, we find thjlt t le ;geln e
De sacramentis is the spoken language; that is, it is of an “oral sty e.“0
In addition to the catechetical style that we discussed in Chapte}: 4,

the characteristics of this oral style include sentfen?e 'structure,. the
arrangement of materials, and the “tics”—certain idiosyncracies—
eaker. '
Ofiélire‘zgtx:: zg'ucture of De sacramentis reflects an oral style. 1rt11 three
ways. First, sentences are limited to those elements tliat a're}e\ itr;ft z
necessary and very concrete.*! For example, tiie .verb is highlighte »
when the intent is to express an action and eliminated when algene(:i .
idea is being presented. In our discussion (if the met}iods efmp :y:‘ A y
Ambrose to lead the neophytes to re-experience t.he rites of initia t10 ,
we showed how he places the verb at the beginning of seritence?doa
express action.®? Examples of eliminating the Yerb tg preserit a:i tl e
include: ubi certamen, ibi corona,® vere totum itbz tota miiocentza;. (; a
pietas, tota gratia, tota sanctificatio,* omnes quidem sancti evangelistae,

¥ Above, 105.

:‘:éﬁif)i:z;ilezaolﬁfr’nann, “Le style oral du De sacrm.ne.n\tis de saint Ambroti.sseé’
Vigiliae Christianae 6 (1952) 175; G. Lazzati, ”L’aut?ntiata del De sacramzii i
la valutazione letteraria delle opera di S. Ambrogio,” Aevum 29 (1‘95‘ 5) 2L ‘;em-
Steven Oberhelman, Rhetoric and Homiletics in i:ouith Century Chrzst;an i
ture: Prose, Rnythm, Oratorical Style, and Preaching in the Works of Ambrose,
Jerome, and Augustine (Atlanta: Scholars Press, 1991) 103.

42 . )

s gle)(s):cer’a:riit—tt: ?.2.4 (SC 25bis.62). “where the contest, there t}ie crlcl)\ivn.

41bid., 1.3.10 (SC 25bis.66). “(There) truiy (isl? all where (there is) all inno-
cence, all godliness, all grace, all sanctification.
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omnes apostoli praeter proditorem omnes sancti,* Bonae aquilae circa altare:
ubi enim corpus ibi et aquilae,* and bona praesumptio sed moderata.”

Second, in limiting his statements to the essential elements,

Ambrose’s syntax becomes very rudimentary and, in fact, disappears.
Thus the essential elements of sentences are strung together without
conjunction or subordination.® In De sacramentis we find, for example,
Deinde accessisti proprius, vidisti fontem, vidisti sacerdotem . . . ingressus
es, vidisti aquam, vidisti sacerdotem, vidisti levitan,® isti, lavisti, venisti ad
altare, videre coepisti,® and Iussit dominus factum est caelum, iussit
dominus facta est terra, iussit dominus sunt maria, iussit dominus omnis
creatura gencerata est.” From these examples, we see that the unity of the
sentence is not maintained by syntactic elements but by intonation
and diction.

A third way the sentence structure of De sacramentis reflects spoken
language is the pure and simple juxtaposition of the elements of a
statement without subordination. We find, for example, Venit
dominus noster lesus Christus ad piscinam, multi aegri iacebant. Et JSacile ibi
multi aegri iacebant ubi unus tantummodo curabatur. Deinde ait ad illum,
paralyticum: descende. Ait ille: hominem non habeo.s Once again, this

“1Ibid., 3.2.11 (SC 25bis.g8). “Indeed, all (are) holy evangelists, all apostles
except the traitor, all holy.”

“Ibid., 4.2.7 (SC 25bis.104). “Good eagles (are) about the altar: for where
the body, there also the eagles.”

“Ibid., 5.4.19 (SC 25bis.130). “A good boldness, but a modest one.”
*Mohrmann, “Le style oral du De Sacramentis de saint Ambroise,” 174;
Lazzati, “L’autenticita del De sacramentis e la valutazione letteraria delle opera

diS. Ambrogio,” 27; Oberhelman, Rhetoric and Homiletics in Fourth Century
Christian Literature, 102. Cf. Walter J. Ong, Orality and Literacy: The Technologiz-
ing of the Word (New York: Methuen, 1982) 36f.

*De sacramentis, 1.3.9, 10 (SC 25bis.64). “Then you drew near, you saw the
font, you saw the bishop. . . . You entered, you saw the water, you saw the
bishop, you saw the levite.”

*Ibid., 3.2.15 (SC 25bis.100). “You went, you washed, you came to the altar,
you began to see.”

'Ibid., 4.4.15 (SC 25bis.110). “The Lord commanded, the heaven was made,
the Lord commanded, the earth was made, the Lord commanded, the seas
were made, the Lord commanded, every creature was produced.”

®Mohrmann, “Le style oral du De Sacramentis de saint Ambroise,” 174-17s5.
% De sacramentis, 2.2.6 (5C 25bis.76.) “Our Lord Jesus Christ came to the
pool, many sick were lying there. And, naturally, there many sick were lying
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juxtaposition without syntactical subordination requires that the
intonation of the speaker provides subordination.

A second indication of the oral style of De sacramentis is the arrange-
ment of materials. First, we find parenthetic phrases that shatter the
syntactic unity of a sentence.” For example, we read, Cacterum qui per
hunc fontem transit, hoc est a terrenis ad caelestia—hic est enim transitus,
ideo pascha, hoc est transitus eius, transitus a peccato ad vitam, a culpa ad
gratiam, ab inquinamento ad sanctificationem—qui per hunc fontem transit,
non moritur resurgit.® Here Ambrose interrupts his comparison of the
biblical account of passing through the Red Sea with Christians pass-
ing through the font in order to explain how baptism is a passover.
Again, in his commentary on footwashing, Ambrose asserts that the
bishop carried out this ministry and then interrupts himself to account
for the fact that some of the neophytes’ feet were washed by presbyters:
Succinctus sacerdos—licet enim et presbyteri fecerint, tamen exordium
ministerii a summo est sacerdote—succinctus, inquam, summus sacerdos
pedes tibi lavit.®

The second way that the arrangement of materials in De sacramentis
reflects an oral style is that Ambrose moves from topic to topic and
adduces arguments as they must have occurred to him as he preached.
The first sermons in De sacramentis give the impression that the bishop
of Milan was fatigued and hardly able to concentrate. He even
muddles examples drawn from the liturgical readings.” This is the
case with Ambrose’s commentary on the story of Naaman found in

2 Kings 5:1-14, which, according to the Missale Ambrosianuni, was the
first reading for the missa pro baptizatis on Tuesday of Easter week.
Ambrose refers to this pericope in De sacramentis 1.3.9,” following a

where only one was healed. Then he said to the paralytic: Descend. He said:
I have no man.” See also ibid., 4.3.11, 4.16 (SC 25bis.106, 110).

st Mohrmann, “Le style oral du De Sacramentis de saint Ambroise,” 175;
Lazzati, “L’autenticita del De sacramentis e la valutazione letteraria delie
opera di S. Ambrogio,” 28; Oberhelman, Rhetoric and Homiletics in Fourth Cen-
tury Christian Literature, 102-103.

55 De sacramentis, 1.4.12 (SC 25bis.66).

5Ibid., 3.1.4 (SC 25bis.g2).

5 Christine Mohrmann, “Observations sur le De sacramentis et le De mysterits
de Saint Ambroise,” Ambrosius Episcopus (Milan: Universita Cattolica del Sacro
Cuore, 1978) 111.

% Above, 212-213.

¥ SC 25bis.64.
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assa
%]en %i 2n the mOld Testament typology of the crossing of the Red Sea
ki 1, -5.13,% he returns to Naaman, with a certain spontaneit '
Naa;::gt;nt Fhe‘at follows is somewhat disordered. Ambrose retur}lis to
oretin gamn in 2.3.8, where the young slave girl is presented as a
Ambg }llon of the Church. In De mysteriis, on the other hand
rose has taken pains to gi ' :
8ive coherence and continuj i
- s nuity to his
Ng:;laeﬁts. In DF mysteriis, 3.16~17,2 Ambrose refers to thiz, account of
oama E.IS coming from the assigned reading and then presents its
froan! g in 1a cleaf and well-ordered way. His typological exegesis of
atel})’/ : ::?Dg s avc;z gllrl as a prefiguration of the Church follows immedi
e mysteriis, 3.18.% Similarly, the vari i —
‘ , various bapt li
e y, ptismal images,
e ;rg s;gtterfed throughout De sacramentis, are gathered tfgether
o iste in 1§tor1;ally chronological order in De mysteriis: creation
» crossing the Red Sea, the epj | ’
Dot o cross e episode of Naaman, and the pool
Sacrmally,‘compa.rmg De sacramentis and De mysteriis reveals that De
o ar]nentls contains elements of syntax and style that are so uni
Ma: they mu{st constitute the “truc tics” of Ambrose the prmchccrlue
ohrmann defines these “tics” as th i ‘ '
fohrn the s as those small idiosyncracies of
vm;d ;pccch of which one is hardly aware and therz;:)tr‘:g;;sorfl ”t“PrO'
wri i .
i :0 rr(:wn, e\:n ]lan hasty notes.* These “tics” become obvious when
pares Ambrose’s mystagogical
bave bor ros Amb > gogical works because they seem to
sly eliminated or avoided i 1
e ciously : 1ded in De mysteriis. For
uestlgose these “tics” include cultivated speech, the high frequency of
q v I?rnns.l; ;I;Id the usehof ergo to mark the progression of his thoug}l;t
argues that an examination of th ‘
: ; e vocabulary of D
sacramentis reveals that it is not wri i oge b
written using popular lan i
. ua
32 exir?ple of cultivated speech.% Though the language isg sin%elzUt .
n . . ’ W
s e;)t vlvr;Id i(;ﬂ;ples of popular idiom. For example, the expreision )
» Which belongs to cultivated and Ijt ’
oc sty w. : . erary language, occu
enty-eight times in De sacramentis, while the phragse 1'?1 est anrs

“Ibid., 66.

#1SC 25bis.78.

“Ibid., 164.

“Ibid.

:De mysteriis, 3.9-4.25 (SC 25bis.160~170).
Mohrmann, “Observations surl

Ambroise,” 116-1 17.
“Mohrmann,

e De sacramentis et le De mysteriis de Saint

Le style oral du De Sacramentis de saint Ambroise,” 170
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example of popular speech, appears only twice.” As a secon'd ex.ample,
in his use of conjunctions, Ambrose employs quod twenty-fxve tlmgs, .
quia twenty-two times, ut twice, and quoniam once.*® Quoniam, which is
both common and biblical, is only used by Ambrose once, before a
biblical quotation. Quiz was more popular than guod and very t}’plC'al
of Christian Latin. Quiz was the conjunction favored by Augustine in
his sermons. Quod was the most distinguished conjunction and the
conjunction most often used by Ambrose. In bpth cases we see .
Ambrose, the distinguished aristocrat, remaining faithful to his culti-
vated speech. ' . .

We have previously addressed Ambrose’s use of dldé.lCtIC questions
to involve the neophytes in his mystagogy.” Here we dlSCl.,lSS. the short
questions consisting of one, two, or three words. As we said in .
Chapter 1, the monotonous repetition of this second type qf quest'xon
in De sacramentis was frequently regarded as a feature not in keeping
with the style of Ambrose’s authentic works and therefox.‘e was one of
the principal arguments against attributing the authorship of th1§
work to Saint Ambrose. As evidence of this second type of qugstlon,
we find in De sacramentis, 49 instances of quid significat nisi, quid est .
nisi, quid significat, quid est, quare, and quomodo, none o_f wh.1ch occur in
De mysteriis.” Faller showed that Ambrose had a pre.dl'le?hon for‘ askl-
ing questions.” Mohrmann correctly concludes that it is 1ncon.ce1v:?b e
that Ambrose, writing quickly, had formulated all these questllons in
advance of preaching. Rather, these questions reflect Ambrose’s
extemporaneous speech. While they are a natural part of .oral commu-
nication, they are not something that Ambrose would write down as
part of his preparation.” 1

Finally, Ambrose frequently uses the word.ergo noi.t to show aﬂcaus‘a
relationship but simply to mark the progression of his thought.” This

“Ibid., 171.

®Ibid., 174.

% Above, 147-149. ‘ ) .

»Mohrmann, “Observations sur le De sacramentis et le De niysteriis de Saint
Ambroise,” 118. . N

71Otto Faller, “ Ambrosius, der Verfasser von De sacramentis. Die innere
Echtheitsgrunde. Zeitschrift fiir katholische Theologie 64 (1940) 83—§ 5.

2Mohrmann, “Le style oral du De sacramentis de saint Ambroise,” 172. .

»Mohrmann, “Observations sur le De sacramentis et le De mysteriis de Saint
Ambroise,” 118.
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ergo is sometimes placed before and sometimes after a verb at the
beginning of a sentence. One does not find in Ambrose’s use of ergo
evidence of his concern for style; rather, ergo appears where Ambrose
would have said it spontaneously and perhaps unconsciously. Examples
include: ergo didicisti; didicisti ergo; ergo venisti; and venisti ergo.”
Ambrose seems to have avoided using ergo in this way in De mysteriis.
From the sentence structure, arrangement of material, and true
“tics” of the preacher contained in De sacramentis, we conclude that
the genre of these sermons is spoken language or oral style.
Mohrmann logically asserts that a preacher who writes quickly what
he intends to say could not, even if he wanted to, so perfectly imitate
the oral style that we find in De sacramentis.” Thus, not only did
Ambrose preach without a manuscript, he did not even prepare one.

Voice. While we cannot hear the responsiveness, clarity, and variety”
of his voice, we do know that Ambrose instructed his presbyters that
the voice must remain true to the inner meaning of the words it utters
by being plain, clear, distinct in pronunciation, full of life, and natural,
that is, free of both a rough twang and a dramatic accent.” As we have
seen, an analysis of the text of De sacramentis reveals the essential role
that Ambrose’s voice played in his mystagogical preaching. Our
preacher used intonation and diction to convey both the unity of
thoughts and ideas and subordination when he made comparisons.
This suggests that Ambrose used a wide range of vocal variety in
order to speak with an inflectional pattern that assisted the newly
baptized in hearing, comprehending, and reacting to his instructions.

Ambrose’s desire to establish a dialogue with the neophytes sug-
gests that his voice was responsive to both his message—including the
emotions, motivations, and demands that lie behind the words—and
his hearers’ reaction, and clear in terms of precise articulation in order
to be understood. The presence of the “tics” of Ambrose’s speech sug-
gests that his voice was natural and conversational and not rehearsed.
Finally, we must remember that ancient basilicas did not have sound
amplification systems; preachers had to project, even shout. Thus

™ De sacramentis, 4.3.9; 4.4.20; 5:3.12; 5.3.14 (SC 25bis.106; 112; 124; 126).
“Mohrmann, “Le style oral du De sacramentis de saint Ambroise,” 171.

"Charles L. Bartow, The Preaching Moment: A Guide to Sermon Delivery
(Nashville: Abingdon Press, 1980) 69—90.
7 Above, g6.
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Ambrose’s awareness of and concern for the importance of the voice
is evident in the fact that he stopped preaching when his voice grew

weak.™

Nonverbal Communication. “Words expect both vocal response and
physical action.”” The preacher therefore needs to respo'nd to.the de-
mands of the preaching moment with body as well as with mind a'nd
voice. If preachers do not, they can be assured that what the quy is
saying—or failing to say, through noninvolvement—.ls what w1ll' be
“heard.”® The task of the preachers is to say something w1th.the1r
bodies appropriate to the words they are speaking and tF) th.EII‘ purpose
in speaking them. Visual aspects of nonverbal commuanatlon 1nc1tlxde
the preacher’s overall appearance, posture, gestures, facial expression,
and eye contact.” ' N

We have previously discussed Ambrose’s physical a'ppearlance as 1't is
presented in the fifth-century mosaic in the Basilica di Sant’Ambrogio
in Milan.* Based on this portrait, Frederick Homes Dudden offers the
following description of the bishop of Milan:

“According to this representation, Ambrose was of shprt stature ar.1d
rather delicate appearance. His face was elongated, his forehead high,
his nose long and straight, his lips thick; his eyes were large, and one
of the eyebrows was perceptibly higher than the other. He had short
hair and beard—perhaps light brown in colour—and wore a
drooping mustache. His general expression was grave and even a
little melancholy.”®

Embodied in Ambrose’s short, frail person were the authorify of his
episcopal office and the awe undoubtedly associated with his role as
steward of the mysteries of God.* “The bishop, clad in the garments

8 Above, 89, n. 6; 281.

7 Bartow, The Preaching Moment, 37.

wSee Julius Fast, Body Language (New York: M. Evans and C‘o., 1970). 5, 18,
173. Although this is a popular woxfk, it offer.s helpful insights into the impor-
tant role that body language plays in preaching.

81 Bartow, The Preaching Moment, 92—99.

82 Above, 78-79. See Figure 2, above, 79.

w Erederick Homes Dudden, The Life and Times of St. Ambrose (Oxford:
Clarendon Press, 1935) 1:114.

#Cf. 1 Corinthians 4:1.
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of a high magistrate, entered the church in solemn procession, pre-
ceded by the insignia of his official rank, candles and book. Flanked
by his presbyters, he was seated on a throne, the sella curulis of a
Roman official.”*

While we cannot know the specific gestures that Ambrose used in
his preaching on the mysteries, we do know that he recognized that
“the condition of the mind is often seen in the attitudes of the body”
and “the movement of the body is a sort of voice of the soul.”* He
deplored uncouth gestures and affected mannerisms.¥ As for facial
expression and eye contact, we can only assume that a bishop trained
in rhetoric who addressed the newly baptized directly with a familiar,
paternal tone in order to engage them in a dialogue and lead them
into the mysteries also looked at his hearers directly and allowed the

transforming power of the mysteries to be seen on his face as well as
heard in his words.

The Liturgical Context

That the liturgical context is vital to preaching is most obvious in
the way the sermon is defined and its limits set by the liturgy.® The
language of prayer and Scripture, ritual action, physical environment,
and structures of the ministry all cooperate to form a specific style that
influences both the style and content of the homily. John Allyn Melloh
writes that preaching learns from the liturgy.® The shape of the liturgy
suggests constraints on the form of preaching. Perhaps even more
important, the liturgy itself teaches the preacher how to image theo-
logical concepts such as praise, salvation, grace, sin, and repentance.
The liturgical texts and ritual actions themselves teach the attentive
preacher how to shape an image-laden homily consonant with the
tradition of worship. Geoffrey Wainwright asserts that the constant

features and qualitative wholeness of the liturgy also provide preach-
ing with a certain freedom.®

®Richard Krautheimer, Early Christian and Byzantine Architecture, 4thed.,
rev. Richard Krautheimer and Slobodan Cur¢i¢ (New Haven, Conn.: Yale Uni-
versity Press, 1986) 40.

% De officiis ministrorum, 1.18.71 (PL 16.44).

¥ Ibid., 1.18.72-74 (PL 16.44-45).

®Craddock, Preaching, 42.

*John Allyn Melloh, “Preaching and Liturgy,” Worship 65 (1991) 415f.

*Geoffrey Wainwright, “The Sermon and the Liturgy,” Greek Orthodox
Theological Review 28 (Winter 1983) 346. See also Craddock, Preaching, 42.

295



Surrounded as it is by the stable and well-tried elements of Scripture
readings, Creed, and anaphora, the unrepeatable sermon can afford a
certain boldness of mind and heart as it seeks to bring home the Chris-
tian message imaginatively and penetratingly to a particular group of
people at this time and in this place. As long as the traditional actions
of the liturgy keep the classical expression of the faith before the people,
the preacher is free to attempt both the translations and transposition
of the Gospel that changes in culture demand and the prophetic “read-
ing” of personal, local, national, or worldwide situations in the light
of the Gospel. Thus the style of the liturgy provides a stable point of
reference within which to encounter the contemporaneity of faith.

In terms of the preaching event itself, every Christian assembly, but
especially a gathering of the newly baptized, needs to be founded
upon the word of God. The Liturgy of the Word provides the opportu-
nity for every member of the congregation to hear the voice of Christ
and to renew the response of faith by which he or she is joined to
Christ’s body. When the Scriptures are read and when they are pro-
claimed, God speaks to his people.” Through his ministers Christ him-
self proclaims his Gospel to a particular gathering on a particular day
and seeks from them the response of faith. In the case of mystagogical
preaching, the desired response is a fuller and deeper participation in

the mysteries that leads the newly baptized to accept God’s gift of
faith with praise and thanksgiving, acknowledge their need for God,
and declare their willingness to live out the Gospel in ordinary life.
The Liturgy of the Word readies the community to outwardly express
this response in hymns and psalms, in prayer—both petitions and the
great prayer of thanksgiving said by one on behalf of all, and in the
reception of the sacrament. Ambrose writes:

“’Even though you are weak, still Christ cares for you. He says to his
disciples, “You give them something to eat.”* You have the apostolic
food’'—that is, the lessons from Scripture read during the first part of
the service—'eat that, and you will not faint. Eat that first, that after-
ward you may come to the food of Christ, to the food of the Lord’s
body, to the feast of the sacrament, to that cup with which the souls of
the faithful are inebriated.”””

9 Second Vatican Council, Dei Verbum (Rome, 1965) nos. 21, 24, 25.

2 Matthew 14:16.
*3 Expositio in Psalmum cxviii, 15.28 (CSEL 62.344). As cited in Homes Dudden,

The Life and Times of Saint Anmbrose, 2:457.
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In this way preaching constitutes the bridge between God’s call and
;trr;;?ggrnssi jrr;c:i ;rcaiall;e;ivth;hact :)}1: V\l/orship a reality in the lives of the
: . - lhus the liturgy has an impact on sermon
;:ilstl:rllerbyybs); t}:irsgatllx;?fot:; );()tr(.eachﬁl" t}? preach and the congregation to
, inw i
and by offering the first opportuni;; f(tl:ilfer i?)cmhlmnﬁr?i‘;e:t o plac'e,
prayer, praise, action, and mission, yiorespondin
That Ambrose’s mystagogical preachin
cal context is evident from his references to the lessons from Scriptur.
;\esaiiv wlhen the sermons contained in De sacramentis were preachel::‘l “ )
~ ¢ have seen, there were three readings—a reading from the Oid
Tcs'tamcnt, the Epistle, and the Gospel.” Between the lessons
sorial psalms were intoned and the Alleluia was sung.* De saclr‘zsportIT
also .contains numerous references to time that indica.te that the e
services were held daily during the week following Easter. The .
refejrences include: “Let us content ourselves today. T'om Se
£ will declare”;” “Yesterday, the subject of our instr‘uc;ti'o;l was?'r‘)l‘;OW
Tomorrow, we will treat”;* and “Tomorrow and on Saturda ’ il
speak.”"™ From these references we conclude that the six serrflovxvm(se "

& took place within a liturgi-

*De sacramentis, 2.5, ,7.23; 3.2.8; i
" A o 231 17_2;3 2.8; 6.2.9 (SC 25bis.74; 86; 141).
*On the intoning of
22).4, 7 (CSEL 82/3.129
(CSEL 32/2.324-325).
¥ De sacramentis, 1.6.24 (SC 25bis.72).
*Ibid., 3.1.1 (SC 25bis.go).
*Ibid., 3.2.15 (SC 25bis.100).
®Ibid., 4.6.29 (SC 25bis.118). The tex
following the emendation advocated b
critical edition: crasting die et sabbato [e
ordine dicemus. Faller’s edition reads, ¢

;:f]me Z{'cdemus, which is translated “tomorrow, Saturday, and on Sund ay.”
er did not punctuate this text, leavi i r
Ambrose is speaking of two days ( jfa‘:t?ri(;?: iy ot whether
possible, three days (crasting die, sabbato et don
dence has crastina die et sabbato et dominica. In
poses literary and liturgical problems. Seven
there are only six in De sacranientis. It also see
the newly baptized continues until the follo
translated “tomorrow and on Saturday” rat

psalms between the lessons, see Epistola 77 (Maur.
, 130). On the Alleluia, see Apologia Prophetae David 42

t of this reference is suspect. I am here
y Hervé Petit and adopted by Botte in his
t] dominica de oration < ¢ et de oration > is
rastina die et sabbato et dominica de orationis

= sabbato, et dominica) or, equally
1inica). The best manuscript evi-
addition, the mention of Sunday
sermons would be necessary, and
ms strange that the instruction of
wing Sunday. Thus the text is
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contained in De sacramentis wereEpreac:?d from Monday through
ay of the week following Easter. '
Sa;3uer}fio‘lnydothese references to lessons and time, De sc‘zcram.entzpsr Emliater
De mysteriis shed no light on the character of these liturgies. i .
Ambrosian Manuale mentions a special Mass for the ne\_fvly‘bap 13:1 t
As late as the time of Beroldus (twelfth century), a ru.brlc directs tha
Mass be said pro baptizatis on Holy Saturday and du.rmg Eas;fer r
week.12 Based on the available evidence, we can. neither coT nl'\r;\ noe i
deny that Ambrose knew of the practice of holding Fwo dai ty asi‘s:al
during the week after Easter. Neverthelessf cs)nc.iuctmg' mysk agog
catechesis within the context of the eucharistic liturgy is in h?epltr;Ige
with the spirit of De sacramentis. Ambrose presents apsroac 1Sgreceiv-
altar, seeing what the newly baptized. had not sefan be c;r?, z;m i rocelv
ing the bread and wine of the Eucharist as the climax o l}?l:a 1to o
the privilege of the baptized,'” and encourages the neop X esb 0 e
ceive the sacrament daily.'"™ These instructions, as well afs 11m r::)l
overall purpose of leading the neophytes to enter rnorei Lll) ay :irzled .
deeply into the mysteries, are enhanc.ed when the newdy }:;VQ e
given the opportunity to participate in tk}e mystery an . res\([e
sacrament daily as part of their postbaptismal catec.hes.15. he t
described the order of the celebration of the Eucharist in Ch apter 15
The most spectacular rite of the paschal we.ek was that.t e ndeiswt h);-
baptized dressed in the white robes they received at baptism,

105

" iscussion of these arguments, see Hervé Petit,

igd 01“ S:ar:s:}{és:sopr);siglalpdtilz;als de S. Ambroise,” Revue bénédictirfc 68 (195.8)
2 522222; Bernard Botte, Ambroise de Mi,lan:.Des Sacrements; Des Myste;es: Expli-
cation du Symbole, SC 25bis (Paris: Les Editllons du Cerf, 1980) .210:216 . e

w1 Gee Petit, “Sur les catéchéses postbaptismals de S. Ambr015(}e1, 2 4}.1
Dudden says that these sermons were Preached from Tuesd.ay t ;9:1%6\556“5
Sunday. Homes Dudden, The Life and Times of St. Ambrose, 1342.,; oo
that these homilies were preached on Monday, Tu.esday,. We m;scay, Crsmny;"
and Saturday. Thomas M. Finn, From Det)zth ;o Rebirth: Ritual and Conv

iqui York: Paulist Press, 1992) 228.

An‘g‘x‘;gu(i:z“;. King, Liturgies of the Primatial Sf’es fLondon: Lon'gma]nsél'e
Green and Co., 1957) 319-320; Petit, “Sur les catéchéses postbaptismals
S. Ambroise,” 261—265.

W Cf, De sacramentis, 3.2.11, 15 (SC 25bis.98, 100).

104 ]bid., 5.4.25-26; 6.5.24 (SC 25bis.132, 152).

155 Above, 180-185.
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guishing them from the rest of the faithful. Ambrose is one of the first
to formally attest to this practice in the West,'® and this custom is the
origin of the designations that the days of this week received. In the
oldest Milanese documents these days are known as in albis, in albas,
and de albis: the week is designated sabbato albis depositis and sabbato
albas depositas; and by extension the following day is called dominica

albis depositis, dominica in albis depositis, dominica albas depositas, and
dominica post albas.”

The Architectural Setting

The space in which preaching occurs has the power to either
enhance or detract from effective sermon delivery.’® Most obviously,
the worship space impacts the preaching event by its acoustics.'® The
atmosphere or ambiance created by the worship space, along with the
feelings and memories that the faith community associates with it,
also affect preaching by the influence they exert on both the listeners
and the preacher. In this section we will discuss the architectural
setting of Ambrose’s mystagogy. First, we will propose the cathedral
as the place where Ambrose preached his mystagogical homilies.
Second, we will describe that space using the data available to us.
Finally, we will discuss the memories and emotions that the newly
baptized associated with it.

Though Ambrose nowhere indicates where his instructions to the
newly baptized during the week after Easter took place, it is logical to
assume that he delivered his mystagogical sermons in the cathedral
for three reasons. First, the liturgical context of mystagogy, particu-
larly if the Eucharist was celebrated, makes the cathedral the appro-
priate setting. Second, the cathedral—specifically, the altar—is the
place to which the journey of initiation had brought the neophytes.
Holding these instructions in the cathedral highlights and celebrates
their new status as full members of the Church., Third, the cathedral of
Milan, called by Ambrose Basilica nova quac major est and later known

"® Expositio evangelii secundum Lucam, 5.25 (CCSL 14.144); De sacramentis,
425-6; 5.2.14 (SC 25bis.104; 126); De mysteriis, 7.34 (SC 25bis.174).

"7 Petit, “Sur les catécheéses postbaptismals de S. Ambroise,” 262.

"®See James F. White and Susan J. White, Church Architecture: Building and
Renovating for Christian Worship (Akron: OSL Publications, 1998) 26-28.

'®See Craig A. Satterlee, “Preaching and Acoustics,” Environment and Art
Letter 12 no. 3 (May 1999) 30-33.
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as basilica aestiva and Santa Tecla,"® was itself overwhelming and
would have had a powerful impact on the neophytes.

Built apparently around the middle of the fourth century after
Constantine™ and situated in the center of the ancient city on a north-
west/southeast axis in relation to the current Duomo, the remains of
the cathedral were first encountered by chance in 1943 under wartime
conditions."? The site was explored a second time in 1960 to 1962,
when the subway station was built in Piazza Duomo. On this occasion
large tracts of the foundation and, against an apse, the low parts of
walls were uncovered. This was enough to outline the entire structure
(see Figure 5). The cathedral was approximately 223 feet long and 150
feet wide (c. 67.6 meters by more than 45 meters), making it not much
smaller than Saint John Lateran in Rome." The nave was flanked by
two side aisles on either side. The roof was supported by outer and
inner colonnades, presumably arcaded. The nave continued as a
chancel to the semicircular apse. Behind the apse stood the octagonal

19 Epistola 76 (Maur. 20).1 (82/3.108). For a summary of the arguments in
favor of assigning these references to Santa Tecla, see Ada Grossi, Santa Tecla
nel Tardo Medioevo: La Grande Basilica Milanese, il Paradisus, i Mercati (Milan:
Edizioni Et, 1997) 21.

" The only documentary evidence that we possess concerning the date of
construction is that the synod of 355 was apparently convened in the cathe-
dral and that in 386 the cathedral now excavated was still known as the new
cathedral, as opposed to the old, or small, cathedral, the basilica vetus or miror;
then still extant and in use. The size of the synod of 355, attended by more
than three hundred bishops, not counting their clergy, the emperor, his suite
and the congregation, suggests that it met in the large new cathedral. Thus a
date of construction prior to 355 is indicated. Concomitantly, its designation
thirty years later as still the new cathedral suggests that it had been built
within living memory, especially inasmuch as the old cathedral most certainly
could not have predated the Edict of Milan of 313. Thus a date around 350
scems reasonable for the new cathedral. Richard Krautheimer, Three Christian
Capitals (Berkeley: University of California Press, 1983) 76-77.

12 The discovery and subsequent first excavation of Santa Tecla was due to
the devoted energy of A. De Capitani d’Arzago. The results were published
posthumously: A. de Capitani d’Arzago, La “Chiesa maggiore” di Milano
(Milan, 1952). The results of the second excavation, directed by M. Mirabella

Roberti, and the reconstruction of the plan, were published by him first in Arte

Lombarda 8 (1963) 771f., and more recently, with some revision of his original
proposals, in Atti del Congresso sul Duomo di Milano {(Milan, 1969) 31f.
m Krautheimer, Early Christian and Byzantine Architecture, 84.
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Byzantine Architecture, 102.
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Il;;gure 5 Reconstruction of the Basilica di Santa Tecla and baptistry, Milan

an adapted from Richard Krautheimer, Early Christian and Byzantinl :
tecture (New Haven, Conn. Yale Universit
permission.

e Archi-
y Press, 1986) 84. Reprinted with

zfl:llzgstt;y.““ An ?lt}?r enclosure or bera slightly raised above nave-level
€ area of the chancel. There was i ising i
middle of the nave and connected to theaprraelssbe;tgf;h"[vlvl?g, srollsel:z1 B
useFi for the bishop’s solemn entry and linked the chancel to thwas b
which was far forward in the nave."s Two deep wings extend cf mc’ll "
ways, each divided into two aisles and communicating with th(:e cfsllalfc-el
?rea through a q.uinh.lple arcade. Small side chambers projected east
rom the outer aisles in the wings. In neither the chancel area nor
the nave did the number of outer and inner supports coincide .
Al'though the function of the chancel wings can only be con'cc.t red
itis presumed that they served the offertory rite."s The u"llJit U;Ltl:f
cathedral’s construction, together with the lavish mater:.lal; u y:l) y
apart_ from anything else known in northern Italy at this timese e
.Thlrty years prior to the discovery of the remains of the cat‘hed 1
Richard Krautheimer proposed that the double cathedral typical :fl ,

"See above, 196-197.

s M
See Krautheimer, Three Christian Capitals, 74, idem, Early Christian and

neTbid., 8.
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early Christian construction of Byzantine influence was found y
throughout Lombardy (Milan, Pavia, Bergamo, Brescia, Verona)..
Based on this study, scholars concluded that the cathedral of Milan
was a “dual cathedral,” having not one but two basilicas. Ambrose
himself mentions two basilicas: Basilica nova, hoc est iﬁtmmumna quae
major est and Basilica vetus, ecclesia basilica minor."". This hy.potheSI.s }ed
scholars to theorize that the Basilica di Santa Maria Maggllore, origi-
nally thought to have been consecrated in 8}6,119 in fact existed since
the early centuries of Christianity and constituted the cathedral of
Milan’s second seat during the time of Saint Ambrose. The consecra-
tion of this basilica in the eighth century did not mark its construction
but rather a radical renovation of the existing church, called the vetus
at the time of Saint Ambrose.'” .

Several hypotheses based on the concrete needs of the time 'have
been offered to explain the use of two basilicas. One hypothe.sxs, based
on climatic concerns, proposes that the Basilica di Santé Marla
Maggiore was known as the Basilica iemalis (Winter Basilica), because
it was smaller and better protected from the winter cold t.han Santa
Tecla, which was a large, well-lit building, more appropn‘ate for
summer.'2! Supporting this theory, the liturgical manuscripts of the
Ambrosian Rite testify to the congregation’s moving frgm Santa Tecla
to Santa Maria Maggiore on the anniversary of the dedication of that

church on the third Sunday in October and returning to Santa Tecla

on Easter Eve.'?

7 Richard Krautheimer, “Die Doppelkathedrale in Pavia,” 'fn Rich‘ard ‘
Salomon, ed., Opicinus de Canistris Weltbild und Bckenntn.lsse eines avignonesis-
chen Klerikers des 14. Jahrhunderts (London: Warburg Institute, 1936) 323-337.

18 Epistola 76 (Maur. 20).1, 10 (CSEL 82/3.108, 1‘13). . '

1Gee Oswaldus Holder-Egger, Gesta Federici I imperatoris in Lon?barfitavauct.n
cive mediolanensi: Annales mediolanenses maiores (Hannover: Im.pensm.Bll')llopolu
Hahniani, 1892) for “836 aedificata east ecclesia Sanctae Mariae Mau')Fls
Mediolani.” See Grossi, Santa Tecla nel Tardo Medioevo: La Grande Basilica

i il Pafadisus, i Mercati, 22.

Ml'lzgncersglssi, Santa Tecla nel Tardo Medioevo, 22. Although modern scholars tend
to think that this hypothesis is most probable, it remains a theory.. The archeo-
logical excavations under the present Duomo reveal n9tl}mg decisive aboglld

the relationships between the church renewed or rebuilt in 836 and the build-
ings that preceded it.

12 Tbid.

12 1bid.
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A second theory attributes the use of the double cathedral to liturgi-
cal motivations tied to symbolic meaning. According to this hypothe-
sis, we find in the use of two cathedrals the images of the visible and
invisible Church: the Church on earth and the Church in heaven, and
the persecuted Church and the Church triumphant. In the liturgical
movement from Santa Maria Maggiore to Santa Tecla on Easter Eve,
the congregation participates in the passage from seen to unseen,
earth to heaven, persecution to victory, death to resurrection. Ada
Grossi rightly argues that there is no conflict between this liturgical
hypothesis and the references to the two basilicas as acstiva and
iemmalis, summer and winter. However, these titles do not have climatic
connotations but refer to the two periods delineated from the liturgical
migrations." The “summer” period runs from Easter Eve to the
dedication of Santa Maria Maggiore and “winter” from Advent to
Good Friday. The references to the basilicas as aestiva and iemalis are
therefore terms of common use derived from the fact that the celebra-
tions tied to Santa Tecla were carried out mostly in spring and summer,
while those that occurred in Santa Maria Maggiore fell in autumn
and winter.

In addition to being the setting of the congregation’s liturgical
movement from death to new life, the basilica nova was also the place
of the celebration of the mystery of the Eucharist, from which the
neophytes had once been excluded. After being dismissed for so long,
on Easter they finally entered the crowded basilica and were em-
braced by the Christian community as fellow members of the body of
Christ. Through baptism they came to the place that they had not
come to before, where they saw the things that they had not seen
before.” Seeing the holy altar all arranged, Ambrose says, quoting
Psalm 23, the neophytes cried, “You have prepared a table before
me.”' While he is certainly not speaking literally, Ambrose’s descrip-
tion indicates that he is aware of the profound impact that entering
the cathedral and coming to the altar had on his hearers. By preaching
his mystagogical homilies in the cathedral, Ambrose uses the physical
space to aid the neophytes in re-experiencing their initiation and

participating in the instructions.

BIbid.
' De sacramentis, 3.2.11 (SC 25bis.g8).
¥ De mysteriis, 8.43 (SC 25bis.129).
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It is difficult to say anything conclusive about this basilica as the
setting for preaching. We know nothing of the acoustics of the. space
except that Augustine’s description of both Ambrose’s preaching anc.i
the congregation’s singing suggests that they were very gogd. Even if
we could describe the basilica acoustically, this knowledge is not par-
ticularly helpful to our purpose because every space is acoys.tically
unique.' More important than knowing the acoustical realities of the
basilica of Milan is becoming familiar with and accounting for the '
acoustics of the space in which one preaches. As for the exact location
within the basilica where these sermons were preached, during the
time of Saint Ambrose the bishop most often spoke while sitting on
his throne in the apse.'? This arrangement simultaneously enhe?nc.ed
Ambrose’s authority and made it more difficult to establish an inti-
mate link with his hearers and to engage them in dialogue.

REFLECTION:
THE PNEUMATIC DIMENSION OF SERMON DELIVERY.

In this chapter we recalled that God comes to us throx'lgh experience
and that, more than words, preaching is an event in wh1c1.1 we. experi-
ence God’s presence, grace, and power. In preaching, Christ himself
proclaims his Gospel to particular people and seeks ’from Fhem the
response of faith. In reflecting upon the Spirit’s role in delivery, it is
helpful to consider De sacramentis as preached sermons. Rather than
analyzing De sacramentis as an ancient text, we can contemplate
Ambrose’s mystagogical homilies by imagining k}ow one of the .
neophytes of Milan might report his or her experience of mystagogy:

“Still wearing the white robes that we received when we were bap-
tized, we make our way to the basilica nova. We feel both excited and
exhausted—so much has happened to us! I am overwhelmed by the
images that float in my mind—oil and water, lots of water, brea.d and
wine, baptistry and altar. The words that I spoke anc.l the promises
that I made echo in my head. For every image there is a question.

126 Gatterlee, “Preaching and Acoustics,” 30.

127 Yngve Brilioth, A Bricf History of Preaching, trans. Karl E. Mat.tson
(Philadelphia: Fortress Press, 1965) 26. Presbyters,vto whom the bishop could
delegate the responsibility of preaching, customarily made use of the ambo,
from which the texts were read.
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There are so many pieces of this puzzle and [ am just beginning to
think about how they all fit together.

“At last we come to the basilica. I am surprised to feel my heart
pounding as I enter. I have seen the basilica before but somehow
today it looks different. It looks magnificent. For so long we have been
welcome guests here, belonging but not completely, sent away before
the congregation moved to the altar. But now this is oxr house. On
Easter we were embraced as members of the family. Nothing is kept
from us now. Today we will go to the altar once more and see the
mystery of the bread and cup, which, we are told as we receive them,
are somehow the body and blood of Christ.

“The room quiets a bit as the bishop enters. Preceded by candles
and book and flanked by his presbyters, he processes to the apse and
ascends the steps of his throne. Ambrose looks tired and serious today.
But in those great eyes I can see the sparkle of whatever it is that dares
him to go toe to toe with the emperor. All throughout Lent we have
listened to this man tell us stories of faith and explain how we are to
live. On the night of our baptism, his was the face in the darkness
asking us questions: ‘Do you renounce? Do you believe?'® His were
the hands that touched our ears and washed our feet. Now he is going
to tell us what it all means.

“When the bishop is seated, the deacon calls for silence. Then the
lessons are read. One of them is about Jesus healing the paralytic by
the pool.'” Between the lessons there is singing, beautiful singing; it is
the song of angels. The room is quiet now. We are of one mind, one
heart. Ambrose begins to speak.

“’I'shall begin now to speak of the sacraments,” he says. ‘What did
we do on Saturday?"'* As the bishop answers his own question and
describes what we did, my mind drifts back to the baptistry and I find
myself going through the ceremonies all over again. The images con-
tinue to float in my mind—the font, a levite, and a presbyter—but in
flashes they are beginning to come together. “You were rubbed down
like an athlete, Christ’s athlete, Ambrose is saying, ‘in preparation for
an earthly wrestling match. . . . Keep what you said in mind. The words
of the guarantee you gave must never fade from your memory.”*

" De sacranmentis, 1.2.5; 2.7.20 (SC 25bis.62; 84).
”John 5:1-9.

" De sacramentis, 1.1.1 (SC 25bis.60).

®bid., 1.2.4, 5 (SC 25bis.62).
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1 remember; [ can still hear the words. Baptism, it seems, means turn-
ing your back on the world.

“Now Ambrose is pulling from the Scriptures things we had never
heard before—about Naaman the Syrian, the Jewish people passing
through the sea, back to Naaman, then Christ going down into the
water, back to the Red Sea, now the flood—and joining them to the
rites. These are not instructions on how we are to live but insights
into what God is doing both in history and in the font. Ambrose says
that what happened in the Bible prefigures what really happened to
us in baptism;'® these events reveal God’s liberating presence deter-
mining the history recorded in the Bible and our history determined
in the font. He says, ‘Greater than the Jewish people passing through
the sea, in the waters of baptism you passed from sin to grace, from
vileness to holiness, from death to life.”"*

“In explaining how this happens, Ambrose distinguishes between
what is scen and what is done, between earthly things and heavenly
things,™ between the matter and its consecration, the action and its
effect. He tells us that through baptism God gives us the faith to
glimpse the mystery, to see with the eyes of faith, and he calls upon us
to use those eyes to view both our lives and the world.”¥ And [ am
beginning to see, at least a little.

“ Ambrose takes great pains to speak gently; he uses his voice to
bring us along. He asks us questions. Some of those questions prod
my thinking; others are the questions that I would ask myself. By
what he says and how he says it, it feels as though the bishop is speak-
ing directly to me. ‘Be on the alert. Keep faith with Christ, guard that
faith, which is far more precious than money.”* Ambrose tells us, and
from somewhere deep inside me, something tells me I can keep faith
with Christ. Something tells me I will. ‘But now my voice is getting

tired and time is running out,’ the bishop says, ‘so that’s enough for
today.”” He tells us that our ears must be attentive and our hearts

w2 bid., 1.3.9-6.23 (SC 25bis.62-72).

w1bid., 1.5.19 (SC 25bis.70).

M1bid., 1.4.12 (SC 25bis.66).

15 bid., 1.3.10 (SC 25bis.64).

1 bid., 1.5.15 (SC 25bis.68).

W bid., 3.3.12, 15 (SC 25bis.100). Cf. ibid., 1.3.10 (SC 25bis.64).
113[bid., 1.2.8 (SC 25bis.64).

%1bid., 1.6.24 (SC 25bis.72).
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Chapter g

“We too are not without discernment”:
Discerning a Method of Mystagogical Preaching

We come at last to the task of proposing a method of mystagogical
preaching for the contemporary Church. Ambrose himself offers a
clue as to how we might proceed. In explaining why the church of
Milan washes the feet of those being baptized even though the Roman
Church does not, the bishop of Milan asserts that “we, t00, are not
without discernment; and what other places have done well to retain,
we, too, do well to maintain.”! Following Ambrose’s lead, we might
look upon our task in this chapter as discerning from the practice of
others, namely, Ambrose and the church of Milan, what it is well for
our Church to maintain or, more accurately, what it is well for our
Church to regain.

The legitimate question arises as to whether we can, in fact, propose
a method of mystagogical preaching. Is there a method underlying the
sermons contained in De sacramentis, and assuming there is, can we
appropriate that method for ourselves? The National Conference of
Catholic Bishops correctly observes that “every art is based on a
theory and a method, and preaching is no exception.”? Preachers can
learn from preachers, such as Saint Ambrose, “through whose words
they have heard the Word of God.” Nevertheless, “ultimately, indi-
vidual preachers will have to develop their own method.”* For the

' De sacramentis, 3.1.5 (SC 25bis.g4).

?National Conference of Catholic Bishops, Fulfilled in Your Hearing: The
Homily in the Sunday Assembly (Washington: United States Catholic Conference,
1982) 29.

*Ibid.

*Ibid.
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methods “that most of us use are ultimately and wondrously quite
personal, a combination of learnings from a variety of sources that we
have found valuable.”
Discerning a method of mystagogy from Ambrose’s preaching on
the sacraments is therefore the appropriate way to proceed because it
allows us to glean, evaluate, and incorporate insights from the bishop
of Milan into our own method of preaching. This is especially impor-
tant for mystagogy, which, as we have asserted from the outset of our
study, is individual and unique, because its goal is to help particular
neophytes discover the meaning of the specific rites of Christian initia-
tion in which they have participated.® Thus the method of preaching
proposed in this chapter is a method of mystagogy rather than the
method of mystagogy.” Like the approach to preaching provided in
Fulfilled in Your Hearing, the method of mystagogy outlined in the
following pages “is not intended as—nor could it possibly be—a fool-
proof system for producing outstanding homilies.”® Rather, we will
offer “detailed yet flexible guidelines™ for incorporating every com-
ponent of mystagogical preaching—preacher, listeners, rites, Scripture,
form, delivery, and the work of the Spirit—recognizing that “the value
of any method for preaching is that it does not demand conformity
but discloses opportunity.”'

This chapter is divided into six sections. The first four sections cor-
respond to the four steps in the method of mystagogical preaching
that we discern from Saint Ambrose: (1) question Ambrose’s assump-
tions, (2) arrive at the message, (3) craft the homily, and (4) retrace the
journey. In section five we will concretize our method by providing a

s Paul Scott Wilson, Imagination of the Heart: New Understandings in Preaching
(Nashville: Abingdon Press, 1988) 13.

¢ Above, 8, 29g0—291.
7Even a cursory comparison of the methods of preaching underlying the

mystagogical catecheses of Ambrose of Milan, Cyril of Jerusalem, John
Chrysostom, and Theodore of Mopsuestia reveals that, although there are
similarities, each method is unique. While we will highlight certain similari-
ties and differences between Ambrose’s method and the methods of these
other fourth-century mystagogues in the course of the following discussion,
a systematic comparison is beyond the scope of this study. For an example of
these differences, see above, 251.

8 National Conference of Catholic Bishops, Fulfilled in Your Hearing, 29.

YWilson, Immagination of the Heart, 13.

*Ibid.
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specific “ ” .
Ssctiglc fhc})lw to” example of mystagogical preaching. In the sixth
n of this chapter, we once again conclude with a “pneumatic
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QliJESTION AMBROSE’S ASSUMPTIONS

. nasmuch as we are attempting to discern from Ambrose’s mysta-
(g)ufy a t:az 9f preaching for the contemporary Church, the first step in

method is to ask whether the assumpti i
' ptions underlying Ambrose’s

znystagogy are 'apphcable to, and have value for, the Chugch’s minis-
(ry éoddaly. Five issues are particularly deserving of consideration:
tx OCT presence and activity in the rites, (2) the relationship bé-
‘ ;Ln .n'xrch.and. culture, (3) the connection between explanation of
n partlcq.aa.txon in, the sacraments, (4) the role of the preacher, and ,
(5) the patristic approach to Scripture. ,

God'’s Presence and Activity in the Rites
Fo . . .
WhEltriAmbro'se, there is more going on in the rites of initiation than
ot S Gpecric.elvable by human sight. Ambrose was convinced that the
€ Lod 1s present in the rites of initiati i
: ion to both give the
phytes faith and to enable them ¢ ; e n
o see the mysteries, themselv

. , es, and
the worlf:l through the eyes of faith that they received. Ambrose
summarizes the effect of God’s activity in the rites, saying:

IIY

beou went there [tg the font], you washed, you came to the altar, you
gar;l Fo see. That is to say, through the font of the Lord and the,

preaching of the Lord’s passion, at that moment your eyes were

opened. Before, you seemed to be bli
. ! ind of heart. But
to perceive the light of the sacraments.”" ut now you began

In hi
nrl\ hlts mystagogx, Ambrose stresses the inner dynamic of the sacra-
’ en s—;helmwsnble activity of God. The rites are the continuing
rama of salvation.”? For Ambrose, th
. f ‘ , the economy of salvation ti
In our midst in our liturgical i ceogmive
elebrations, where by fai i
; : le : y faith we recognize
Zr;;ibceleb;?tg God E saving activity continuing in our daily lives i
rose finds in the process of Christian injtiati ‘
: . : n initiation an obvious sense
of drama in which we ritually re-enact the dynamic passage into a

" De sacramentis 3.2.15 (SC 25bis.100).
"?Above, 195-196.
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society had become friendly toward, and even supportive of, Chris-
tian worship and institutions, with the exception of the brief reign of
Julian (361-363). By the time of Theodosius, Roman society had
become nominally Christian, to the point that legal measures were
undertaken to repress the traditional pagan cults. Nevertheless, a large
element of paganism still remained, even among Christians, and the
old nobility, especially in Italy, often refused on traditional grounds to
adopt Christianity even in name. Despite the fact that society publicly
supported Christianity, the Church could not look to the culture to
support and sustain the formation of Christians and, in fact, had to be
culturally critical and continue to preach against forms of idolatry.
The bishop of Milan’s understanding of faith as choosing a way of

life is a consequence of his view that the world is hostile to Christian-
ity. Ambrose felt it his duty to call his congregation from the excesses
of Milanese society to the higher ideal of the Christian life. His

contemporary commentators on the rite do as well. Above, 8. A main reason
that the contemporary Church draws upon the fourth and fifth centuries as a
source for liturgical renewal is that they seem to have been the time when the
Eastern and Western liturgies, as we know them, were formed. Much of wh
we know about liturgy prior to this time is speculation.

Providing an important cautionary note against viewing the period of the
early Church (or any period of Church history for that matter) as a perfect age
and attempting to re-create it in our own time, Paul Bradshaw argues that the
period of the fourth and fifth centuries is a surprising choice as a model for
the worship of our day. Bradshaw contends that Christian worship of the
fourth and fifth centuries does not represent the most primitive form of Chris-
tian worship but is a liturgy in transition as the Church struggled to respond
to the union of Church and state brought about by the Peace of Constantine.!
Bradshaw argues further that our congregations are more pre-Constantinian
in size, and the Church is emerging from our identification with a nominally
Christian society. Yet, while the Church of the fourth century was moving
toward greater identification with the culture and the contemporary Church is
moving away from it, both that period and our own are “in-between times”
when the relationship between Church and world is being redefined. The
transitory nature of both periods makes the fourth century a useful model.

Paul E. Bradshaw, “The Liturgical Use and Abuse of Patristics,” Liturgy
Reshaped, ed. Kenneth Stevenson (London: SPCK, 1982) 1 34-145.

'Ibid., 134.

at

"“Above, 72ff.; 122-123.

313



. 5 -
mystagogical works reflect his hostility toward the world. (l)u:i dis
cussions of Ambrose and the empire and Ambrose as moral lea er ,
1 1 16
help us to understand the reasons for this antagonism.'* In 'chT1 anc1efn
world the problem of idolatry was a fact of virtually every sphere o
public life. This idolatry threatened to relegat.e the Church t;) e: hsiEZ
rate enclave within the culture. Ralph Keifer is correct that bo e
Church’s refusal to compromise with the idolatry of the state ;m i
immense concern for direct care of the poor make cl?ar t.hat the i
Church’s understanding of evangelization had nothing in fcorr.\mtc?
i tion that elicits no concern for justice
with a gospel of personal salva T jus
and glagdlypjoins in “contemporary forms of emperor worship. .tAs
we reflect upon the historical context of Ambrose’s mystag.oiy, i o
becomes apparent that the fourth-century culture from which mys
ogy emerged is similar to our own. p
’ '%Ke coregsimilarity between the fourth century and the twent};tﬁrst
is that the Church could not then and cannot now look to t}t\le1 c1(1: h\;irse
i istians. In the twenty-first century, the -
for the formation of Christians . e e
i irecti is highly ambiguous at best. Althoug
tian direction of culture is hig igu ¢ best Although we I
i 3 i i f a majority of its citizens, is ,
in a culture that, in the minds o Christian,
itis i istic and pagan. There are seve
t is in many respects polytheis
;vﬁy this is};o. First, the Church no longer stands securely aCt hthe ienter
i i igration, which provided the Churc
of society. The waves of immigra \ e
bers, are effectively two gen
with a steady source of new mem , : O e
i i ichborhoods, which afforde e
behind us, and the ethnic neig . e
i i been eroded in the aftermath o
a secure place in society, have . . .
War 1l Rgther than being a Christian society, contemﬁorar}/ cu:'tu'r(c)e nlss
teri i f moralities that include historic religions,
characterized by a variety o : e religlon
igi i d secular alternatives to religion.
new forms of religious life, an to re lgion ™
istianity i iniscent of the nominal life of fa
many today, Christianity is remin
raczliced by the vast majority of fourth-century catechumens, wah(:he
5iewed baptism as an eschatological act meant to prgpare one olrl
life to come, participated in the Church’s rites when it was socially

15 Above, 192-195.
6 Above, 51-60; 72-77. o ‘
'711:11(:)\1,1 Kseifer, “Christian Initiation: The State of the Question, Worship 48,
L -398.
. 7 (August-September 1974) 397-39 - . ,
v ”‘7] im‘:rg E Gus}t)afson, “The Sectarian Temptation: Reflections on Theology,
the Church, and the University,” CTSA Proceedings 40 (1985) 83.
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appropriate, and appeared irregularly, if at all, in church.” In his much
publicized book, The Naked Public Square: Religion and Democracy in
America, Richard John Neuhaus argues that we are facing a crisis in
our society because faith has become so privatized that religious dis-
course has been increasingly excluded from our public life.

Second, in the absence of commonly held religious values, the disci-
pline that binds society together is being supplied by the marketplace,
Faith has become so privatized, individualized, and dematerialized
that society’s need for public discipline, once met by religion, is now
provided by the values of advanced global capitalization. Content-
ment and gratitude are replaced by desire and want. Faithfulness is
measured by success. Character is reduced to image. Even congrega-
tions of the Church program their ministry and mission in response to
a consumer mentality. In the wake of the Second Vatican Council, the
Flemish Dominican theologian Edward Schillebeeckx observed that
the “world of efficiency” he experienced in the United States, marked
by what is known as “American pragmatism,” stands in stark contrast
to the anti-pragmatic world of spiritualité.2

Third, more and more, people are concluding that the Church’s tra-
ditional language and understanding of God, salvation, and revelation
are not relevant to their lives. Schillebeeckx explains that one’s under-
standing of the world, God, and oneself are all interrelated.”® When
one of these components shifts, the others necessarily shift as well. In
the case of our secularized, pluralistic society, the relationship between
humanity and the world changed, rendering the Church’s traditional
understanding and articulation of the relationship between God and
humanity, formulated as it was in response to a previous worldview,
irrelevant. Thus Schillebeeckx finds himself “profoundly unsettled by

"Cf. above, 34-35; 120~-121.

*Richard John Neuhaus, The Naked Public Square: Religion and Demtocracy in
America (Grand Rapids: William B. Eerdmans Publishing Co., 1984).

*Roger Clapp, “At the Intersection of Eucharist and Capital: On the Future
of Liturgical Worship,” 2000 Annual Meeting of the North American Academy
of Liturgy, January 4, 2000, Tampa, Florida.

2Edward Schillebeeckx, “Epilogue: The New Image of God, Secularization
and Man’s Future on Earth,” God the Future of Man, trans. N. D. Smith (New

York: Sheed & Ward, 1968) 170. My articulation of the theology of Edward
Schillebeeckx is indebted to Diane Steele, S.C.L.
ZIbid., 44-65.
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what he interpreted as a pervasive crisis of fafith undergone among
people living in secularized pluralistic societies such as the
1 S.”24 .
UI;(t)eudrtit,aitr? responding to this crisis of faith and the need to reinter-
pret the faith for a secularized, pluralistic world, the contemporary
Church increasingly articulates the relationship.betflveen C?od and
humanity in terms of personal salvation ar.1d privatized falth. 'In 50
doing, contemporary forms of evangelization replace' a Chrlstilar.ut}{
that stands in contrast to the “world of efficiency” with a Chrlstléplty
that has no concern for justice and is very comfortal?le with part1c1Pa—
tion in profit, greed, instant gratification, and @aterlal success. Neil
Postman illustrates this point using televangelism. Postm.ar} argues
convincingly that attempts to make religi(?n.more er}tertz'umng fhaved
stripped away “everything that makes religion an.}’flstorlc, profoun
and sacred human activity. . . . [Tlhere is no tradition, no theology,
and, above all, no sense of spiritual transcendence.”” Postman sums
up the credo of this kind of religion as “offering people what they
want” and notes that no great religious leader, from the Buddha to
Moses to Jesus to Mohammed to Luther, offered people what they
hat they need.” .
w??tilzrllgn‘::emporazy mystagogue concludes that we d9 not live ina
Christian culture, the first step in a method of r.nystagoglc‘al preaching
is to let go of the assumption that Christians will automatically be
formed in the faith. As in the fourth century, we can no longer assume
that religious identity and meaning will l.ar‘gely be forged by a c?lt:.re
that is assumed to be fundamentally Christian. A consequence 0 this
new reality is that, as in the fourth century, the Church in some . |
quarters is coming to expect more of its membe‘rs than z? con.veintlclma
religiosity that manifests itself in compl‘iance with certa.m mmlrlr)\a
regulations. The Church is instead coming to expect of 1.ts m:/[m ter_s
the capacity to undergo radical and lastlng transformation. Mysta
gogues expect, even demand, transforrr}atlon. . '
As we have seen, radical transformation—moving from not. seeing
to seeing—is the goal of Ambrose’s mystagogy. We have previously

% Philip Kennedy, O.P,, Schillebeeckx, Outstanding Christian Thinkers Series,
ed. Brian Davies, O.P. (Collegeville: The Liturgical Press., 1993) 43-

5 Neil Postman, Amusing Ourselves to Death: Public Discourse in the Age of
Show Business (New York: Penguin Books, 1985) 116~-117.

%Ibid., 121.
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argued that mystagogical preaching offers great promise for enliven-
ing and enlarging the faith community’s liturgical and sacramental life
and the identity and mission that flow from it.”” This potential for
transformation, together with the obvious need for developing the
period of mystagogical catechesis within the catechumenate,® make
learning to preach mystagogically essential to the life of the Church.

Explanation and Participation

Itis important for mystagogues to make a decision about the rela-
tionship between participation in the rites and receiving an explanation
of them. Will sacramental catechesis proceed or follow participation in
the rites? Or, more accurately, what kind of sacramental catechesis is
prerequisite for participation in the rites? Ambrose’s approach is to
withhold instruction on the sacraments until after participation in the
rites. Like Cyril of Jerusalem, Ambrose gives no instruction on bap-
tism, the Eucharist, and the Lord’s Prayer until after his hearers have
experienced these rites for the first time during their initiation at the
Easter Vigil.”” Then his method of instruction is to draw upon his
hearers’ own experience. His sermons are organized as a journey
through the rites of initiation, from entering the baptistry through the
font to arrival at the altar for the celebration of the Easter Eucharist.
Along the way Ambrose asks, “What did we do?” “What did you
see?” “What did you say?” In answering these questions, Ambrose
moves his hearers from images, words, and actions to the significance

of these images, words, and actions for Christian faith and their impli-
cations for Christian life.

This pedagogical approach found expression in the disciplina arcani ®
Ambrose gave two reasons for the “discipline of secrecy”: the desire to
show reverence for the sacraments and the sound educational principle
that truth must be conveyed gradually and adapted to the circum-
stances and apprehensions of the hearers.” Ambrose believed in a

¥ Above, 7-8.

#Ibid.

* Above, 186-188. Theodore of Mopsuestia teaches the catechumens the
mysteries of baptism in the days before they are baptized but withholds
instruction on the Eucharist until after the Easter Vigil. John Chrysostom
explains baptism in advance of the Easter Vigil and does not include a
systematic treatment of the Eucharist in his mystagogical sermons.

¥ Above, 155-156.

¥ Above, 156.
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pedagogy of recognition; one learns better if one has seen and experi-
enced before being instructed. Ambrose also trusted in the power of
God active in the sacraments. He asserts that it is better for the light of
the sacraments to be inculcated in the candidates as a surprise.”
Ambrose believed that the rites themselves have an inherent peda‘-
gogy in terms of the inner light that infuses '1tself in the unsuspecting.
The mysteries were not intended to be readily L'mdersto.od but to have
a deep emotional impact and to leave a lasting impression on those
being initiated.* '

For Ambrose, baptism and the Eucharist are an encounter with God,
and an encounter with God comes as a surprise awareness of a new
meaning of life. Furthermore, faith is needed to unde.rstand the sacra-
ments, and faith is given at baptism.” Thus, to explain the sacraments
to the uninitiated would betray rather than portray them. Mystagogy,
then, is the neophytes’ opportunity to see the mysteri?s .through the
eyes of faith they received at baptism by retracing .thelr journey of
initiation. Thus the goal of Ambrose’s mystagogy 15 not that the newly
baptized merely understand the meaning of the rites but that they
enter more fully into them in faith. . .

That explanation followed participation in the rites d(')e's nqt imply
that there was no preparation or formation prior to partxcq.)atl.on. In
fourth-century Milan preparation for baptism included daily instruc-
tion in both the biblical stories of faith and the morality of the N
Christian life, fasting, scrutinies, and learning the Creed.” The distinc-
tiveness of this preparation is its emphasis on doing rather than
understanding, formation rather than comprehension. In a most j:on-
vincing study, Alan Kreider argues, “the records of the.early Chr.ls—
tians [show] . . . that conversion involved change no.t ]1'Jst _of l?ehef but
also of belonging and behavior.”” Conversion to Chrls.tlamty 1nF11{ded

changes in ethics and solidarity, as well as understanding, all \A{lthln
an experience of God. Therefore, rather than a c.:lassroor.n, candidates
experienced Lent as a kind of “boot camp,” an intense time that

2Gge above, 16.

¥ Above, 187.

% Above, 188.

» Above, 187.

% , 149ff.

& 2‘13:: Ie(re?ger, The Change of Conversion and the Origin of Christendom
(Harrisburg, Pa.: Trinity Press International, 1999) xv.
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produced both anxiety and anticipation, a time in which they get in
shape to receive the sacraments. Ambrose’s instruction of candidates
for baptism prior to their participation in the rites was not on the
meaning of the sacraments but involved learning the biblical narra-
tives, the stories of faith. Through these narratives candidates were
taught the manner of life that befits the baptized and were provided
with models to imitate and principles to follow.®
Fasting separated the candidates from, and set them in stark con-
trast to, the excesses and self-gratification of Milanese society, not only
by removing them from the culture but by teaching them that as
Christians they have obligations to the poor and the needy. For
Ambrose, true fasting is inseparable from the work of justice® In the
scrutinies, candidates’ readiness to receive the mysteries was not
evaluated according to their comprehension of the meaning of the
sacraments but by whether they were being sanctified.* Furthermore,
in his instruction on the Creed, Ambrose did not emphasize that the
candidates need to correctly understand the Creed but that they recite
it daily in order to enjoy its power to ward off shocks to mind and
body and to shield them from temptation.*! In all these ways, the pur-
pose of preparation for participation in the rites was not to ensure that
candidates for baptism correctly comprehended the meaning of the
sacraments but to make certain that, like athletes, they follow a
rigorous discipline of daily training in order to be in shape to partici-
pate in both the rites and the new life that flows from them.®
Ambrose’s practice of delaying explanation of the sacraments until
after candidates had participated in the rites suggests the value of
what Harmless calls “the pedagogy of silence.”* Ambrose recognized
that silence can teach, that the rites themselves teach, and that the rites
and not the mystagogue should have the first word.* Ambrose be-
lieved that the inner light of the mysteries infused itself better on the
unsuspecting. Of course, he could assume that the symbolism of the

* Above, 150-151.

¥ Above, 151.

“ Above, 152-153.

* Above, 153-155.

2 Above, 151-152.

“William Harmless, Augustine and the Cateclunmenate (New York: Pueblo
Publishing Co., 1995) 362ff.

“Ibid.
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rites would speak for itself, for the rites were large, dramatic, and
overwhelming.

Explaining the sacraments after participation in the rites transcends
the question of whether there was, in fact, an authentic disciplina arcani
in the carly Church and whether the Church today can and should
maintain such a discipline of secrecy. We may dismiss the disciplina
arcani; we may observe that whereas the early Church practiced a
discipline of secrecy, the Church today practices a secrecy of neglect
when it comes to sacramental catechesis. After preparing candidates for
participation in the rites by preprogramming their experience, sacra-
mental catechesis stops; the unspoken assumption seems to be that the
Church has said everything it has to say about baptism before candi-
dates reach the font and the Eucharist before they ever receive the bread
or drink from the cup.®® A pedagogy of explanation after experience of
the rites implies a change in the emphasis of preparation for participation.

The Church needs to alert candidates to the worth of the sacraments
and that participation in the sacraments means committing oneself to
Christ. Certainly the Church will tell candidates the biblical stories of
faith, that baptism is the forgiveness of sin and the beginning of new
life, and that Christ is truly present in the Eucharist. More important,
preparing candidates for baptism involves training them to live the
baptismal life, readying them to experience Christ’s presence in the
Eucharist, and recognizing that preparation is no substitute for sacra-

mental experience.

The Preacher: Steward of the Mysteries and Spiritual Guide

In his first letter to the church at Corinth, Saint Paul writes, “Think
of us in this way, as servants of Christ and stewards of God’s myster-
ies.”* Ambrose regarded himself as a steward of the mysteries.
Worship was the heart of Ambrose’s pastoral ministry; he looked
upon baptism and the Eucharist as central to the life of both the Chris-
tian and the Church. The bishop of Milan taught and exhorted his

#Gince the Middle Ages the Western Church has prized cognitive under-
standing as requisite for participation in the sacraments. For example, since
the Fourth Lateran Council in 1215, confession and absolution have been
required in order to participate in the Eucharist and, since the Lutheran
Reformation, it has been expected that participation in the Lord’s Supper will
be preceded by catechetical instruction or even the rite of confirmation.

#1 Corinthians 4:1.
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E;lte:;z ethart pre.aching, pres.iding at the Eucharist, and the instruction
o o E epa,rmg for baptism are s;?ecial priorities of pastoral minis-
Y- mbrose’s people knew their bishop best as a liturgical presen
preaching and presiding at the celebration of the Eucharist o}f:; -
:l:/:;); day.* /\tmbrose’s example calls the Church to recogni,ze t;[;t if
¢ sacraments are to i i (
et (s ar Ourbri iaﬂ;::;;formmg force, baptism and Eucharist
Alf;econd, the preacher’s role in mystagogy is that of a spiritual guide.
. ough the bond between the preacher and the listeners is an
1mpor.tant part of mystagogy, as it is in all preaching, in mystago
the primary connection is between the listeners and ;heir e); efi i
of the rites.” From the structure and content of De sacramcntz}') cn
c9nclude that in his instruction of the newly baptized AmbrS, csow
h;ls role as that of the neophytes’ spiritual guide.® A g;lide is Zfesv?}‘:o
}sﬁ sows hthe way by leadi.ng, dirgcting, or advising, usually by reason of
or her gfeater experience with the course to be pursued
Ambrosg s guidance through the journey of Christian ini.tiation i
g.roundec.l in both the history, structure, and theology of the rite lScl
his experience of God, the rites, the neophytes, and the world l\jlan
than being the source of information and knowledge about th;e or
ment§, mystagogues are, in the words of Mark Searle “tour uiilaecsra}
the.ngdom." Mystagogues help Christians find the;r wa ?hrou ho
tl‘1e1r. gxperience of the rites in order to discover the me d i
mgmﬁca\.nce for faith and conversion contained therein
As splritual guides, preachers will take seriously tha.t mystagogy i
.reﬂectllon on t'he listeners’ experience of the rites of initiati(}),n (I%nlgo);ll(S-
:ggt ;i given faith community’s e)fperience involves seriously listening
e rr.lerpbers of that community. Ambrose did not know the ne
phyt.es 1.nt1mately and individually. Rather than participating in "
speqal Interactions aimed at acquainting the bishop wi}t)h thg newl
baptilzed, Ambrose came to know them in the course of his minetv‘t, ,
particularly through the process of Christian initiation.® The re on
that someone chose to be baptized was particularly significant o
because, rather than being a common practice, baptism at the time of

aning and

“ Above, g3.

* Above, 67.

“ Above, 276~277.
% Above, 276; 279.
5 Above, 112ff.
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Saint Ambrose stood at the threshold of becoming a pu}'el'y eSTh:[tr?ént
logical and individualistic act best postponed until one’s involv
52
ith the world was over. . o
WIAmbrose’s example teaches that, rather than undertaking a t listen
i i ors
ing tour,” listening to the faith community can beftk;le wal}ll_ r}:;st o or
, ir mini ing in the course of the caili ;
ry out their ministry, occurrmg. : pastos
22:131’591 teach, and serve. By keeping their eyes open to1 t,he realg;e:so
ople’s i i attuned to their people’s ques
ir people’s lives and their ears . "
;}:d r}:actli)ons to issues of faith, worship, and sacframent,dmir\stsgzg\eir
i i le in order to inform and sha
continuously listen to their peop . inform and Shape
i ts. Thus, listening in order to g
understanding of the sacramen n order 108
burden or even an additional task. .
need not be a cumbersome re o e vemming
! 50 invites ministers to consider 4
Ambrose’s example also invi - 0 C he gover
ir mini they chiefly administrators, &
del of their ministry. Are : r
cor neselors community activists, or stewards of the mysterle: and t.o;x1 t
Cou ! . . . . . ers mlg
i this question, minis
i d’s kingdom? In answering ' "
B oo i they spend preaching an
t of time and energy they sp
reflect upon the amoun  preaching ¢
ini i te whether the people
idi ters might contempla £
D e o i ical presence. Ministers
i them best as a liturgical p .
think of them and know 2 li ' finisters
important is it to help their people g
might ask themselves how imp hel 810
thegir experience, understanding, and appre;xih:n of the (é:;:cemed
i its implications for faith and life? Are we as
orship and its implications : Ar e
xith folsming people in faith as we are with bringing pzoplefto falttion
i ide informa
’ cal approach be to provide
Should the Church’s pedagogical ; o Myt
le encounter and experience ?
bout God or to help peop .
Zogy calls the Church and its leaders to re-examine and perhaps to

reprioritize pastoral ministry.

isti ipture
The Patristic Approach to Scrip -
Mystagogy calls us to rediscover and appre«?late w;\at Pz:)rfnte;l: Word
i “the Patristic understanding and use e Wor
o e the w ipi 1 atalyst for conversion.
i in the worshiping assembly as cataly. nversi
B o, ke ived the Church “as living in the
i ceived the Churc
Ambrose, like all the Fathers, per ving in e
iblei that the Church understan
world of the Bible in the sense . ! e
ibli itself as a continuation of God’s s gwWe
blical terms and sees itsel . :
lri;colrded in the Bible; initiation into such a community therefore in

52 20-121. ' '
“?:r(:\‘;f; }acksor\ Journeybread for the Shadowlands: The Readings for the Riles

of the Catechumenate, RCIA (Collegeville: The Liturgical Press, 1993) 1.
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cludes drawing converts into the Biblical world.”* The rites are under-
stood to be a reenactment of salvation history; the realities of the Old
Testament are figures of both Jesus’ actions in the New Testament and
the sacraments of the Church. Ambrose therefore interprets the rites of
initiation almost exclusively in terms of scriptural stories, images,
admonitions, and segments of psalms. Profoundly versed in Scripture,
Ambrose not only looked to the Bible for the meaning of the sacra-
ments, he found it natural to express his ideas in biblical language.’
Ambrose viewed Scripture as a mystery. For Ambrose, understand-

ing the mystical sense of Scripture means seeing that the facts of the
Old Testament are, in relation to the New Testament, type, figure, and
shadow.” For Ambrose, understanding Scripture as a mystery means
that a given passage cannot be reduced to a single meaning. He there-
fore adopts a kind of “explanatory pluralism,” which allows both the
bishop and his hearers to select from among a number of alternative
interpretations or even to maintain more than one.”

The notions that Scripture is a mystery, that the Old Testament is
interpreted by means of the New and the New Testament interpreted
by means of the Old, and that a given passage of Scripture has more
than one meaning are completely foreign to our approach to Scripture,
having been replaced by a historical-critical method of biblical exege-
sis. The historical-critical method has made a point of criticizing the
exegetical method of the Fathers by emphasizing their lack of scien-
tific rigor and analytical precision, their lack of any truly historical
perspective, and their lack of critical distance from the text of Scrip-
ture.* In so doing, the historical-critical method has reduced the
exegetical method of the Fathers to a strictly historical source of
information that is useful for illuminating the thought of the Fathers

but is of no use in our own exegesis of the same text of Scripture. The
historical-critical method had so convinced us of its superior way of
uncovering the meaning of a biblical text that any other method was
ruled “uncritical” and therefore simply passé to the Church.®

#Ibid., 5.

% Above, 210.

% Above, 223.

¥ Above, 221-222.

% Frances M. Young, Biblical Exegesis and the Formation of Christian Culture
(Cambridge-New York: Cambridge University Press, 1997) 3.

*Mark Chapman, “Early Christian Mystagogy and the Formation of
Modern Christians,” Currents in Theology and Mission 21 (August 1994) 291.
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While the historical-critical method once enjoyed the. same ne}z\:\rg f
universal application in the Church today that the patns}t‘lc me;l (1)_ o
exegesis did in the fourth century, re:cent c%e_velopments ave cha -
lenged the once predominant historlcal-crxtxca'l -approacl.x tohexege :
Canon criticism, structuralism, and literary—crltlcal.studlies aYe pro .
duced new perspectives and methods. Hermeneutical discussions an
liberation theologies questioned the basis andlvalu.e .of w},\at af o
increasingly, but erroneously, regarded as the .tradltlonal rfnet o s;ual
While the patristic approach to Script.ure prov.lde.d. a sort F;f concep -
unity to the Church even while allowing for 51gn1f1c.ant di (;:re_nces,
historical-critical method has produced frag.mentatlon, re'n ;ru;\g t
Scripture unintelligible to anyone except tr.amed experts; in the ando;y,
language, culture, and beliefs of the centuries e'md peoples span y
the Bible, thereby distancing the Church from 1ts'Scr1ptures. )

Furthermore, the historical-critical approach dlquvers the tru§
meaning” of Scripture by disassembling .afld atomlzling.the t(text o
Scripture in order to uncover its authenticity, autk}or1fil intent, -
philosophical and cultural influences, and' the.wrlter sown re 1tgthe
experience. The untrained reader of the F31ble is warned agamz the
oversimplification of reading for the plain sense of the texlt and o
with bits and fragments of the text so scrutm.lzed and ana yzi L ;h .

their original coherence is lost amid all the pieces of the puzi1 e. T
Frances Young argues that the Fathers would c"onder.nn mtll(c fmon -
exegesis for its exclusive focus on the “earthly .ar\d. 1.ts. lac of co A
with the “heavenly” dimension of the text.® .Thls crx.t1c1sm in no ;A/dye
negates the fact that we have benefited i.nestlmably in our l;nlqw e i sgtic
and insight from the critical work done in textual,. historical, .1bnlgu . ,
and cultural studies of Scripture. Our understandlpg of the Blh e an
of the faith is richer and better for it. The problem'ls not that.t e
historical-critical method is in use; the problem arises wh.en. it c};s-h
places all other methods and comes to be seen as an end in 1‘tise ;t e
final step in the process of interpreting Scripture. In the words o

“Young, Biblical Exegesis and the Formation of Christian Culture, 2. Cf. idem,
The Art of Performance: Towards a Theology of Holy Scripture (London: Darton,

Longman & Todd, 1990). '
"’gChapman, “Early Christian Mystagogy and the Formation of Modern

Christians,” 292. . .
2 Young, Biblical Excgesis and the Formation of Christian Culture, 3.
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Walter Brueggemann, the historical-critical method is “essential but
not sufficient.”*
The Church is increasingly recognizing that preaching and teaching
cannot end here. All preaching and teaching is compelled to go
beyond historical criticism, to return the coherence and wholeness to
the text, and to bring Scripture to bear on the lives of Christians. Un-
fortunately, the historical-critical method provides no guidance for re-
assembling the unity of Scripture; in fact, the historical-critical method
is opposed to the idea of the unity of Scripture. And so the preacher
and teacher must invent or intuit his or her own way of finding the
unity of Scripture after historical criticism has laid the pieces at her or
his feet. Too often the content of preaching becomes either an exami-
nation of form-critical fragments, which reduces the sermon to an
exegetical lecture, or the preacher’s personal or political agenda rather
than the grace and redemption of the Bible.* Thus Walter Wink de-
clares, “Historical biblical criticism is bankrupt.”s He uses “bankrupt”
in the “exact sense of the term.” Businesses that 80 bankrupt are not
valueless, not incapable of producing useful products. “The one thing
wrong—and the only thing—is that it is no longer able to accomplish
its avowed purpose for existence: to make money.”* Biblical criticism
“is bankrupt solely because it is incapable of achieving what most of
its practitioners considered its purpose to be: to interpret the Scrip-
tures so that the past becomes alive and illumines our present with
new possibilities for personal and social transformation.”*’

Young argues that a reassessment of the Fathers’ assumption that
the Bible has a “spiritual” meaning is necessary today, as is a review of
the procedures whereby they unraveled the symbols discerned in the
text.** It is as a method of finding the coherence of Scripture as a whole
in order to address Christians today that patristic exegesis becomes
instructive. The Fathers interpreted Scripture by its application to

®Walter Brueggemann, “The Faithfulness of Otherwise,” University of
Notre Dame, February 4, 2000.

*Chapman, “Early Christian Mystagogy and the Formation of Modern
Christians,” 292.

*Walter Wink, The Bible in Human Transformation. Toward a New Paradigm for
Biblical Study (Philadelphia: Fortress Press, 1973) 1.

“Ibid.

“Ibid., 2.

*Young, Biblical Exegesis and the Formation of Christian Culture, 3.
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Christian life and interpreted the life of the Christian by its correspon-
dence to Scripture. In this way the Fathers sought a dynamic whole
not only in Scripture but also between Scripture and the Christian life.

Scripture and Church are united by the Church'’s experience of

Christ’s presence in baptism and Eucharist. Baptism changes who
Christians are and Scripture provides the language, description, and
images that illuminate what that change looks like in the lives of
believers. Receiving the Eucharist makes the neophytes different;
Scripture gives the framework for how to live with this difference. At
the same time, the life and experience of the Church determine what
the Scriptures mean. The sacraments are at the heart of the Church’s
life and experience; therefore, baptism and Eucharist provide the con-
text for interpreting Scripture. From this convergence of liturgy and
Bible, of Scripture and sacrament, the Fathers derived their images
and metaphors and language for describing and encouraging the
Christian life.

Mystagogy invites us to retrieve this convergence and union of
Scripture and liturgy, not by abandoning historical criticism, but by
assigning the historical-critical method its proper place as an interme-
diate step in the process from the first reading of Scripture to an-
nouncing the Good News. For while the results of historical-critical
research are not what we preach, they do provide valuable perspec-
tives on the Bible that the early Church never had. Nevertheless, it is
by recovering the unity of Scripture and Church, of God’s saving
activity in the Bible and God'’s saving activity in the sacraments, that
Scripture will remain relevant to the formation of Christians as its
formative principles, its world of meaning, its cultural system, and as
the structure of language that sets the Christian life apart from lifein a
post-Christian world in which we cannot take for granted that the cul-
ture will be shaped by Christian values. As Mark Chapman observes,
“Such was also the world as the ancient Fathers would have described

it, so perhaps it is time that we listen again to them for how to live in
it.”* While this patristic approach to Scripture is alien to us, it offers
the contemporary Church valuable insights and perspectives on how
to understand and proclaim the sacraments as the continuing activity
of God addressed to us here and now.

Chapman, “Early Christian Mystagogy and the Formation of Modern
Christians,” 293.
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Summary

In this section we examined five assumptions underlying Ambrose’s
mystagogy and argued in favor of their relevance to and value for the
cox?temporary Church. We called for trust that God is present and
actlYe .in the sacraments to give faith and in mystagogy to enable the
Christian to see through the eyes of faith. We showed that, as in the
fourth century, the Church cannot look to the culture for tklle formatio
of Christians; consequently, faith should be understood as the choice "
to live as a Christian in a post-Christian culture rather than as intellec-
tual assgnt. We invited preachers to see themselves as stewards of the
n‘1ysterles and spiritual guides and advocated both a pedagogy of
s.llence and a preparatory catechesis aimed at training candidga};es to
live the Christian life. Finally, we showed that the patristic approach
to Scripture can assist the Church in interpreting the Bible today. In all
these ways mystagogy is relevant to, and has value for, the contempo-

rary Church. We therefore now turn to a m
ethod for th i
mystagogical homily. orfhecreation ofa

ARRIVE AT THE MESSAGE
In thl.S section we will explore how one arrives at the message or

determines the content of mystagogy. The mystagogue arrives at a
flnessage by moving through a four-step process: (1) establish the

text,” (2) evaluate the rites, (3) interpret the meaning of the rites, and
(4) spell out the implications of participation for daily life. This rlocess
takes seriously that liturgy is the “text” on which mystagogy ispbased
that Scripture provides the means for interpreting this “text,” and tha,t
the experience of both the preacher and the listeners are thelbest
source fo.r determining how the sacraments are applicable to the faith
community’s everyday life in the world.

Establish the “Text”

. Inasmuch as the sacraments are God’s means of giving faith and n
llfg, the rites are the starting point for understanding God’s savin -
act1v1t¥ in our lives. The truly distinctive feature of mystagogical ’
preaching is that the “text” on which these sermons are base%l isnota
passage of Scripture but the rites of initiation in which the listeners
have participated.” Although the rites are inseparable from

™ Above, 145.
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Scripture,” the goal of mystagogy is to draw the hearers more deeply
into sacramental acts and not scriptural texts. By sacramental écts we
mean a living experience that encompasses words, act%ons, Ob,],eCtS’,,
place, and time. Thus, when we say that the rite's pr(?v1de the “text
of mystagogy, we are speaking of more than a l1t1.1rg1ca1 dqcument.
The first step in preparing a mystagogical homily, then, is to ef,tab-
lish the “text” on which the sermon will be based by recon'structmg
the rites as they were celebrated. Christian initi-ation botl? in fourth-
century Milan and as it is prescribed in ministries of Christian forma-
tion such as the R.C.LA. is an intense and complex process. For '
example, in Milan baptism included ephphat.ha, entering the ba.ptlst;y,
prebaptismal anointing, renunciation, exorcism and conse.cratxon 9
the water, immersion, postbaptismal anointing, footwash:mg, ves.h.ng
in white robes, spiritual seal, and procession to the altar.” .In addition
to words, the rites involve movement and setting, separation and '
touch, light and darkness, clothing and nudity, secrecy and revelat.lon,
water—a lot of water—and oil, bread, and wine. In his reconstruction
of the “text,” Ambrose describes the rites as they were celebrated
in Milan.” ' . .

In reconstructing a celebration of the rites, the 11.turgy provided ina
worship book and Sunday bulletin is the appropriate Place to begm,
however, it is essential to pay attention to the complexity of the rites
by including in the reconstruction not only wor.ds but also h(?vx.z the
words were spoken, actions and movement, objects and participants,
place and time. Break the rites down into their co.mponent parts or
units and give attention to each. Include the details .of how the
listeners participated, what they saw, said, heard, did, anFl what was
said and done to them. Include inconsistencies and quef;tlonéble or
objectionable practices; do not gloss over them. Do not idealize the .
rites; describe them as they were actually celebrated and not according

to a liturgist’s vision.

Evaluate the Rites . .
Establishing the liturgical “text” on which mystagogy is based natu-

rally leads one to assess and evaluate the rites as they were celebrafed.

Making judgments on liturgical celebrations is going to happen. Itis

' Above, 185-186; 210.
7 Above, 156ff.
7 Above, 191ff.
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therefore best to incorporate evaluation into a method of mystagogical
preaching. For Ambrose, the rites are the ongoing drama of salvation,
God's saving activity continuing in our midst. The liturgy’s setting,
words, objects, images, and gestures were generous, even lavish.
There was much going on in terms of the liturgy’s symbolism and
even more in terms of God'’s unseen activity. In order to speak for
themselves, our rites need dramatic elements—pilgrimage, place,
time, characters, dialogue, objects and actions—so that they are a faith
event. The Church today needs rites that are worthy of celebrating the
paschal mystery, and we need to celebrate them worthily. While we
cannot readily measure God's unseen activity in our liturgical celebra-
tions, we can assess their quality as the continuing drama of salvation.
It is important to note that we do not evaluate the rites so that we

can somehow “correct” past celebrations in our mystagogical reflec-
tion. Mystagogy is based on the hearers’ actual experience of the rites
and not on some ideal. Rather than providing grounds for an apolo-
getic, evaluating the rites serves two purposes. First, evaluation cau-
tions us about what it may or may not be appropriate to assert about
the mysteries in mystagogical reflection. Simply put, it is unconvinc-
ing and perhaps even inappropriate to speak of baptism as a “saving
flood” when it is administered by sprinkling droplets from a finger
bowl or to assert that our celebration of the Eucharist makes us one
body when it is administered using individual wafers and glasses of
wine. Second, evaluating the rites invites us to contemplate how we
might celebrate the mysteries in the future in order to better convey
and communicate God’s unseen saving activity and the new life of
faith that flows from it. For, in many instances, embracing mystagogy
necessitates and leads to liturgical renewal.

Interpret the Rites

In this section we will provide a step-by-step process for moving
from the liturgical “text” to the meaning of the rite. We (1) begin with
the rites themselves, (2) turn to Scripture, (3) use several tools of inter-
pretation, (4) pile up meanings, and (5) rely on the Church’s tradition.

Begin witlt the Rites Themselves. The place to begin to interpret the
meaning of the rites is with the rites themselves. Do not start with a
theological concept and use the rites to illustrate that point. Rather,
begin with a unit or component of a rite or with a word, action, or
object and ask what we did and why we did it. Consider how the
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hearers reacted to the rite. Be sensitive to what they n;lght \Al;antt tt(;‘ szz/
out to what they need to hear about them.
about the sacraments as well as / . ¢ the
Ambrose includes in his mystagogy expressions of his he.arers f?; ,
doubt, anger, love, joy, gratitude, questions, and dlséppo.mt}rlnien .
Determining what the hearers want to say about a rite Wlll. elp ,
mystagogues determine what they can assume about the listeners
initial understanding of the meaning of the s.acramer}ts. i
Beginning with the rites also means ensuring that mterpr.e a i
in keeping with the history, structure, and theology ct))f thi1 rites. .

! i iginal thought but is based on a so
Ambrose’s mystagogy is not origina . . -
understandin}é of what the Church has determined WOI‘ShlP and .st;cra

is i i f individual rites is in keeping wi
ment mean. His interpretation o . D
i i 2 1l meaning of the sacrament. .
his understanding of the overa ‘ o< s
i is hi d theology in the Bible and a
finds this history, structure, an . o e e
is i i iti f the Church. For him, the history
is interpreted in the tradition o :
Christign sacraments is found in the Old Testament, whefe .the ts;lecra
ments are prefigured. For example, Ambrose sees ]esTs glvm% -
‘ q in his healing of the man who was deat ¢
structure of the ephphatha in his \g of the yas deala
5 istian baptism in his own baptism
dumb, the structure of Christian s washing
baptismal footwashing in his
rdan, and the structure of post : .
]oc; the disciples’ feet. Ambrose also found his sacrame;tal thecl)logynltr;
i i me
i ; f the Triune God added to ordinary ele
Scripture; the presence o \ pary elemen's
i ffect. Ambrose also continually
brings about sacramental e  continua ly Studied o
f the Greek Fathers.” Yet he di p
drew upon the theology o e dic not par
i ing. Theology was used to help y
his knowledge and learning . )| enewly
i i i f their experience.” Nevertheless,
baptized discover the meaning o Ne !
alvsays present, running in the background, underpinning everything
that Ambrose says. -
Ambrose’s example reminds mystagogues to read. sac:me'rlltall):lk:e
ology, not as a specific part of preparing a mystagotixcih onlla1 K, but
’ . . - ey
t of continuing education so tha
more generally as par ! ot they can mele
ible to their people. While s
contemporary theology accessi
theologr;l does not provide the substance or content of' mystagogy,t
mystagogy is based on a solid understanding of the history, structure,

7 Above, 141~142.
5 Above, 198-199.
¢ Above, 199.

77 Above, 84; 100.
™ Above, 261-263.
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and theology of worship and sacrament, which is found in Scripture
and the theology of the Church. As we shall see, our method of inter-
preting the sacraments begins with the rites and moves to the Scrip-
tures. In this movement, sacramental theology and the Church’s
tradition provide an appropriate check of our interpretation of the rites.

Turn to Scripture. Mystagogy is inseparable from Scripture.” While
the sacraments provide the “text” on which mystagogy is based,
Scripture is the means by which this “text” is both interpreted and
illustrated. Ambrose looks to the Scriptures for both the meaning of
the sacraments and the images that he uses to explain them. So exten-
sive is the wealth of biblical material in Ambrose’s preaching on the
sacraments that the bishop of Milan intertwines passages from Scrip-
ture with the step-by-step flow of sacramental actions in such a way
that the two become a single reality.

In mystagogy the meaning of the rites will not be found logically or
systematically but through their biblical symbolism. Ambrosc interprets
the meaning of the rites of initiation in terms of scriptural images,
stories, admonitions, and portions of psalms. Harmless says that in
mystagogy one “free associates for scriptural stories,”® and it does in
fact seem as though some of the sermons contained in De sacramentis
are the free associations of a fatigued bishop preaching in the week
after Easter.® Yet, to describe mystagogy in this way is too simplistic.
Rather than “free association,” Ambrose’s preaching on the sacra-
ments suggests that mystagogy is “informed association.”
familiarity with Scripture is so vast that he can *

and sacramental connections and associations.
The example of Saint Ambrose reminds mystagogues to make the
effort to read Scripture and think biblically.
preparation for mystagogy involves seeing
than dissecting an individual pericope, my.
whole of Scripture and the ways that biblic
stories connect, intersect, and reflect one a
read Scripture in preparation for mystago,
effort to cultivate scriptural images and e

Ambrose’s
‘free associate” biblical

* Reading Scripture in

the big picture. Rather
stagogy calls for seeing the
al themes, images, and
nother. A second way to

gy is as part of a deliberate
Xpress oneself using biblical

” Above, 185-186; 210-211.

" Harmless, Augustine and the Catechumenate,
* Above, 288.

® Above, ¢8.

364.
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language. A third way to read Scripture in preparatio.n for1 mystafeo-gy
is in order to learn—and to learn to tell——.the fc.>undat1c'ma 1or Etirf )
typal biblical stories that comprise sallva.tlon hls.tory. Slmg yostixl :t ,
mystagogues take seriously Ambrose’s instruction tc') 1rlea h.s e ,
reading and understanding much, we have much with whic
i rs.®

no'lrlll;les?irostth ;lace to look for Scripture \.Nith. which to plumbbt}Ie def_ths
of the mysteries is to examine the biblical images and sym (; S €O .
tained in the rite. Ambrose also selected the s.crlptural text‘s e \.Jsefor
interpret the sacraments from the lessons a5.31gned to thedhfturgleas

the newly baptized during the week following Eastef and from a
well-established tradition of using Scripture to explain the rltesél

This tradition, which began in the New Tgstament, suggests and svsvn
imposes both what texts one uses to explain the sacraments an X old
those texts are to be interpreted. Contempor.ary myst.agogues sh ou.t
consult these same resources when using Scripture to interpret the rites.

Use Several Tools of Interpretation. With the liturgical ”te:xt” in omi
hand and the text of Scripture in the other, we now consider 'how f(:he
bring the two into relationship in order to uncover th.e meaning oCh
rites. The simple answer is, rather than. relying on a single ip;jioabr(;se
use several tools of interpretation. In his mystagoglca‘l works dn:h
uses six methods to uncover the mystical sense of Scr¥pture and the
meaning of the rites: (1) typology, (2) allegory, (3.) cham; o6f r(j?rseocrt\fr;gc,l
(4) interpreting the intent of the text, (5) transla‘tlon, and (6) lirectane
uncritical application of the text.* In the following paragrfa}})‘l e v
describe how contemporary mystagogues can use each.o these
to interpret both the liturgical “text” and the text of Scripture.

Typology. Ambrose uses biblical figure§ or types to .e>.<plam thtt; set\ct;ae-
ments both ritually and theologically. His presuppomhggs aref ha
rites are a reenactment of salvation history, .and t.he realities o tt e N
Old Testament are figures of both Jesus’ actlo.ns in 'the Ne'w .Tels. :T?
and the sacraments of the Church. Typology is entirely biblical;* it is

% Above, 104.

8 Above, 211-214; 217-219. , o

# For a full description of these methods, as well as Ambrose’s application
of them, see above, 200-203; 225-242.

% Above, 225-230.

332

first used in the Old Testament and is also used in the New Testament
to show that God’s promises are fulfilled in the person of Jesus of
Nazareth. The apostles used typology in their preaching.

The difference between typology and contemporary methods of
interpretation is that typology, understanding Scripture as the work of
God, approaches the Bible as a whole, expecting one event or image to
give meaning to another.”” Typological interpretation assumes that
there is an objective correspondence between the eras of salvation
history recorded in Scripture; the events of Scripture are not unrelated
or related only in a single-directior, straightforward flow of time but
rather are eras and events that reflect upon and correspond to one
another objectively, in the creating and redeeming purpose of the will
of God.® God stands above history and at its center, creating all history
from the center outward in both directions in such a way that the two
directions parallel and mirror one another as type and fulfillment.®
The word “type” may be used for any “model” or “pattern” or
“parable” foreshadowing its fulfillment, whether an event or an
oft-repeated ritual. It is not its character as historical event that makes
a type; what matters is its integrity; its “reality,” whether as event or
simply as narrative or character or act; its autonomy and yet its
capacity significantly, often prophetically, to mirror another event or

narrative or character or act.”

Typology sees the sacraments as the expression of constant modes
of divine action. The form of the sacrament provides the key to the
biblical types by which the meaning of the divine action is to be
understood. By studying the types one can discover the pattern of
how God acts and see that the sacraments fit this pattern. In this way

¥It is a necessary presupposition of modern historical methods that both
God and the supernatural or transcendent realm be excluded from all talk and
reasoning. God is not part of the “historical” world; God is accessible to
“private” experience, but not to “scientific” knowledge. Modern historical
exegesis, then, is methodologically atheistic. Ancient exegesis—pagan or
Christian or Jewish—is explicitly theistic; it assumes that Scripture is the work
of God, acting in and through human authors and events, and that is precisely
the source of its meaning.

*Enrico Mazza, Mystagogy: A Theology of Liturgy in the Patristic Age, trans.
Matthew J. O’Connell (New York: Pueblo Publishing Co., 1989) 10-11.

#Chapman, “Early Christian Mystagogy and the Formation of Modern
Christians,” 284.

*Young, Biblical Exegesis and the Formation of Christian Culture, 154.
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typology reveals, first, that, as God acted in the past, so God 1s achfwg
now and will actin the future and, second, that the evenl of Christ’s
death and resurrection is contained in the sacraments of'th.e Churc.h.’
In order to establish a type, Ambrose lifts up a cha.racterlstl.c of a ’rlte s
objects, actions, or participants—the bishop touching candidates’ ears, |
the font’s tomblike shape, or passage through the water—and shows
that it is identical to the characteristic of a biblical event.

Allegory. An allegory is a series of metap}}ors t.hat cuts a text loos? ‘
from its moorings of time, place, and historical circumstance and gives
it a timeless, spiritual meaning. Using allegory enables Ambrose to
discover the essential agreement of Old Testament, New Test.ament,
and the sacraments by allowing him to see through the opacity of the
text of Scripture to its underlying truth. Fc?r example, Ar¥1b.rose asserts
that the promises the candidates made during th(.e remtmc1at10n are kept
in heaven and not on earth by using a series of llturglr..al allegorl?s to
prove that the bishop and priests are angels. For the b}shop of Milan,
to think allegorically is part of what it means to see with the eyes of
faith. Ambrose’s use of this method demonstrates that éllegory can be
thoroughly christological and rooted in history as tbe bishop of Mxlan
directs his hearers back to the change wrought in history by the life,
death, and resurrection of Christ.”! . .

In the patristic period, to interpret something allegorlcally oft.en
meant simply to recognize metaphor rather than taking something )
very woodenly according to the letter.”? All language was understoo
to be symbolic, that is, words were not a self-contained system but
pointed to something beyond themselves. There was a necessary .
connection between the words and the idea they expre:?sed, even if Fhe
idea in some sense transcended the words with which it was enu::a—
ated. The critical question was what is symbolized or referre.d to.
Allegory lies on a spectrum and cannot be sharply differentiated from

igures of speech.
Otlgie:tf:léere is alk}:gory and allegory.* Today debate is.neejd.ed ak:lout
potential criteria for distinguishing justifiable and un]}lstlflabl.e élle-
gory.”® While we must guard against imposing a foreign, subjective

9 Above, 232. ‘ N
2Young, Biblical Excgesis and the Formation of Chiristian Culture, 154.
2 Ibid., 120.

*1bid., 190.

*Ibid., 3.
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meaning on a text that bears no relation to the text’s original meaning,
withouta form of allegory that allows at least for analogy, the biblical
text can only be an object of archeological interest.* All reading of

texts that involves entering the text-world, appropriating the perspec-

tive of the text, or reading ourselves into the text is in some sense alle-
gorical.”

Chains of Reasoning. Ambrose strings biblical images together as the
components in the construction of intricate chains of reasoning. His
purpose is not so much to clearly explain the meaning of the sacra-
ments to his hearers as it is to overwhelm them with the depth of the
mysteries. Thus Ambrose is not content to use a single image but
instead spins out image upon image so that the listeners get caught up
in layers of meaning. For example, Ambrose overwhelms his hearers
with a string of scriptural snapshots in order to convince them of the
greatness of the sacraments.” First he asserts the greatness of the
sacraments. Next he explains them by drawing so heavily on God'’s
mighty acts recorded in the Old Testament that his hearers are led to
compare the sacraments with those wonders. Ambrose then asserts
that the greatness of the sacraments lies in God’s invisible saving
activity at work in them and shows how this invisible activity is
greater than God'’s actions in the Old Testament. Finally Ambrose
brings the sacramental act and the biblical images together by declar-
ing that the same divine activity is occurring in both.

Ambrose’s construction of chains of reasoning reminds us that ex-
plaining and comprehending the sacraments have as much to do with
standing in awe as they do with intellectual clarity. While our critical
sophistication may render the comparison of Old and New Testament
wonders ineffective, mystagogues can overwhelm their hearers with
the magnitude of the rites by using multiple images in rapid succes-
sion and by comparing not the miracles but their intent. Israel’s free-
dom gained by their passage through the sea is an indication of the
freedom we receive by our passage through the font. Abraham and
Sarah'’s joy at the birth of Isaac pales in comparison to God's joy at
our new birth in baptism. The same Spirit that stirred Peter to speak
on Pentecost was poured into us at baptism, emboldening us to share

*Ibid., 120.

“Ibid., 191.
% Above, 234-236.

335



the Good News. A leper made clean points to the cleansing and new
life that we receive by water and the Spirit. How great is God's gift

in baptism!

Intent of the Text. This interpretive method seeks to show that the
intent of a rite is in keeping with biblical themes. Ambrose’s argument
for retaining footwashing as a part of baptism rests on the fact that his
understanding of the intent of the rite is sanctification. He makes his
point by arguing that the biblical account of Jesus washing the dis-
ciples’ feet shows that those whose feet are washed will be sanctified.

Translation. In using translation to interpret the liturgical “text,”

Ambrose seeks to remove the barriers to comprehension that are due
to difficulties with language so that the liturgy will speak for itself.
Thus Ambrose explains that ephiphatha means adaperire or “be opened.”
Ambrose’s use of translation to interpret Scripture differs from that of
modern scholars in that, rather than seeking an original text by setting
aside inaccurate versions and incorrect variants, Ambrose uses
multiple versions and variants of a text in order to add to, enrich, and
thicken a text’s meaning. He carefully notes variations in the Greek
and Latin versions or compares the sentence on which he is comment-
ing with the parallels in other Gospels; however, rather than declaring
which is the original text to be followed, Ambrose states alternative
views. Through his use of a variety of texts and textual variants, he
reminds us that in mystagogy the goal of interpretation is not to
narrow and clarify meaning but to deepen and expand it.

Direct and Uncritical Transfer of the Text. Finally, Ambrose quotes pas-
sages of both the liturgy and Scripture and then treats them as if they
had been written with his audience in mind. He uses this method of
interpretation to show that Christ establishes the Church’s sacraments,
to explain the effect of a rite, and to express the neophytes’ response to
the mysteries. In this way Ambrose strengthens the link between the
rites of initiation and the biblical history of salvation.

Pile Up Meanings. Using numerous methods of interpretation will
result in a host of meanings, which is good. The purpose of mysta-
gogy is to open up and expand the baptized’s experience, understand-
ing, and appreciation of the rites of Christian initiation. The task of
mystagogy is to help the faithful explore and plumb the depth of the
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myste'ries. In interpreting the rites, mystagogues therefore pile up
meanings rather than reduce the sacraments to syllogisms. Meaning is
presented in terms of “both/and” rather than “either/or.” Ambroseg
understands that the rites do not speak logically or systematically but
tbrough their symbolism.” Their logic is more associative than discur-
sive, more poetic than philosophical.

Aml?rose, therefore, piles up meanings rather than seeking clear
d.eflmtlons. For him, baptism is tomb and womb, death and resurrec-
t1.on, absolution and new birth. Baptism heals, cleanses, washes awa
sins, cancels guilt, and incorporates one into community. Similarly, tﬁe
white robe that the ncophytes wear evokes the shining garments \A’/orn
by the resurrected Christ, the bridal garment, apple blossoms, snow
Qnd clean clothes. Through this symbolism baptismal transfo;r;iatio;l
is e.‘xplained as participation in Christ’s resurrection and ascension
ntimacy with Christ, the blossoming of grace, forgiveness of sins ’
clea.nsing of the soul, return of innocence, and a reflection of the li,fe to
be lived in partnership with Christ. By piling up meanings, Ambrose
ta%kes seriously the truth about mystery; mystery can be pointed to
hinted at, and even glimpsed, but it cannot be defined or exhaustecl:l.

Rely on the Church’s Tradition. Mystagogy is not original work.
Ambrose did not worry about having something novel or even origi-
nal to say about the sacraments.'™ Rather than innovative works i
Ambrose’s mystagogy reflects a well-established tradition of usi1’1g
Scrlpture to explain the meaning of the sacraments. We have observed
the §1milarities between De sacramentis and De mysteriis and the Mysta-
gogical Catecheses of Cyril of Jerusalem.™ Ambrose’s originality anz
creativity are found in what he chose to emphasize from the tradition
he had received, filtering it through his own experience.' For
example, Ambrose’s teaching that the words of Christ convert the
bread and wine of the Eucharist into the body and blood of Christ was
prob.ably derived from Greek sources.' His contribution lay in
making both the neophytes’ experience of the rites and the Church’s
theology of the sacraments accessible to his people.1®

” Above, 197.

" Above, g9.

"' Above, 322, n. 53.
2 Above, 100-101.
% Above, 184.

"% Above, 84.
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Ambrose’s mystagogical works reflect a well-established tradition.'™

Rather than searching for cutting-edge language and images with
which to explain the sacraments, contemporary mystagogues should
Jearn this tradition, both so that they can share this treasure with their
people and so that their mystagogy is in keeping with it.!® The fact
that the Church’s tradition has been both said and heard before only
adds to its value, particularly inasmuch as the contemporary Church
does not know this tradition. Yet, rather than borrowing directly, the
bishop of Milan, like all the Fathers, filtered this tradition through his
own experience, exercising originality and creativity in what he chose
to emphasize to his people.'” This is also the challenge to the contem-
porary mystagogue. In this way the Church’s tradition informs the
faith community’s experience, and the faith community’s experience
informs the Church'’s tradition.

Spell Out the Implications of Participating in the Rites

Finally, mystagogues must address the question of how participating
in the mysteries is relevant to everyday life. Mystagogy understands
the sacraments not as ends in themselves but as means to new life.
Consequently, Christian initiation has implications for how one lives
in the world. Ambrose draws from the rites appropriate lessons for
Christian living; he spells out the implications of the mysteries for his
hearers’ real lives, most notably a Church confronted by Arianism and
a culture that was largely pagan."® Ambrose does this by describing
the new life that flows from the sacraments and the ways that this
style of life is different from that endorsed by the world. He tells the
newly baptized that to choose eternal life rather than life in this world
involves making hard choices in everyday life. However, in the sacra-
ments they receive the faith and strength necessary to make these
choices and live the new life.'”

5 Above, 214-215.
106 I, addition to the explanation and illustrations provided in this study,

helpful resources include the mystagogical catecheses of the Fathers, available
in Edward Yarnold, SJ., The Awe-Inspiring Rites of Initiation: The Origins of the
R.C.LA., 2nd ed. (Collegeville: The Liturgical Press, 1994) 67-250, and a volume
such as Jean Daniélou, The Bible and the Liturgy (Ann Arbor: Servant Books,
1979) or Jackson, Journeybread for the Shadowlands.

7 Above, 100-101; 216-217.

1% Above, 195-196.

19 Above, 192-193.
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Ambrose's example suggests that mystagogues articulate the impli-
cations of participating in the rites for everyday life in specific andp
Conc'r?te ways. Stated simply, we cannot declare that baptism is
?alwﬁc if we cannot tell particular people what they nee}zi to be saved
f;?trll;tf. lﬁtr ;lg:iie;rgi :lmé(,);ngfjtag?hg'ues assure that in the sacraments the
peonle erything they need to live as God’s

Th'e keys to describing with specificity both the responsibilities of
baptism and the Eucharist and the blessing God gives are not found i
the'ology or perhaps even in Scripture. In order to describe the impli ’
catxon§ of participation in the rites and the faith, vision, strength Enlc;
commitment that God gives specifically and concretely, mystf 0’ ue
need to look to their prayer and reflection on the differénce bagtig )
a1.1d the Eucharist have made in their own lives and listen for t}})\ o
differences the mysteries make in the lives of God’s people :

. Ambrose’s experience of baptism had an extraordinary impact on
his life."” He understood that by being baptized he was makiI:\ hi
home. not in Roman society but in the kingdom of God. Thusghe i
descrlbe.s baptism as the passage from earth to heaven, from sin to lif
f.rom guilt to grace, from vileness to holiness, from dea’th to resur L
t1on.“f Baptized only after he came to accept his election as bisho .
as a divine call, Ambrose looked upon the decision to be ba 7ti7cc§)1 S
a response to the call of God that leads Christians to enter iltl() ‘111 jlb
emerge from, the font to live according to Christ’s pattern.? Tlrl‘e L
transformation promised to all people in baptism was the. oal of all
of Ambrose’s preaching in Milan.4 oo

Ambrose’s example suggests that mystagogues must know more
than v'v}.1at the Church and its theologians teach about the sacrament
As spiritual guides, mystagogues must know their own experience )

Th(?y need to make available to their people what they themselve ‘
believe about the sacraments. In so doing, mystagogues will hav y
something real and important to say about the difference the sacfa-

ments make in their lives and in the lives of thei
) the
will be able to say it concretely. ir people, and they

" Above, 48-50.
" Above, 107.
"2 De sacramentis, 1.4.12 (SC 25bis.66). See above, 53, 54

" De sacramentis, 1.1.1; ; i
Ao 1.1; 6.2.7; 6.5.26 (SC 25bis.6; 140; 154). See above, 53.
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[n order to make sacramental experience available to mystagogy,
regularly meditate on and pray about the sacraments, not as vague
concepts or in some idealized way, but as they are actually celebrated
in your faith community. Use objects. Think of the chalice, used week
in and week out for over thirty years. Reflect upon actual experiences:
the couple, married for over sixty years, who support and steady one
another as they teeter forward to receive Communion or the small
hand of the child, trembling as it reaches to receive the bread. What do

these things say about the Eucharist? Use words and actions. What
does the way the water is administered tell us about baptism? What is
the tone when the congregation prays the Lord’s Prayer or recites the
Creed? What does this tone tell us about God? Think of what it means
to you to be baptized and to receive the Eucharist. How does it make
you feel? What difference does it make in your life, in who you are,
and in the way you live? Answer these questions specifically, con-
cretely, and in terms of today. Finally, reflect on the ways that partici-
pating in the mysteries gives you and the people you serve the faith
and strength necessary to live this new life.

Summary

In this section we have presented a strategy for arriving at the mes-
sage of a mystagogical homily. The approach that we have outlined is
to establish the liturgical “text” on which the homily is based and then
to use biblical associations and connections to interpret that “text.” We
emphasized that the message does not need to be novel or original but
should reflect the heritage out of which the Church has traditionally
interpreted and understood the sacraments. We also asserted that in
order to give the faithful an experience of the breadth and depth of
the sacraments, mystagogy piles up meanings rather than selecting
one of many interpretations. Finally, although the message does not
need to be original, an essential part of articulating the meaning of
the sacraments is spelling out in specific ways the implications of
participating in the rites for daily life in the world. Having arrived
at a message, we now turn to the question of how one crafts a
mystagogical homily.

CRAFT THE HOMILY

In Chapter 7 we affirmed that the form of a sermon contributes to
what the preacher wants to say and do, at times being no less persua-
sive than the content itself, and described the shape of Ambrose’s
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mystagogy as, in the words of the bishop himself, “milky speech.”""*
As sermons intended for infants in the faith, the form of mystagogy is
simple, and the style of mystagogy is conversational. Mystagogy is
not the occasion to parade theological sophistication or display
rhetorical brilliance. Yet, just as sound theology undergirds mysta-
gogy’s content, so rhetorical expertise is required to shape mystagogy.
While these sermons are not rhetorical masterpieces in terms of their .
qratorical sophistication, speaking about subjects as complex as bap-
tism and the Eucharist in a clear, plain, and straightforward manner
requires the planning and skill that comes from practice.

Harmless is correct in calling catechesis a “theater of the Word.” Its
f:lrama is salvation history, its script is the Scriptures, and its actors
include everyone." This is particularly true of mystagogy. Our stud
of De sacramentis shows that Ambrose’s mystagogy is characterized Zy
spontaneity, direct address, familiar tone, the inclusion of questions
narratives and quotations from both liturgical and scriptural texts a;nd
techniques aimed at recreating the listeners” experience. While ,
Ambrose recognized the danger of the pretentious use of rhetoric for
tbe purpose of self-advertisement,"” mystagogy requires the cultiva-
tion of rhetorical skill in order for its spontaneous character to become
natural to the preacher and effective for the hearers."®

The Structure of Mystagogy

The structure of mystagogy is determined by two factors: the shape
of the rites and the goal of mystagogy. The structure of Ambrose’s
mystagogy reflects the “text” of the neophytes’ experience of initiation
from which the message of these sermons is drawn."’ As we have
seen, the order of the rites of initiation provides the shape of De sacra-
men‘tis.120 Ambrose’s example suggests that the structure of the mysta-
goglcal sermon should follow the order of the unfolding drama of the
rites of initiation. The liturgical rites determine the sequence of topics
In addition to gaining the listeners’ attention, introductions and e
conclusions, both for sermons and for topics within sermons, should

5 Above, 249.

"¢Harmless, Augustine and the Catechumenate, 349.
"7 Above, 97-98.

" Above, 95ff.

" Above, 145-146.

12 Above, 250-251.
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reinforce that a rite is part of a greater whole by placing it in context. In
this way mystagogy becomes a journey through the rites of initiation.

Inasmuch as the shape of the sermon serves to arrest, accent, focus,

and aid the listeners’ comprehension of the message,”' the form of
mystagogy should facilitate the message. There should be a unifying
theme or governing idea that provides direction for the sermon. As we
have said, Ambrose called the newly baptized to fully participate in
mystagogy, that is, to enter so fully and deeply into their experience of
the mysteries that they came to understand and appreciate their initia-
tion as an encounter with Christ and, as a result, allow this encounter
with Christ to become the guiding force of their lives. For Ambrose,
this happens when the newly baptized see using the eyes of faith that
they received at baptism.”? Employing the order of the rites as the
structure of his mystagogy helped him to accomplish this goal and to
move his hearers from not seeing to seeing because the movement of
these sermons is the same as the process of initiation.

The mystagogue should determine the goal of mystagogy in terms
of what the listeners will think, feel, decide, and do with their experi-
ence of the rites, and structure the sermons to reinforce that goal. Re-
flect upon the reason for deepening and expanding the meaning and
significance of the experience of baptism and the Eucharist. Ambrose’s
involvement in the lives of his people led him to regard mystagogy as
the opportunity for his hearers to learn how they would engage in and
carry out their struggle against the hostile world.'” In this same way,
the insights gained from listening to the listeners and reflecting on
both the rites and the world will help contemporary mystagogues
determine in what direction and in what ways deepening and expand-
ing experience of the rites is possible and beneficial. For example,
contemporary Christians might be helped to experience the sacraments
as more than personal encounters in which an individual receives
forgiveness. They might be helped to contemplate and respond to the
implications of participation in the sacraments for the way they lead
their everyday lives in the world. When crafting the mystagogical
homily, the preacher should state the goal expressly at some point and
repeat and restate it throughout.™

121 Above, 271.
122 Above, 125; 136—137; 259-260.
123 Above, 126.
12 Above, 273
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Individual sermons do not treat entire sacraments, such as baptism
and Eucharist, but are composed of units devoted to specific rites
§uch as renunciation and immersion. Ambrose breaks the rites do,wn
into their component parts and treats each specifically.’® In creatin
and explaining these units, he draws from five simple but time-honfred
.rhctorical devices for organizing material: (1) using inductive reason-
ing, (2) providing definition, (3) moving from problem to solutim;

(4) progressing from the lesser to the greater, and (5) flashing back,
from the present to the past and then returning to the present. In
c?etermining what structure to use to explain a specific rite, Ambrose
first discerns what that rite is meant to achieve and then se’lects a form
that helps to achieve that end.'*

The r.novement from the specific to the general is a three-step process:
(1) remind the neophytes of their experience, (2) explain that experi- .
ence using the rite’s biblical institution, and (3) apply that meaning of
the rite to the lives of the newly baptized."” This inductive movemgent
helps expand simple objects and actions to their spiritual meaning and
implications for faith and life. ’

¥n p.roviding definitions, first name and then illuminate the rite by
using images, which evoke experience, rather than syllogisms, which
reduce it. Recognize that no single image can contain the full r;1eanin
of a ri.te. Therefore, use many images to plumb the depth of a rite’s ’
meaning by lifting up its different aspects and dimensions. When
Cre;'zting the sermon, allow these images to echo and pile up so that
their meanings cluster and reverberate and, in so doing, evoke experi-
ence that pushes the hearers beyond the images themselves. Use
”botl.l/ and” definitions to deepen the hearers’ comprehension, thicken
the rite’s meaning, and open the community to new possibilities.'?

In order to employ the movement from problem to solution, con-
temporary mystagogues will need to reconsider humanity’s “problem”
and God's “solution.” For Ambrose the problem was death and the
solution is baptism, which is death without dying.”” Contemporary
mystagogues may, for example, prefer to speak of the ways we are less

than f.ully human and that in baptism God restores us to what we
were intended to be in creation.

' Above, 252.

1% Above, 252ff.

77 Above, 253.

1% Above, 255.

» Above, 256-257.
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In progressing from the lesser to the greater,”” Ambrose moves dm two
ways. First, he begins with the greatness of Old Testament wonders
and then asserts that the Christian sacraments are even greater.
Second, he moves from sign to fulfillment, showing how. the Old
Testament events are figures and the sacramfmts the fulflll_ment gf the
single reality of God’s saving activity in Chr.lst. In empl.oylmg1 this t
structure today, emphasize the faith dimensx‘on 9f the biblical even |
rather than its historical accuracy. The question is n9t whether Israe
really crossed the Red Sea but the significance of this passage; if‘o'rth i
God'’s people then and now. This structure assumes a 1eve} o btl- o1
the part of the hearers. To those who argue that we are using .11 1?
events and images for our own purpose and not in kespmg with kt) ; ;31.
author’s original intent, Gerard Sloyan responds that “while the 11' i-
cal authors had no idea that their writings wou‘ld be used to prO(i’:a;m
God’s redeemer, they would not be at all surprised that they are. '

By biblical “flashback”’* we mean identifying sac1.'ar{1ental experience
or experience of the rites with the experience of a blb‘hcal chara.cter
and then asserting that the biblical character’s experience pfovxdes
insights into the meaning of the sacramental efpe.rxence. Juat.as X
Naaman'’s reaction to the Jordan—"Is that all?”—is our reaction tot .e
font, so we were cleansed from sin when we emerged from the font in
the same way that Naaman was cleansed from leprosy wl}en he )
emerged from the river. This device builds on the l?earers own experi
ence and serves to insert that experience into the history of salvation
recorded in Scripture.

ichi ucture
E”X:’i’jeg cﬁi; i:rChapter 7, we will confine our clliscussion of the rr;fians
employed to enrich the form of mystagogy to five areas: (1) ufs.e o e;rsl
guage, (2) method of description in terms of both the km@s o mc\lag :
employed and the ways that they are described, (3) s.electlon and us y
of illustrations, (4) incorporation of liturgical and scriptural texts, an
(5) the tone of these sermons.

Language. Both informational and experiential language are L‘xs;e‘df in
ienti ar
mystagogy; however, experiential language, the amount of whic

® Above, 257-258. . .
¥ Gerard Sloyan, “Preaching the Easter Season,” University of Notre Dame,

January 21, 1999.
132 Above, 258-260.
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surpasses that of informational language, is given priority and empha-
sis.™™ In fact, informational language is used in service to experiential
language. Pure information is only provided to assist the hearers in
exploring, clarifying, understanding, and appreciating their experi-
ence of Christian initiation. Thus, mystagogy employs a pedagogy of
recognition; sharing information in support of experience reminds the
listeners of, and helps them to recognize, their own experience,
feelings, and response and then builds on what they already know.'
In order to ensure that experiential language is specific, concrete,
and active, ground mystagogy in a particular celebration of specific
rites. Emphasize the verb in order to highlight the listeners’ participa-
tion.™ Appeal directly to all the senses by describing the rites in terms
of where they took place, who was there, and what the participants
saw, heard, did, and said."* Lace language with an emotional content
such as anxiety, disappointment, wonder, joy, curiosity, or doubt in
order to present the rites with interest and enthusiasm.'” As is true of
so much in mystagogy, experiential language should employ images
rather than propositions.

In order to enhance the effect of experiential language, appeal to the
listeners to enter more fully and deeply into their experience of initia-
tion." Call upon them to see beyond what they saw, to look beyond
the physical in order to comprehend its spiritual significance. Tell the

listeners to remember their experience. Spell out the implications of
participating in the rites.®

Description. Description plays a very important role in mystagogy
because mystagogy uses the power of images to affect deep change,
unite with truth, and invite into a new reality."® As we have said, the
meaning of the rites is both determined and explained by drawing
upon biblical types and images. The rites are described using an
economy of words but an abundance of images. The pedagogical
intent is not to teach the faithful a systematic theology of the sacraments

™ Above, 261-263.
™ Above, 274-275.
% Above, 138-139.
% Above, 139~140.
Y Above, 141~142.
¥ Above, 136-141.
¥ Above, 143.

" Above, 263—266.
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but to engrave a series of tableaux on their memory.*! Thus mysta-
gogy understands that rather than drilling the doctrine of the Real
Presence into people’s heads, we tell them the stories of Jesus feeding
the five thousand, eating with outcasts and sinners, the Last Supper,
and the road to Emmaus. When we search for an image to explain
baptism, crossing the Red Sea is a better pick than making it to the
Final Four."? Multiple images are used to point to, and connect with,
one another in order to express the full meaning of a rite. Thus the
organization of images is not as important as their abundance.

In illuminating the rites, actions, characters, and settings, all receive
attention and are described rather than defined. Descriptions are not
explicit about precise details, because describing the rites in vivid and
complete detail tends to dictate to the hearers how they should under-
stand and respond to initiation rather than allowing them to enter
more fully into the experience. Describing the rites by limiting details
aids the listeners in participating in mystagogy as they fill in the
missing pieces in order to complete the picture.

Illustration. In mystagogy, illustrations are familiar stories, images,
and anecdotes drawn from biblical, natural, and cultural sources and
used to introduce and explain the unfamiliar sacraments.'* Cultural
and natural images, taken from this life, help the hearers comprehend
the meaning of the new life in baptism. Nevertheless, the primary
illustrations used to depict the meaning of the rites are biblical.
Harmless suggests that mystagogues free associate to gather biblical,
natural, and cultural images and then probe each image in terms of
the rite to see how it emerges as a type or an antitype.'* For cultural
and natural images, this is as good a method as any. However illustra-
tive material is selected, it is essential that the analogy between the
thought and the illustration of the thought be clear, even obvious.

Incorporate the Texts of Liturgy and Scripture. A fourth way that the
structure of mystagogy is enriched is that the text of both liturgy and

1 Above, 264.
w2 While enticing, the Easter Vigil sermon in which the congregation was

told that, in baptism, God makes us bigger champions than the Duke basket-
ball team was but a quick dip into the depths of the sacrament’s meaning.

143 Above, 266-269.
1 Harmless, Augustine and the Catechumenate, 365-366.
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Scripture is integrated into these sermons. By incorporating liturgical
and scriptural texts, mystagogy acknowledges the Church beyond the
congregation and articulates that the rites fit into that tradition. In this
way mystagogy contains ecclesial consciousness; that is, the continuing
life of both the congregation and the Church are addressed in these
sermons.™

One way to incorporate liturgy and Scripture is to quote texts as if
they had been written with this audience in mind. This is obviously
true for the text of the liturgy and can also be true for Scripture.
A second method is to allude to specific rites or parts of rites or to
biblical stories or images. A third method is to incorporate words
phrases, and ideas from liturgy and Scripture to “season” these ,
sermons. Finally, express ideas and reactions using liturgical and
scriptural language.

Tone. Tone helps to overcome the burdens of communication." The
first factor that determines tone is the hearers’ anticipated response to
the message. Ambrose’s task of leading the newly baptized to partici-
pate in mystagogy was made easier by the fact that he could assume
them to be active, attentive, interested, and involved listeners. ¥
Nevertheless, he structured his mystagogy to foster his listeners’
participation by using a catechetical style, re-creating his listeners’
experience of the rites, and giving them a voice in mystagogy.'®

In order to determine the hearers’ anticipated response, mysta-
gogues can conduct a mental “audience analysis” by spending time
filtering through all that they see and hear in the course of ministry.
Arr'.long the issues to be considered are the relationship of the congr.e-
gatlon and the community, the reasons the listeners participate in the
rites, and the listeners’ experience of worship. In considering the
.relationship of the congregation and the community, reflect on how
mﬂu.ential the Church is in the community. Think about what roles
the listeners play in the community—their jobs, their activities, and
their lifestyles—and the ways these roles both reinforce and ch,allen e
their faith. What societal attitudes and activities strengthen their ’
faith? What temptations and complacencies conflict with and even

" Above, 273-274.
" Above, 269-270.
" Above, 126-127.
¥ Above, 127ff.
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threaten their faith? What are the listeners’ fears, hopes, challenges,
and joys? .

In thinking about why the listeners participate in the rites, reflect on
why the listeners seek to be baptized or to have their children bap-
tized and why they come to the Lord’s table. We might be t('empted to
respond that contemporary Christians received baptism as infants as a
matter of course and therefore cannot answer the question as to why
they were baptized. This response reminds us that mystagogy implies
an accompanying renewal of sacramental practice. Aidan KaYanagh
argues that the R.C.LA. provides “a solid counterbalance against
infant baptism’s becoming a malign abnormality due to pastoral
malfeasance, theological obsession, or the decline of faith among
Christian parents into some degree of merely social conformity.’.’l49
Kavanagh observes that according to the Second Vatican Council, the

norm for baptism is

“solemn sacramental initiation done especially at the paschal vigil and
preceded by a catechumenate of serious content and considerab_le' dyra-
tion. This implies strongly, even if it does not require, that the initiate
be an adult or at least a child well advanced in years.'” The conciliar
emphasis is clearly on the adult nature of the norm of Christian initia-
tion, deriving as it does from the New Testament doctrine of conver-
sion’' . . .[T]he baptism of adults as the norm throws infant baptls.m
into perspective as a benign abnormality as long as it is practiced with
prudence as an unavoidable pastoral necessity—in situations such as
the frail health of the infant, or in response to the earnest desire of
Christian parents whose faith is vigorous and whose way of life givss
clear promise that their child will develop in the faith of the Church.”"*

199 Aidan Kavanagh, The Shape of Baptism: The Rite of Christian Initiation (New
York: Pueblo Publishing Co., 1978) 110.

10Gecond Vatican Council, Constitution on the Sacred Liturgy (1963),
nos. 64-68; Constitution on the Church (1964), no. 14; Decree on the Church’s
Missionary Activity (1965), nos. 13-14, concerning catechumens and Fhe
catechumenate. See also the Decree on the Pastoral Office of Bishops in the
Church (1965), no. 14, and the Decree on the Ministry and Life of Priests
(1965), no. 6. .

151 On Christian initiation’s derivation from the New Testament doctrine of
conversion see, for example, Decree on the Church’s Missionary Activity, no. 13.

12 Kavanagh, The Shape of Baptism, 109.
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Kavanagh's insights into the rites, coupled with the post-Christian
culture in which we live, make clear that if pastors are not asking why
people seck baptism or come to the table, they need to be. An impor-
tant implication of considering why people seek to participate in the
sacraments is that the contemporary Church will need to come to
terms with its own practice. For example, why does the contemporary
Church often engage in the indiscriminate baptism of infants and then
exclude baptized children from the Lord’s table? In addition to reflect-
ing on why the listeners participate in worship, contemplate what
these listeners” experience of worship was like. What united the wor-
shiping community in this celebration of the rites? What did the
assembly truly share in common? Was the listeners’ faith fortified or
discouraged by the worshiping community?

The second factor that determines the tone of these sermons is the
desire to guide the hearers into a fuller experience and deeper under-
standing and appreciation of the sacraments. Mystagogy makes use of
a “catechetical style,” a style whose purpose is not merely conveying
information but the formation of Christians.’® The aim of this style is
to engage the listeners in a dialogue so that they do not remain
passive. It is characterized by a higher degree of intimate contact
between the preacher and listeners, a clearer and simpler form, and a
spontaneous, improvisational manner, which includes direct address,
repetition, loose syntax, and dialogue.

In order to create a bond of intimacy and facilitate participation, use
the word you when speaking to or of the listeners and the word we to
express connection with them. Use simple sentences and conversational
(though not vulgar or slang) grammar and vocabulary. Ask questions
to move the sermon along, to hold the listeners’ attention, and to prompt
and involve them. Employ repetition, alliteration, and sharp contrasts
to make information easier to remember. Finally, make information
accessible, clear, and concrete by telling (biblical) stories and examples
that include direct discourse and dialogue. Provide information, but
not so much information that it overloads or overwhelms.

Use tone to make the hearers comfortable raising, addressing, and
overcoming their skepticism. Be direct and supportive, paternal and
familiar, open and candid. Give voice to the hearers’ questions, doubts,
disappointments, and objections to explanations.!™ Ask questions, put

% Above, 127ff.; 270.
1% Above, 142; 270.
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the hearers’ likely reactions into words, raise their objections to what
seems unreasonable. Do not protect either the listeners, the rites,
Scripture, or God.

Finally, although the tone of these sermons is intended to create inti-
macy and facilitate participation, mystagogues must be clear about
their role. The listeners are to identify primarily with their experience
of the rites, not with the preacher.™ The preacher’s role as spiritual
guide is to help the listeners reexperience the rites. Spiritual guides
point out the spiritual significance of the physical settings, elements,
and actions but do not draw attention to themselves.

Summary
Facilitating the listeners’ identification with, and participation in,

the rites is the reason that mystagogy is structured as a journey
through the rites of initiation. The listeners are placed within the
context of the rites, and particular rites are described specifically from
the perspective of the participants. Providing a sacramental experi-
ence that the people of God can enter deeply into, and identify with,
is a reason that we need rites that create anticipation and excitement,
and need to build upon that anticipation through a pedagogy of
silence. Whereas the journey of initiation creates anticipation, retrac-
ing that journey in mystagogy moves the hearers deeper and deeper
into mystery, where they encounter greater and greater holiness.
Having planned the trip, we now turn to the subject of sermon
delivery and how we retrace the journey.

RETRACE THE JOURNEY

We speak of delivering the mystagogical homily as “retracing the
journey” in order to re-enforce our conviction that mystagogy is an
event in which God is active and the entire faith community participates.
Ambrose knew that how one says something is as important as what
one says. This is particularly true in mystagogy for three reasons. First,
the preacher is attempting to engage the listeners in a dialogue and
re-create their experience of initiation. Second, while words alone can
convey information, words alone are not enough to evoke a perspective
on the listeners’ journey of initiation and to elicit a committed response
from them. Third, and most important, God is not encountered in

words alone but in the Word experienced, incarnated, and proclaimed.

155 Above, 276.
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In Chapter 8 we discussed eight contributing factors to effective
sermon delivery and their implications for Ambrose’s mystagogy.'®
Recognizing that all eight of those components should be considered
in order to ensure effective sermon delivery, in this section we will
concentrate on those components that seem to have unique implications
for mystagogy. As we did in Chapter 8, we will begin with the preacher,
move to the liturgical context, and conclude with the architectural setting.

The Preacher

In this section we will reflect on the implications that the preacher’s
attitude, character, habits, and method and style of delivery have for
mystagogical preaching. Recognizing the impact that the preacher’s
attitude has on the proclamation event,'” preachers should hold the
same convictions about the sacraments that they want to instill in their
hearers. If mystagogues want the sacraments to be a transforming
power in the lives of their people, mystagogues need to trust in the
power of the sacraments to transform their own lives. The event of
mystagogy will also be shaped by how the preacher views his or her
role. The mystagogy of a “distiller of truth” will be very different from
the mystagogy of a “steward of the mysteries.” For this reason we
have advocated for mystagogues understanding their role as that of
spiritual guide.'®

The character of the preacher can greatly affect how the message
will be received by the hearers." Therefore, if mystagogues are going
to spell out the implications for participating in the sacraments and
call their hearers to live differently in the world, mystagogues them-
selves need to strive to live this new life in ways that differentiate
them from the world. Mystagogues take the implications of baptism
and the Eucharist for their own lives most seriously. In so doing, they
both inform, nuance, and add credibility to the message and assure
the hearers that they have firsthand knowledge of the struggles and
challenges that come from taking the implications of being baptized
and receiving the Eucharist seriously.

Turning to the preacher’s habits, while on the surface mystagogy
may look like conversational reflection between pastor and people,

1% Above, 284—304.
%7 Above, 284-285.
* Above, 321-322; 339.
1% Above, 285-286.
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this effect requires careful preparation. The method that we are
proposing calls for disciplined study of Scripture and the Church’s
teaching on liturgy and sacrament, conscious listening to and involve-
ment in the daily lives of the faithful, contemplation of the rites as
mysteries, personal prayer and reflection, and the cultivation of
rhetorical skills. Mystagogy’s spontaneous and improvisational style
should not lull the preacher into thinking that off-the-cuff remarks
will pass for sustained reflection on the sacraments.

As for the delivery itself, while there is no single method or style of
sermon delivery,'® the mystagogical tasks of establishing intimacy,
engaging in dialogue, and leading into experience are all made more
difficult when the preacher reads from a manuscript or is chained to
notes and is therefore rendered incapable of addressing the assembly
directly. A tour conducted by a guide who reads from a travelogue
pales in comparison to a tour conducted by a guide who knows the
terrain. Mystagogy is intended to engage the faithful in conversation;
the spontaneity, direct address, and improvisation of a “catechetical
style”'®! are facilitated by freedom from a manuscript. This style is also
enhanced by the considered use of voice, gestures, body language,
and eye contact.

The Liturgical Context

The R.C.LA. specifies that “since the distinctive spirit and power of
the period of postbaptismal catechesis or mystagogy derive from the
new, personal experience of the sacraments and of the community, its
main setting” is a liturgical context, namely, the Sunday celebration of
the Eucharist during the Easter season.' Mystagogy is founded on
the experience of the mysteries and the word of God. The Sunday
Mass provides every member of the assembly the opportunity to hear
the voice of Christ and to renew the response of faith by which he or
she is joined to Christ’s body.'®

The Sunday celebration of the Eucharist during the Easter season in-
cludes readings from the Lectionary that are particularly appropriate
for mystagogy. The readings assigned for Year A are especially rich in

% Above, 288.

161 Above, 127-135; 270.

192 [nternational Commission on English in the Liturgy, Rite of Christian Initia-
tion of Adults (Collegeville: The Liturgical Press, 1988) 247.

1 Above, 296.
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images for mystagogy: the road to Emmaus;'* baptism prefigured in
the flood;' the newly baptized devoting themselves to the apostles’
teaching and to fellowship, to the breaking of bread and the prayers;'*
new birth through the living and enduring word of God;'¥ Paul’s call
to “set your minds on things that are above, not on things that are on
earth, for you have died and your life is hidden with Christ in God”;'%®
and “a chosen race, a royal priesthood, a holy nation, God’s own
people.”*” The homily and the general intercessions should take into
account the presence and needs of the newly baptized.””” The experi-
ence of entering more deeply into the mysteries is enhanced when the
assembly is given the opportunity to participate in the mysteries and
receive the sacrament as part of mystagogy.'”

In Milan the most dramatic feature of the liturgies for the newly
baptized was that the neophytes wore the white robes they received at
baptism throughout the octave of Easter. The R.C.I.A. directs that
special places in the congregation are to be reserved for the newly
baptized and their godparents.'”? Creative thought should be given to
discover ways to highlight and celebrate the special status of the

newly baptized even as they are being assimilated into the community
of faith.

The Architectural Setting

The liturgical context of mystagogy—the Sunday Eucharist—makes
the worship space and not a classroom the appropriate place for
mystagogy. Furthermore, the worship space is where Christian initia-
tion is celebrated, and arriving at the altar is the climax of the journey
of initiation. Holding mystagogy in the worship space also highlights
and celebrates the neophytes’ new status as full members of the
Church.

" Luke 24:13-35.

51 Peter 3:13-22.

1% Acts 2:42.

171 Peter 1:23.

18 Colossians 3:2-3.

1 1 Peter 2:9.

" International Commission on English in the Liturgy, Rite of Christian Initia-
tion of Adults, 248.

71 Above, 298.

" International Commission on English in the Liturgy, Rite of Christian Initia-
tion of Adults, 248.
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The space in which preaching occurs has tk'le power to eithe,r
enhance or detract from effective sermon delivery."” Ambrose’s
cathedral enhanced his mystagogy.'” The basilica nova was la.rge’ and
lavish. In addition to being the setting of both the congregat.lon s
liturgical movement from death to new life and the celebration of the
mystery of the Eucharist, from which the neophytes had once beenl
excluded, the basilica nova itself was overwhelming and undoubtedly

werful impact on the neophytes.
hag:nz?der how thpe worship space can help the neophytes tq more
fully experience the rites when they are inltlatgd, partl.mpate:' in rr;ysta-
gogy, and re-experience their initiation as the rlt(?S atl"e 111u‘m1.nate .
The Church needs a place to celebrate the mysterles., a building t’hat
will point to a reality beyond itself, [that will] r?mmd us that welre s0-
journers on this earth with a destination—the c?ty of New Jerusa em—t
that we glimpse (however imperfectly) from this }?lace where vae e.rl\.ac
our holy rites.”"”* In terms of mystagogical prethlng, become familiar
with and account for the acoustics of the space in order t.o enh.an'ce an
intimate, conversational atmosphere. Consider the location within the
worship space where these sermons will be preached and_the arrange-
ment of the assembly for their impact on both the perception 9f the
preacher’s authority and the establishment of intimacy and dialogue.

APPLYING OUR METHOD ' ot
In the four previous sections we laid out tk,le stepsina metho' o t
mystagogical preaching—question Ambrose s assumptions, z;rnve a
the message, craft the homily, and retrace the journey. Thoug asa .
theoretical model mystagogical preaching may seem complicated an
overwhelming, in practice it is a simple, straightforward process.
Harmless is correct that “in practice, the art of m}./stagogy is a good
deal simpler than one might think.”"7¢ In this section we w11.1 therefore
move from theory to practice and, hopefully, from complexity to
clarity as we provide an example by using our method to create a

113 Above, 299. See James White and Susan J. White, Church A.rchf'tccturc:
Building and Renovating for Christian Worship (Akron: OSL Publications, 1998)
26-28.

174 Above, 299—304. .

s David Philippart, “Like Living Stones,” Environment and Art Letter 12,

no. 3 (May 1999) 34-
e Harmless, Augustine and the Catechumenate, 365.

354

simple mystagogical homily. Our approach in this section is to provide
a running commentary as we work through the process.

Question Ambrose’s Assumptions
Inasmuch as we already argued in favor of the relevance of the

assumptions underlying Ambrose’s mystagogy to the contemporary
Church,'” here we will offer some limited observations on how these
premises are manifested in the faith community for which this mysta-
gogy is intended, Saint Timothy Lutheran Church, where I serve as
pastor. Both pastor and people have experienced and are convinced of
the unseen activity of God at work in liturgy, Word and Sacrament.
This is a congregation of less than twenty people who, when ques-
tioned about why they work so hard to keep their congregation going,
often speak of encountering Christ in weekly worship. While the
members of this congregation would not say that the community in
which they live is a post-Christian culture, they would say that they
struggle with the erosion of the family, lack of commitment to the
Church, and that when measured by ecclesiastical and cultural yard-
sticks, their church is dying. The friction between faith and culture be-
comes most clear when this faith community contemplates its future.
While some members argue that the congregation must become
“bigger and more successful,” the majority have come to believe that
faithfulness to the Gospel calls them to embrace their congregation’s
inevitable death and celebrate a resurrection by dedicating their
remaining resources to the start of a new mission in some other loca-
tion.

Saint Timothy has adopted a mystagogical approach to sacramental
catechesis, that is, instruction follows participation in the rites. This is
true for both traditional times of instruction on the meaning of the
sacraments, such as first communion instruction, and when introduc-
ing new liturgical practices, such as the weekly celebration of the Eu-
charist and footwashing on Maundy Thursday. Prior to participation,
people are given cues on the mechanics of the liturgy, that is, how one
participates. After participating in the rite, instruction on its meaning
takes the form of shared reflection on the experience. The result has
been an eagerness on the part of the community to experience God in

worship rather than to understand “why” we do this and what the
rites are supposed to “do.”

" Above, 311-326.



We have been able to use this approach in part because the part-time
nature of my pastoral ministry, focused as it is on Sunday worship,
makes me chiefly a liturgical presence and steward of the mysteries
rather than an administrator, community leader, or even counselor.
While a few members of the congregation find insights gained from
historical-critical exegesis “interesting,” the majority find this approach
“academic” (code for boring) and unrelated to their lives. My preach-
ing in this context has become simpler, less crafted and more conver-
sational, concrete, and limited to a single, explicitly stated insight.

Arrive at the Message .

The “text” on which this mystagogy is based is the celebration of
baptism at the congregation’s Easter Eucharist. The b‘ulletm.msert in
which this liturgy is printed in full provides our starting point as we
establish the text. The candidate is the fourteen-year-old foster child of
members of the congregation. It is generally known that he has been
in trouble with the law. The order for baptism is that found i.n the
Lutheran Book of Worship;'® however, it has been mod.iﬁed tc? 1r,1corpo-
rate an explicit reference to baptism as participation in .Chrlst s death
and resurrection, the Easter renewal of baptismal promises by the
entire community, and an invitation to the entire congregation to come
to the font and be marked with the sign of the cross in remembrance
and renewal of their own baptism. The minister marked the sign of
the cross on each person’s head with baptismal water and said, ”Y.ou
are a baptized child of God.” In the insert the rite is b.roken down into
the following units: presentation, prayers, thanksgiving over the .
water, renunciation and profession, baptism, laying on of hands, sign-
ing with the cross, giving the light, welcome, and sharing the peace.
Inasmuch as this is intended to be an example of mystagogy, we w11.l
limit our discussion to the unit entitled baptism rather than explaining
the entire rite.

For this celebration the font, a finger bowl in a wooden stand tucked
away in the corner of the chancel, was replaced by a large antique powl
and pitcher (which were used on Maundy Thursday for footwas.hmg)
placed on a small table midway down the center aisle. The candidate

1% ]_ytheran Church in America, The American Lutheran Church, 'IThe Evan-
gelical Lutheran Church of Canada, The Lutheran Church—Missouri Synod,
Lutheran Book of Worship (Minneapolis: Augsburg Publishing House, 1978)
121-125.
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was baptized “in the name of the Father, and of the Son, and of the
Holy Spirit” as water was poured over his head three times. The pastor
was generous in his use of water; the candidate, who was initially
nervous and stood with his head bowed, was amused by the mess the
pastor made. The congregation was excited about the baptism and
participated enthusiastically. The people seemed eager when it was
time for them to come forward to receive the water and blessing. The
intention in using a large bowl and pitcher, placing them in the center
of the congregation, baptizing with generous amounts of water, and
inviting the entire congregation to come to the font was to make bap-
tism more prominent and increase the drama of the celebration. In
talking to people after the service, it occurred to me that although we
were not immersing in a baptismal pool, to these people the celebra-
tion seemed lavish, a different perspective than my own.

Turning to Scripture in order to interpret the meaning of this celebra-
tion of baptism, we find that the liturgy is packed with biblical images
and stories. For example, the prayer said over the font rehearses God’s
use of water in the biblical narrative of salvation history: creation,
flood, Israel’s passage through the sea, Jesus’ baptism in the Jordan.

In the renunciation and profession, there is explicit reference to Paul’s
teaching that in baptism we are buried with Christ and lay dead in
order that as Christ was raised from the dead by the splendor of the
Father, we too might walk in newness of life. There are also references
to the light of Christ shining within us and to baptism as cleansing
and rebirth. The congregation coming forward to the place of baptism
and their reaction to the size of the bowl and the amount of water
used suggests to me Naaman coming to the Jordan and the paralyzed
man at the pool of Beth-zatha. Finally, the second reading for the
Sunday on which this sermon will be preached, the Second Sunday of
Easter, blesses God who has “given us a new birth in a living hope
through the resurrection of Jesus Christ from the dead, and into an
inheritance that is imperishable, undefiled, and unfading.”"” Finally,
this being the Easter season, the account of Christ’s resurrection that
was read last Sunday is undoubtedly running through people’s heads.
We will use these biblical images to both explain and illustrate baptism.
As I reflect upon these images, the tools that I should use to inter-
pret them become apparent. The biblical accounts of God using water
to create, drown evil, set free from slavery, cleanse, heal, and give new

™1 Peter 1:3-4.



life are all types of baptism. The Easter context, the c%mdidate’. 5 de'sire
to be baptized as part of beginning anew and changlr.lg the direction
of his life, and the congregation coming to the water in the same way
that Naaman, the paralytic, and Jesus came to the water provide
appropriate entrees into these types. ' . .

We are, of course, speaking metaphorically (allegorically) in saying,
for example, that the baptismal bowl is a river or pool, that walking
down the aisle to the bowl is a journey or pilgrimage, and that water
poured over someone’s head and spilling out of the bowl onto the
floor of the nave constitutes a flood. We can link these ima.ges and
metaphors using chains of reasoning in order to expre’ss'thelr common
reality; Naaman's journey to the Jordan, the women’s journey to the
empty tomb, and this faith community’s jourrTey to the fon.t are all‘
about God healing and giving new life. By piling up meanings, using
all these images and meanings rather than sclecting one, ic faith .
community receives a powerful sense of what happened in the ca.ndx-
date’s baptism and their own. Of course, we want to check th’ese inter-
pretations to ensure that they are in keeping with the Church’s
tradition and theology. N

Finally, we must address the question of what difference part1c1pat-
ing in this rite makes in these people’s real lives. Though the candi-
date is not familiar with the term “conversion,” both he and the
cong'regation are aware that his decision to be baptizefi involvgs
choosing a way of life different from the way he had lived. Using
larger symbols and positioning the place of ba}ptlsm frfmt and ce‘nter
hopefully communicated that their baptism, like Jesus’ resurrection,
is not an event that happened long ago, which should be tucked away
in a corner, but is the power of God at work in our lives todja\y. To ta?ke
baptism seriously is to share in Christ’s death and Fesurrectlc.)n, to live
in a way that proclaims that in death there is new life. qu th1§ assem-
bly, the calling to die and rise with Christ has important 1mp11cat1.0ns
for whether the congregation should continue to struggle to survive.

Craft the Homily '
Creating the homily is perhaps the heart of mystagogy. Begin by
determining the theme or focus statement for the homily, what the
listeners will think, feel, decide, and do. For this homily the focus .
statement is: “In baptism, we shared in Christ’s death and resurreFtlon.
Remembering that we are baptized, we experience Christ’s new l.1fe S0
that we can live that new life today.” Next, use the shape of the rite to
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create the structure of the sermon. In this case the structure might be:
the candidate is baptized; the people come to the baptismal bowl; they
are signed with the cross in baptismal water and are told that they are
children of God; they celebrate the Eucharist. Next set the rite in con-
text and use multiple images to explain its meaning. Finally, enrich the
sermon through the use of language, description, illustration, incorpo-
ration of liturgy and Scripture, and tone. Perhaps the best way to illus-
trate this process is to provide an example of a portion of a homily
with commentary in explanatory footnotes.

“Do you remember what we did last Sunday?™ On that great Easter
Day, after hearing about the women making their way to the empty
tomb, we made our own Easter journey.”™ We brought Dillon to the bowl,
to the font, to the baptismal pool, and we came here ourselves.!®» What
were you thinking when I poured the water on Dillon’s head, ‘in the
name of the Father, and of the Son, and of the Holy Spirit’?'* Did it
occur to you that Dillon was sharing in Christ’s death and resurrection,
or were you just worried that I was spilling water on the floor?® What
would you say if I told you that I made a mess on purpose? I wanted
you to see how big and powerful baptism is. 1t’s not just a sprinkle;
it’s a bath."™ When we come to the waters of baptism, we bathe in
Christ’s death and resurrection; we bathe in God’s gift of new life.’
“Now the Bible tells us what happens when we bathe in God's gift
of new life.'” Naaman was a Syrian general. Naaman was a powerful

"*The assembly is directly addressed and called upon to remember what
we did last Sunday.

" The rite is placed in its liturgical context.
' Here I am summarizing the rite that I am going to describe. The phrase

“the bow], the font, the baptismal pool” is intended to enlarge this body of
water in the minds of the hearers.

"I am here quoting the baptismal formula.
"*The questions are intended to help the listeners reflect upon their experi-
ence. The question about spilling anticipates some people’s likely reaction.

The last question contains a statement of the theme “sharing in Christ’s death
and resurrection.”

*Use of natural images.
"% Statement of the theme.,
' In these paragraphs I use a series of biblical images to lift up different

dimensions of baptism. I retell biblical stories in narrative form. The move-
ment is from the lesser to the greater.
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man. Naaman had troops and chariots at his disposal; he also had
leprosy. One day his servant said to Mrs. Naaman, ‘If Naaman wants
to be cured, he should go to Israel, and they will make him well.” Now
Mis. Naaman told Naaman, and Naaman told the king of Syria, and
the king sent him to the king of Israel with VIP credentials. When the
king of Israel was told that a man had been sent to him to have his
leprosy cured, he tore his clothes, which is a biblical way of saying
that he had no idea of what to do. But the prophet Elisha knew what
to do. He told the king to send the man to him, and when Naaman
showed up, Elisha told him, ‘Go down and bathe in the Jordan and
you will be cured.” Now I've seen the Jordan and, let me tell you, it’s
no Colorado River; it's a backyard creek. And it left Naaman mightily
unimpressed. Naaman thought to himself, ‘He wants me to wash in
this?’ But his servants said to him, ‘Why not give it a try?” Then he
went into the Jordan, bathed there, and came out cured. So too we
come to a bowl of water."® But it’s not just any water; it’s water mixed
with God’s Word. We are bathed in it ‘in the name of the Father, and
of the Son, and of the Holy Spirit. Our lives are cleansed of every-
thing that would destroy us, and we are made clean, new, soft as a
baby’s bottom.

“John’s Gospel tells us about a pool called Beth-zatha, where sick
people hung out. When the pool bubbled like a hot tub,”® God was
said to be touching the water, and the first one in was cured. Baptism
is better than that pool. You see, in baptism God touches the water and
everyone is cured. In baptism God touches the water and everyone is
first.™ When we come to the waters of baptism, God does for us what
he did for Jesus when Jesus came to the Jordan. God calls us God's
beloved and pours out the Holy Spirit upon us.

“How does this happen? In today’s reading from First Peter, we
heard that God has ‘given us a new birth into a living hope through
the resurrection of Jesus Christ from the dead.”' This new birth is
baptism. For, as Saint Paul tells us, in baptism we are buried with
Christ and lay dead so that, as Christ was raised from the dead by the
glory of the Father, we too might walk in newness of life."” In baptism

8 Here | move from the biblical narrative to its application to baptism.
1#Jse of a cultural image.
% Repetition is used to reinforce God's presence in baptism.

W1 Peter 1:3-4.
9 Incorporation of biblical text cited in liturgy.
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God is present in the water to join us to Christ. In baptism we share in
Christ’s death and resurrection. In baptism Easter happens for us.™

“And so you came down the aisle to the font. After church last
Sunday, some of you told me you didn’t like that bowl of water smack
dab in the center of the aisle. You said you almost knocked it over or
fell over it yourself." And what did I say to you? ‘Exactly! That's the
point!” Baptism is central to our life and not something that happened
long ago, something that we tuck away in the corner of our lives like
we tuck our baptismal font away in the corner of the chancel. You
came down the aisle to the font. You saw the water."” I dipped my
hand into it and touched your forehead. I touched you with Christ’s
Cross, as was done at your baptism, as we do on Ash Wednesday. This
time [ made the cross with baptismal water. You were touched with
the water that was touched by God. And you heard the words, ‘You
are a baptized child of God."* Easter happened for you.

“When you think about it, our Easter journey is better than the
women'’s. For while they found only an empty tomb, in baptism we
encounter the risen Christ. Encountering Christ changes people.’” We
see the change Dillon is making in his life. Dillon, we're proud of you
fmd we will help you in every way we can. But making the Easter ,
journey of baptism also changes and challenges this church. The ques-
tion we are empowered to ask is how we as a congregation can take
Easter most seriously. Knowing that God in Christ has brought us
from death to new life, we can wrestle with the question of what is the
best way that Saint Timothy can witness to the world that God brings
new life out of death. We can dare to ask, Could it be that our congre-
gation’s best witness to Christ is to face death in order to live anew?

“As we did last Sunday, as we do every Sunday, we continue our
Easter journey by moving from the font to the table, where we
encounter the risen Christ and are joined to him in bread and cup.®
That Christ is present in the supper to strengthen us for our journey is
something we will talk about. For now it is enough to receive him

1 Statement and restatement of the theme.

¥ Here I am voicing the hearers’ objections.

" Direct address and appeal to the senses.

¥ Quotation from the liturgy.

' Here I move into the implications of participating in this rite.

198 3 -
['am attempting to place both the rite and this sermon in their liturgical
context.
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with joy, knowing that in baptism he brought you safely from death to
new life.”

Retrace the Journey

Sermon delivery is a most personal matter, and so the best I can
offer are my own observations. As I contemplate preaching this sermon,
it occurs to me that the baptismal bowl and pitcher should be exactly
where they were when this baptism was celebrated and that I should
preach from the aisle and the font rather than from the ambo. It alsq
occurs to me to use gestures to reenact the rite: pouring water, blessing
the font when I talk about God's presence in the water, and marking a
cross on an imaginary forehead. I want to be familiar enough with the
text so that I can give the illusion of extemporaneous speech. L also
want to use eye contact to enhance direct address. Finally, while the
implications for daily life are most real and serious, I do not want my
tone to allow them to overwhelm the good news of this message.

REFLECTION: THE PNEUMATIC DIMENSION OF A
METHOD OF MYSTAGOGICAL PREACHING

At this writing the method of mystagogy proposed in this chapter
remains largely a blueprint. We have yet to put this method into prac-
tice and discover the fruits of our labor. Consequently, just as we
could not point to evidence of the Spirit’s activity in Amb.rosg’s mysta-
gogy, neither can we offer proof that the Spirit will. b'e actlv.e in mysta-
gogy based on this method. The “next steps” in this mvestlgétlop
would therefore be, first, to “field test” this method by teaching it to
pastors and subsequently interviewing both them and their congrega-
tions about its effectiveness and, second, to explore whether the lan-
guage of symbol, image, and experience speaks to our cul'ture. Even.a
cursory review of the recent presidential campaign, with its emphasis
on providing experience and creating meaning through layers of
images, suggests that the language of symbolism does speak to
our culture.

In the absence of concrete data that verifies the Spirit’s involvement
in our approach to mystagogy, we will devote this reflection to
reviewing five convictions about the Spirit underlying or, better yet,l
springing from the method proposed in this chapter. First, Ambrose’s
example suggests that in preaching, the Spirit is encountered through
discipline and not by some miraculous, extraordinary means.
Ambrose’s preaching on the sacraments resulted from liturgical par-
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ticipation, involvement in the lives of his people, study, and prayer.
From Ambrose we learn that the Holy Spirit speaks and acts through a
method of mystagogical preaching and is not constrained by it.
Second, the preacher is a vessel through whom the hearers might
encounter and receive the Holy Spirit. Preachers are the voice of the
Spirit and do not speak for themselves or by their own authority.
Consequently, we have suggested that the role of the mystagogue is
that of steward of the mysteries and spiritual guide.
Third, mystagogy takes seriously that Christ calls people to himself

through the Spirit in personal encounters in order to give them new
life and transform their way of living in the world. In fact, the Spirit of
Christ not only gives new life and transformation, the Spirit also
sustains this transformation and brings it to completion. Both the
Christian mysteries and mystagogy are encounters in which the Spirit
of Christ gives and sustains new life and transformation. The rites of
initiation are God’s means of making us participants in the mystery of
salvation. Through baptism Christians enter into the saving activity
of Christ, hoped for in the Old Testament, accomplished once and for
all in Jesus’ suffering, death, and resurrection, and awaiting complete
fulfillment in Christ’s return. The sacraments are the means by which
we participate in Christ’s saving activity in the time between his resur-
rection and his return. Through baptism and the Eucharist we receive
faith and vision as God brings us “from earthly things to heavenly
things, from sin to life, from guilt to grace, from vileness to holiness.”™
In our encounter with Christ in baptism, we share in Christ’s death
and, more than being brought back to life, we receive new life. In the
Eucharist we receive spiritual food by which Christ is sealed within
us. Mystagogy is an opportunity to experience God's grace, Christ’s
presence, and the Spirit’s power in such a way that we open ourselves
to God, cling to Christ, view our lives and the world through the eyes
of faith, which we received at baptism, and are equipped to live ac-
cording to this vision. To see with the eyes of faith is to perceive the
invisible activity of God by experiencing the spiritual realities behind
sensible appearances. The task of mystagogy, then, is to reveal the
pneumatic dimension of the rites of initiation, that is, to help the faith-
ful discover how God’s saving activity in Christ is contained in the
liturgical action. Mystagogy accomplishes this task by providing a

' De sacramentis, 1.3.12 (SC 25bis.66).
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fuller, deeper experience of the mysteries and by engaging in a
dialogue about them not only between the preacher and the congrega-
tion but, through that conversation, also between heaven and earth,
between Christ and his Church.

Fourth, mystagogy views Scripture as a mystery inspired by the
Holy Spirit that provides the key to understanding how God’s saving
activity in Christ is contained in the sacraments. Inspired by the Spirit,
mystagogues can find in Scripture both the meaning of the rites and
the language and images used to explain them. Both Scripture and the
rites speak in the language of symbols. The life of Christ is the lens
through which this language of symbols is understood.

Fifth, our method assumes that mystagogy is an event in which the
Spirit will act; therefore, these sermons are crafted in such a way that
the hearers will best experience God in their instruction on the sacra-
ments. In order to create this event, the hearers are addressed directly,
engaged in dialogue, and invited into a deeper experience rather than
given information. Mystagogy is structured to show the continuity of
God’s saving activity in the Old and New Testaments and God's activ-
ity in the sacraments. Through this continuity the faith community
comes to experience and understand that God is acting in the rites as
God has acted in the history of salvation recorded in Scripture. The
tone of these sermons is intended to create an intimate relationship of
trust so that the community will be open to the Spirit. Finally, these
sermons include an emphasis on mission.

CONCLUSION

God comes to us through experience. Participating in the mysteries
and reflecting on them in mystagogy arc both events in which we
experience God's presence, grace, and power. Christ himself proclaims
his Gospel to particular people and seeks from them the response of
faith. Ambrose says:

“You went there [to the font], you washed, you came to the altar, you
began to see what you had not seen before; that is to say, through the
font of the Lord and the preaching of the Lord’s passion, at that
moment your eyes were opened. Before, you seemed to be blind of
heart; but now you began to perceive the light of the sacraments.”?"

™1bid., 3.2.15 (SC 25bis.100).
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In the rites of initiation God gave faith and opened the neophytes’
eyes to see with the eyes of faith; however, the newly baptized came to
understand and appreciate what happened to them in the rites only
when Ambrose invited them into the mysteries and led them deeper
a.nd deeper into holiness. God is still opening the eyes of faith in bap-
tism and the Eucharist. Inviting the faithful into the mysteries, leadin
them deeper and deeper into holiness, helping them to unders’.tand ’
and appreciate what happens to them in the sacraments is the privi-
lege and calling that a fourth-century bishop extends to a twenty-first-
century Church. We pray that this study will in some way equip the
Church to respond to Ambrose’s call and accept his invitation.
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Index

allegory, 200201, 230-234, 334-335

allusion, 245

altar, procession to, 179-180

Altar of Victory, 51, 57

Ambrose of Milan

appearance, 78-80, 294; baptism,
47, 4952, 285; birth, 33; as
bishop, 35-36, 101, 107, 108; and
congregational song, 55, 6768,
118-119; death, 84-85; education,
36—38; and emperors, 60—61;
episcopal election, 36, 44—47;
faith, 34-36, 80-83; family, 33-35;
governor, 38, 43-44, 113; liturgi-
cal ministry, 67-68; metropolitan,
70; moral leader, 72~78; pastor,
68—70; personality, 80-81; on
prayer, 81-83; Roman Empire
and, 51-67; social background,
34-35, 62; theologian, 83-84;
wealth and property, 63-65;
worldview, g4
preaching: assessment of, 8991,

106~108; delivery, 18, 9596, 105,
284-295; funeral, 9697, 102-103;
goal of, 94—95; Holy Spirit and,
89, 109~110; liturgy and, 105-106;
originality of, 9091, 99-102;
preparation for, 104-105; rhetoric
in, 95-98; Scripture and, 91-92,
98-100, 108, 207ff.; style,

102-103; teaching on, 93—98;
tone, 129; types of, 95, 249
works, 12 n 21; Contra Auxentiun,
55, 97; De Abraham, 76, 103, 150;
De fide, 52, 82; De Helia et iciunio,
72-73, 81, 100 . 56, 103, 151-152;
De mysteriis (See De mysteriis);
De Nabuthae, 63, 72-73, 100 n. 56,
103; De officiis ministrorum, 46, 63,
78, 84, 93, 95-96, 100 n. 56, 101;
De penitentia, 69, 82; De sacramen-
tis (See De sacramentis); De Tobia,
7273, 100 n. 56; De virginibus,
83; Epistola 77, 56 n. 112; Epistola
extra coll 1, 59; Explanatio symboli
ad initiandos, 22, 153-155;
Expositio evangelii secundum
Lucam, 155
anaphora, 181-182
anointing(s), postbaptismal, 170~-172;
prebaptismal, 161-163
anticipation, 277-278
Arians, Arianism, 23, 35 n. 19, 36, 45,
51-57, 60, 67, 97, 193195
Aristotle, 15, 16
asceticism, 34-35, 71, 79, 81
athlete, 94, 152, 162-163, 193, 267
Augustine of Hippo, 5, 7, 15, 16, 49,
55, 67, 68, 79, 84, 89, 91, 102, 113~
114, 119-120, 283
Auxentius of Milan, 44, 45, 64, 84
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baptism, adult, 348-349; biblical types
of, 198-199, 214, 217, 224, 255-256;
Christ and, 165; cross and, 165; de-
cision for, 120~122; disappointment
with, 142; death and resurrection,
51, 167-171, 256-257; Easter and, 3
n. 6, 156; effects of, 169; Epiphany
and, 148; faith and, 136-137; for-
giveness and, 168-169; in Milan,
166-170; new birth, 169— 170; post-
ponement of, 48, 120-121; Trinity
and, 165 (See also Rite of Christian
Initiation of Adults; rites of initiation)

baptistry, entrance into, 158, 161, 232~
233; in Milan, 158-161, 166, 267

basilica conflict, 51, 52~535, 61, 68

Beth-zatha, 214, 224, 235-237

bishops, advocate for the poor, 63-64;
as instrument of grace, 59; personal
virtue of, 77-78; as official preacher,
3 n. 5; secular authority of, 62

Callinicum, 51, 58, 60, 66

catechesis, 115, 317, 341; moral, 150~
151; postbaptismal (See mystagogy),
sacramental and experience, 186—
188, 317-320

catechetical style, 127-136, 270, 349

catechumen(s), 35, 46—47

catechumenate, ancient, 2 n. 3, 149-
150; modern, 4

cathedral of Milan, 87-88, 116, 149~
150, 299-304

Catholics, 35, 44-45, 47

chains of reasoning, 234-238, 335-336

Christ, baptism of, 166, 199, 258; and
institution of baptism, 165, 238;
and institution of the Eucharist,
183-185, 238; foreshadowed in OT,
227-238; as interpreter of Scripture,
222

Chrysostom, John, 3, 11, 21, 216, 317
n. 29
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Church, and culture, 94, 312-317 (See
also faith and culture), Empire and,
59-61, 123, 312-313; fourth century,
114-115; 312-313

Cicero, 15, 16, 37, 42, 97, 100

compelentes, 113,149

Constantine, 57

Constantius, 47

Constantius II, 57

conversion, 260, 318

councils and synods, 3 n. 4, 24 n. 80, 36

Craddock, Fred, 16

creation, 214, 224

creed, 153-155, 223

Cross, sign of (see also baptism, cross
and)

Cyril of Jerusalem, 3, 11, 150, 186,
214216, 251, 317

De mysteriis, 11-13, 20, 3132, 47, 83

De sacramentis, 11-14, 17, 20~29, 32;
authorship, 24-26; date, 23—24;
genre, 20, 26-27; history of, 20-23;
oral style of, 2728, 288-293; physi-
cal imagery, 139-140; relationship
to De mysteriis, 12, 20, 27, 28-29,
291-293; structure, 250-260, 288

definition, 254-256, 343

delivery: attitude and, 284—285;
character and, 285—287; habits and,
287-288; importance of, 282-284;
method of, 288ff.; and mystagogy,
350-354; nonverbal communication
and, 294-295; as retracing the
journey of initiation, 350-354;
voice and, 293-294

description, 263-266, 345-346

direct application of text, 200, 241—
242,336

discipling arcani, 149, 155-156, 317, 320

Easter (see baptism, Easter and)
ecclesial consciousness, 273-274

Elisha, 183, 214, 224, 229, 232 (see also
Naaman)

Enrollment, 148-149

Ephphatha, 157-158, 228, 241, 244, 252,
254, 261-262

Epiphany (see baptism, Epiphany and)

Eucharist, 54, 59, 67, 180-185; biblical
types of, 198-199, 214, 217, 230,
237-238, 257-258

exorcism, 165 (also see scrutinies)

faith, culture and, 122~123, 312-317
(see also Church, culture and); eyes
of, 137, 189-190, 224, 251, 259-260,
272-273, 311-312 (see also baptism,
faith and; rites of initiation, faith and)

fasting, 151-152

flashback, 258260, 344

flood, 198, 214, 224, 229, 257

font, 50; coming out of, 169; in Milan,
160-162, 166; as tomb, 167

footwashing, 172-173, 191, 243, 253-
254

garment, baptismal (see white robe)
Gervasius, martyr, 55, 82, 84
Gratian, 52-53, 57, 61

Holy Spirit, and sermon delivery,
304-307; and the human heart, 115,
152; and the listeners, 142~144; and
a method of mystagogy, 18-19,
362-364; and the rites of initiation,
204—205; and preaching, 18-19, 271;
and the preacher, 108-110; and
Scripture, 246-248; and the shape
of mystagogy, 278-280

identification, 276277

illustration, 266-269, 346

image, imagery, 139-140, 255, 263—
264; biblical, 264-264; cultural, 267
268; natural, 266267

immersion, 167-169

inductive reasoning, 253-254, 280,
343

intent, interpretation by, 201202, 336

interpretation, methods of (see alle-
gory; allusion; chains of reasoning;
direct; intent; narration; speaking
the Bible; summary; thematic;
translation; typology)

intimacy, 127, 129, 174-175, 278, 349

Jerome, g9

Jews, Judaism, 57-59, 193-194
Justina, 52-53, 61

language, 261-263, 344-345

lectionary, 211; in Milan, 211-213,
294-295; and mystagogy, 352-353

lenten instruction, 149~151

lesser to greater, 257-258, 344

Lord’s Prayer, 182

Marah, 165, 183, 214, 224, 229
Marecellina, 34-35, 56-60, 64, 82
marriage, 76-77
martyrs, martyrdom, 55-57, 82, 121-
122
Milan,
church of: composition, 116-118;
spiritual hierarchy, 115 (See also
cathedral, Ambrose and congre-
gational song)
city of, 38—42; society, 73—77
myron, 170-171
mystagogy, assumptions underlying,
311-327; Church’s tradition and,
337-338; definition, 2; within the
Eucharist, 298, 352—354; goal, 2, 4,
7,125, 145, 190, 272-273, 336-337,
342; listeners’ participation in,
111-112, 124-142, 347; liturgy and,
185-204, 327-340; method of, 8, 10,
14, 309ff.; in Milan, 297-304; need
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for, 4-10; preacher’s role in, 320—
324, 350-352; as preaching, 2, 3-32;
RCIA and, 5-7; Scripture and,
214£f., 331-337; structure of, 18g—
190, 250—260, 271-278, 341-350;
symbolic logic of, 197, 251, 331;
techniques, 115, 264, 317-320,
336-340 (see also catechetical style,
definition, flashing back, inductive
reasoning, lesser to greater, problem
to solution, speaking the Bible)

Naaman, 198, 214, 224, 230, 258-259

narration, narrative, 133-135, 243-244

neophyte(s), 1, 31-32; of Milan, 116-
123; ability to listen, 119-120,
126127, 269—270; decision to be
baptized, 120-122; and mystagogy;
2,3,6,17, 124-142

Nicene Creed, 35, 36, 47-49

offering, 180-181

Origen of Alexandria, 83-84, 100ff.,
230

orthodoxy, 3637, 47, 52

pagans, paganism, 31, 51, 57, 77, 193—
194

Paulinus of Milan, 33-34, 41, 46—47,
69, 80, 84, 90, 93

Peace of Constantine, 2 n. 3

Philo of Alexandria, 84, 100ff., 230

Plato, Platonism, 42, 84, 100, 230

poor, poverty, 63-65

preaching, architectural setting and,
253-254, 299; assembly’s role in,
87 n. 3, 111-112, 122; as event, 2, §;
Holy Spirit and, 18-19, 271; liturgi-
cal context of, 295-297, 352-353;
metatextual elements of, 18, 294;
method of, 14, 309-310; preacher’s
role in, 87-88, 109-110; qualities of
effective, 106-110; Scripture and,
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209ff.; thematic vs. text-based, 209-
211
problem to solution, 256257, 343
profession of faith, 166-167
Protasius, martyr, 55, 82, 84

questions, 131-133, 142
Quintilian, 15, 16, 37
quotation, 242-243

recognition, 274-276

Red Sea, 183, 198, 214, 224, 229, 232,
257, 258

renunciation, 163-164, 196

repetition, 135

resurrection, 169-171 (see also bap-
tism, death and resurrection)

rhetoric, cultivating listeners, 126;
politics and, 43—44; training in,
36-37; bishops and, 9597

Rite of Christian Initiation of Adults
(RCIA), 4 n. 11, 5 1. 13, 10, 349-350

rites of initiation, and Christian
living, 140-141, 191-195, 338-340;
as drama of salvation, 195-197,
311- 312; recreating experience of,
137- 141; faith and, 136-137, 188-
190, 244; God’s presence in, 311—
312; in Milan, 156-185, 190-191;
incorporating into mystagogy,
200-204, 346—347; as mystery,
197-198; and Scripture, 185-1806,
198-199, 210— 211; as symbol, 197;
as “text” for mystagogy, 145, 327-
329; and the Trinity, 195, 199

Roman Empire: and Christianity, 34-
35, 312-313; culture, 35, 43, 77-78;
law, 37-38; world view, g4

sacraments, 32, 199, 257, 312, 326;
centrality of, 320-321; prefigured
in Old Testament, 214ff., 227, 235,
258

San’Ambrogio, Church of, altar, 87;
mosaic of St. Ambrose, 78-79

Satyrus, 3436, 38, 102, 122

Scripture: and Historical Critical
Method, 322-326; incorporating
into mystagogy, 242-246, 346~347;
and mystagogy, 214ff.; as mystery,
220-225, 323; patristic approach to,
207ff., 322-326; rites of initiation
and, 185-186, 199, 210-211; three-
fold meaning of, 222-224

scrutinies, 152-153

sea, 94, 193, 221, 266267

sermon: delivery (see delivery),
method of preparation, 14; qualities
to be sought in, 272ff.; structure,
249, 250, 271

Simplicianus, 49, 114

sin, 168-16g, 173, 256-257

Song of Songs, 83, 174-175

speaking the Bible, 92-93, 245-246

spiritual seal, 176-179

summary, 244

Symmachus, 58

thematic interpretation, 202-203

Theodore of Mopsuestia, 3, 11, 150,
251, 317 N. 29

Theodosius, 5759, 60, 61, 65-67

Thesssalonika, 66

tone, 129-131, 269270, 347-350

translation, interpretation by, 203,
238-241, 336

typology, 201, 217, 225-230, 332-334

unity, 272-273

Valentinian I, 46

Valentinian II, 47, 52

virginity, virgins, 34-35, 70-71, 78,
81,83

Vita Ambrosii, 33 n. 6

water, consecration of, 165-166
white robe, 138, 174-176, 298-299,
353
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