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SUMMARY

This thesis examines the hymns contained in Peter Abelard's Hymnarius
Paraclitensis Libellus I and those for the Sacred Triduum. Together these hymns
describe and celebrate the major events of the history of redemption from
Nativity to Pentecost, finishing with Church Dedication.

The forty-seven hymns fall into groups, each of which is assigned to one of
the Feasts. In this examination, each group is preceded by a Foreword which
discusses the techniques Abelard employs to make a coherent whole out of the
individual hymns. There follows the text, translation and commentaries.

The text is based on that of Chrysogonus Waddell (Hymn Collections from the
Paraclete Cistercian Liturgy Series 9, Gethsemani Abbey 1987). Although a
translation of the hymns exists (Sister Jane Patricia The Hymns of Peter Abelard
in English Verse University Press of America 1986), it suffers from the poetic
licence involved in translating the poetry of one language into that of another. I
give a more literal and more accurate translation.

The hymns have been discussed in varying degrees of depth by different
commentators, the most notable being Guido Dreves (Petri Abaelardi Peripatetici
Palatini Hymnarius Paraclitensis Paris 1891), Joseph Szdvérfly (Peter Abelard's
Hymnarius Paraclitensis Albany-Brookline 1975) and Chrysogonus Waddell.
Dreves and Szovérffy concentrate on literary and theological aspects, Waddell on
versification, music and the history of the hymns within the Paraclete liturgy.

Building on these commentaries, I have attempted to set Abelard's hymns
within a theological and historical framework and to elucidate further the
theology of the hymns by reference to his own prose works, especially the
sermons, and to a wide range of patristic and contemporary writing. I offer a
number of new interpretations based on different Scriptural and theological
texts.

Whereas Szovérfly generally discusses the literary aspect of the hymns as a
body, I have systematically examined them as individual pieces of literature,
assessing the literary techniques employed and their merit as poems. Because
they are hymns, I have tried to set them in their liturgical context, showing how
he incorporates in them references to the services for which they were

composed.
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INTRODUCTION
S.1. ABELARD'S LIFE AND WORKS

Still climbing after knowledge infinite
And ever moving as the restless spheres

(Marlowe Tamburlaine the Great 1
II vii,24-25)

Thus Helen Waddell captures the spirit of Paris in the first half of the twelfth century. !
This, too, is the spirit of Peter Abelard, for it was Abelard who gained for Paris much of
that prestige which attracted to her students from every country of Europe.

A masterly précis of the different facets of the man who caught the imagination of
his own time and has continued to exercise his fascination through the centuries, is
given by Vitz:

Dialecticien, philosophe; séducteur, amant, époux, castrat; moine que ses
compagnons détesterent, chef d'école que ses disciples adulérent; théologien dont

le lvre fut bralé; abb&é que ses moines essaytrent d'empoisonner et de
poignarder.:Z

Vitz, however, like many, omits from his summary Abelard the composer of hymns, It is
on this aspect and the events relevant to his hymnography that this introduction will
focus.3

Much of our knowledge of Abelard's life is derived from the autobiographical letter
known as the Historia Calamitatum, written in 1132-3 ostensibly as a consolatio for a
friend.4 It is a survey, necessarily prejudiced, of the most important events in his career

1 Helen Waddell The Wandering Scholars (London 1938) p.106.

2 E.B.Vitz "Type et individu dans I"autobiographie' médiévale. Etude d'Historla Calamitatum."
Poétique 24 (1975) p.427.

3 General works on Abelard's career abound: see Bibliography.

4 The authenticity of the letters of Abelard and Heloise, including the Historia Calamitatum, has
been debated since the eighteenth century: see Bibliography. For the most recent assessment
see D.Luscombe "From Paris to the Paraclete: The Correspondence of Abelard and Heloise",
Proc.Brit.Acad.74 (1988) pp.247-283. For a discussion of the intention of the Historla see
M.M.McLaughlin "Abelard as Autobiographer: the motives and meaning of his "Story of
Calamities™ Speculum 42 (1967) pp.413-488.



from his early years to the time of his abbacy of St.Gildas in Brittany, "a work of the
highest value for its historical, psychological and human interest".5

At the behest of his father, Abelard was given a grounding in letters and later
abandoned his inheritance as the eldest son for an academic career.® He joined the
students who wandered from school to school searching out the best teachers,
especially of dialectic, in emulation of the peripatetict.” Nothing is said in the Historia
about his studies in grammatica, the basis of the trivium, but an anonymous Life has
Petrus...primum grammaticae et dialecticae, hinc divinitatl operam dedit.8 Following the
normal curriculum he is likely to have come into contact with a large number of
auctores, the Latin texts ranging from the first century B.C. to the fifth or sixth A.D.. He
shows an acquaintance with, among others, Cicero (especially the de amicitia), Virgil,
Ovid, Juvenal, Horace (Epistolae), Lucan, Statius, Seneca, Quintilian and Macrobius,

There is evidence that he studied dialectic for a time with Roscelin (c.1094) and
probably ventured, with little success, into the quadrivium, studying arithmetica under
Thierry of Chartres.9 He came at length to Paris to Willlam of Champeaux, the most
famous dialectician of the time, but his success in criticizing his master's views earned
him such suspicion that he was forced to leave Paris to establish his own school
(c.1104), first at Melun, later at Corbell, in both of which he taught dialectic. 10

5 D.Knowles Evolution of Medieval Thought (London 1962) pp.116-117.
6 Historia Calamitatum ed. J.Monfrin (Paris 1967) 23-28.

7 HC 28-30 Proinde diversas disputando perambulans provincias, ubicunque hujus artis vigere
studium audieram, peripateticorum emulator factus sum.

8 MS of St. Emmeram's, Ratisbon, printed in R.L.Poole, Illlustrations of the History of Medleval
Thought and Learning (London 1932) p.315.

9 Dialect.V (ed. L.M.de Rijk, Assen 1956) p.554 and Roscelin Epist.XV (PL 178.360). Sikes (Peter
Abailard p.2) suggests that Abelard neglects to mention his time with Roscelin in his
autobiography because he did not wish his name to be associated with a heretic whose views he
later attacked. The anonymous Life (see above n.8, p.315) mentions a magister Tirricus
(probably Thierry): Qui cum de quadrivio nihil audisset, clam magistro Ttrrico in quasdam
mathematicas aures dabat, in quibus supra quam aestimaret obtentu difficultatis intellectus
resiliebat audientis. This is corroborated by Abelard's statement in Dialect..2. (ed. de Rijk p.59)
...etst multas ab arithmeticts solutiones audierim, nullam tamen a me proferendam tudico, quem
eius artis ignarum omnino recognosco. On Thierry see Luscombe The School of Peter Abelard
(Cambridge 1969) pp.57-58.

10 HC 31-38. For Abelard's relations with his masters see J.Chatillon "Abélard et les Ecoles",
Abélard en son temps (ed. J.Jolivet Paris 1981) pp.133-160.



After a period of some years he again enrolled (c.1108) under William for a course
of lectures on rhetoric. It is evident from his later dialectical writings that he knew well
works by Porphyry, Boethius, Aristotle, and Scotus Erigena. He defeated William on the
question of Universals and was once more driven from Paris. He soon set up his own
school just outside the city boundaries on Mont Ste.Geneviéve, with dialectic again the
main thrust of his teaching,

In 1113, after a short period in Brittany, he turned from secular studies to the
study of theology under Anselm of Laon, its foremost master.1! Weary of the traditional
methodology of verse by verse exposition of the Scriptures from patristic authorities,
Abelard declared that dialectic was relevant for the explanation of theological problems.

Forbidden to teach in Laon, he was welcomed back to Paris (c.1116) from where his
old enemy Willlam of Champeaux had now retired. Here he lectured in theology,
attempting to finish the commentary on Ezekiel begun at Laon, and in dialectic. 12 He
justified his teaching of the lower "science" by claiming to use it as a bait to attract
students to theology. 13

In Paris he met Heloise, an episode which needs no retelling. After the disastrous
consequences of the marriage Abelard persuaded Heloise to take the veil at Argenteuil
and himself sought refuge in the Abbey of St. Denis. 14 The date was 1119 when he was
forty, she about nineteen and, as far as the evidence goes, they were not in
communication again for another eight or nine years.

From St.Denis he was sent to teach in Champagne.15 His use of logic as a tool in
theology and the very fact that he debated theological issues brought on his head the

11 HC 155-158. Sikes (pp.7-8) discusses the influence of his mother and the variety of motives
which led Abelard to theology.

12 The Commentary on Ezekiel is lost. This is unfortunate per se but especially for the hymns
since the third hymn for Candlemas (see below pp.126-135) centres on an interpretation of a
passage from Ezekiel,

13 HC 672-4.

14 HC 566-641. Heloise later complains that he showed too little trust in her by ensuring that
she entered monastic life before he did (Muckle Epist.I p.72).
For Abelard's relations with the monastery see E.Jeauneau "Plerre Abélard a Saint-Denis",
Abélard en son temps {ed. Jolivet) pp. 16} - 113.

15 HC 642-667. At Maisoncelle-en-Brie near Provins.



wrath of other heads of schools, while his treatise de trinitate led directly to his
impeachment for heresy at the Council of Soissons in 1121. 16

The threat of the King's judgement and the prospect of imprisonment sent him
again to Champagne to seek the protection of Count Theobald.17 Near Quincey he built
a small oratory to the Trinity (c.1123). Soon students began to arrive, sturdier buildings
were constructed and renamed the Paraclete, another innovation condemned by his
critics.18 The chronology of Abelard's works is notoriously difficult but it would seem
that during his years at the Paraclete he wrote his theological treatises Sic et Non, the
first part of the Theologia Christiana and the Introductio.

In 1125-6 Abelard was invited to become Abbot of St.Gildas in Brittany.19 The
monks were a byword for licentiousness and when Abelard tried to establish a proper
rule he went in danger of his life.20 Into this life of constant struggle came the news
that Suger, Abbot of St.Denis, had confiscated Argenteuil.2! Abelard came to the rescue
of Heloise, by this time Prioress, and her nuns by giving them the Paraclete oratory.22

16 HC 676-721. He was arraigned on three charges: i) tritheism (HC 725); 1i) the denial of the
proposition Deus seipsum genuit (751-81); i) the attribution of omnipotence to the Father
alone (871-908). For a discussion see Luscombe (p.104).

17 HC 942-995. He had questioned the authenticity of the identification of St.Denis, the patron
saint not only of the Abbey but of France, with Dionysius the Areopagite.

18 HC 1033-1044. The site was by the Ardusson close to Nogent-sur-Seine. HC 1044-1129:
Abelard explains why he changed the name to the Paraclete: ...quia tamen ibl profugus ac jam
desperatus divine gratia consolationis aliquantulum respitrassem, tn memoria hujus beneficil
ipsum Paraclitum nominavi (HC 1121-1124).

19 The order of events is confused. Abelard implies that ecclesiastical persecution forced the
closure of the school and acceptance of the invitation to St.Gildas (HC 1200-39). He blames
the persecution on novi apostoll (HC 1201), generally understood to be Norbert of Xanten and
Bernard of Clairvaux. This suggestion is, however, untenable (see Muckle "Abelard's Letter of
Consolation to a Friend"_Med.Stud.12 (1950) pp.212-3). Abelard's pupll, Hilary (PL 178.1855A),
on the other hand, blames the closure on the unruly behaviour of the students. Luscombe
(pp.54-55) summarizes the Paraclete school experiment and the reasons for its decline.

20 HC 1243-82 and 1494-1555.
21 See T.G.Waldman "Abbot Suger and the Nuns of Argenteulil” Traditio 41 (1985) pp.239-272.

22 HC 1304-1320. Pope Honorlus II and King Louis VI agreed to the transfer of Argenteull to St-
Denis in 1129 (for a full discussion see McLeod, Héloise pp.93ff.) The Papal Charter ratifying
the gift of the Paraclete to the nuns was given by Pope Innocent II on 28 November 1131,
Abelard complains that he was on the horns of a dilemma with regard to the nuns: if he stayed
away from them, he was accused of abandoning a helpless community; if he visited, he was
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With the installation of Heloise at the Paraclete and Abelard's return to St.Gildas the
Historia Calamitaturn comes to a close.

The Historia came into the hands of Heloise and prompted her to write to Abelard,
partly to reproach him for his neglect of her through all the long years of their
separation and his neglect of the Convent of which he was founder, partly to tell him of
her anxiety for his life in the dangers of St.Gildas.23 She longs for him to become her
"confessor' but he refuses because of the inherent spiritual dangers. After the
interchange of some four letters, Heloise makes a conscious decision not to continue
her "old, perpetual complaint” and seeks Abelard's guidance simply as the founder of
the Convent.24 It is with the Rule and the two theological works, the Problemata
Heloissae, the Hexaemeron, and the sermons which he wrote at her request, that the
three books of hymns belong, for these are the gifts of the father-founder to his sister
and daughters in Christ,

The sermons are of special value for the hymns discussed in this volume for both
are written for the Feasts of the Church.25 In the short letter accompanying the
sermons Abelard says that he wrote the sermons shortly after completing "a little book
of hymns or sequences" (libello quodam hymnorum vel sequentiarum...composito).26 The
parallel content of many of the sermons and Libellus II suggests that it is to these
hymns in particular he refers.

There is no record of his resignation as Abbot, but John of Salisbury reports that in
1136 he was again teaching at Mont Ste. Geneviéve.27 In 1138 or 1139 Willlam of
St.Thierry published a Disputatio against thirteen alleged heresies in Abelard's
Theologia which he sent to Bernard of Clairvaux and Geoffrey, Bishop of Chartres, the

accused of lust for Helolse: ...dicens me adhuc quadam carnalis concupiscentiae oblectatione
teneri (HC 1347-49).

23 Epistl (Muckle pp.68-73).

24 Epist.V (Muckle "The Letters of Heloise on Religious Life and Abelard's First Reply”
Med.Stud.17 (1955) pp.241-2).

25 Preface to Sermons: In his autem scribendis seu disponendis ordinem festivitatum tenens, ab
ipso nostrae redemptionis exordio sum exorsus. (PL 178.379-380).

26 Preface to Sermons (PL 178.379-380).
27 John of Salisbury Metalogicon I, 10,867b (ed. Clemens Webb Oxford 1929):...contuli me ad

peripateticum palatinum, qui tunc in Monte Sanctae Genovefae clarus doctor, et admirabilis
omnibus praesidebat.
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papal legate.28 At the Coucil of Sens Abelard appealed to the Pope. The Council found
him guilty of heresy.29

Bernard sent a description of the proceedings to the Pope. News of the papal
condemnation reached Abelard at Cluny whose Abbot, Peter the Venerable, mediated a
reconciliation between Abelard and Bernard and begged the Pope to allow Abelard to
remain as a monk in Cluny. Permission was granted, the sentence lifted.30

Abelard spent the last eighteen months of his life at Cluny and at Chalons-sur-
Saodne in study and prayer. In his letter of consolation to Heloise Peter the Venerable
wrote:

Ibi juxta quod incommoditas permittebat, antiqua sua renovans studia, libris

semper incumbebat nec, sicut de magno Gregorio legitur, momentum aliquod
praeterire sinebat quin semper aut oraret aut scriberet aut dictaret.31

Here he wrote his Apologia, the versified Monitum to his son Astralabe and the
unfinished Dialogus inter Philosophum, Iudaeum et Christianum. He died on 21 April
1143.

8.2, MANUSCRIPTS OF THE HYMNS

There are two main manuscripts for Abelard's hymns for the Paraclete:32

B = Bruxelles, Bibliothéque Royale de Belgique, ms 10147-10158, ff.81r-96v; late
12th/early 13th century. Contains a collection of hymns divided, as Abelard had done,
into three books or libelll, each introduced by a Preface:

28 William of St.Thierry Disputatio (PL 180.249-82) and Epist. 326 (PL 182.531-3). J.M.Dechanet
(Gutllaume de St.Thierry (Paris 1978) p.69) suggests March 1138 for the sending of the letter
and the Disputatio.

29 The Council was called as a forum for debate between Abelard and Bernard but there was no
disputation. For dating see Sikes pp.229-231. Berengar's satirical, and libellous, account
(Apologeticus in R.M.Thomson "The Satirical Works of Berengar of Poitiers: an edition with
introduction" Med.Stud.42 (1980) pp.112-116) exaggerates, but there is no doubt that the
Council amounted to a court of inquisition. On Berengar, Luscombe The School of Peter
Abelard pp.29ff. Abelard was condemned on nineteen points. For the official list see Leclerq
"Les Formes Successives" (Rev.Ben. 78 (1968) pp.103-4) and a good summary in Luscombe
pp.115-142. The Papal Bull against Abelard (PL 79.515-7) is dated 21 July.

30 Peter the Venerable Epist.IV.4 (PL 189.305-6).
31 Peter the Venerable EpistXXI (PL 189.350C-352C).

32 This section is based on C.Waddell, Hymn Collections from the Paracletel Introduction and
Commentary (Cistercian Liturgy Series 8 (CLS), Gethsemani Abbey 1989) pp.6-8.
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Libellus I: Cycle of Sunday and weekday hymns;

Libellus II: Cycle of hymns for "Feasts of the Lord" including Pentecost and Church
Dedication;

Libellus III: Sanctoral cycle for both common and individual feasts. Ten occasional
hymns are missing owing to a lacuna.

C = Chaumont, Bibliothéque municipale, ms 31; late 15th/ early 16th century. A
diurnal for the Paraclete which contains collects and hymns for all the Hours of both
the Day and Night Offices. In addition to all the hymns which appear in B (except those
for the Holy Cross and Church Dedication which appear only in B), there are hymns for
the Sacred Triduum which is part of the Holy Week Office, and the ten Sanctoral
hymns missing in B.

Given the early date of B (late 12th/early 13th century) and the numerous scribal
errors throughout C, B is generally to be preferred. Silvestre criticizes Dreves for
attaching too much importance in his edition to c.33 Szdvérfly took Dreves as the
textus receptus. Silvestre himself compares Szdvérffy's readings with those of B and
makes a substantial number of corrections and improvements. Burnett agrees with
Silvestre in generally preferring B but thinks that comparison with C can on occasions
prove useful.34 The edition by Waddell again prefers B over c.35

3.3. THE PARACLETE HYMNARY

The earliest evidence for the use of Abelard's hymns in the Paraclete liturgy is the Old
French Ordinal of the Paraclete dating from the late thirteenth cen’cury.36 This and the
much later Paraclete Diurnal/Breviary extant in the manuscript Chaumont 31 are in
general agreement.37

33 H.Silvestre "A propos d'une édition recente de I'Hymnarius Paraclitensis d'Abélard” Scriptorium
32 (1978) p.93 on J.Szdvérfly, Peter Abelard's Hymnarius Paraclitensis I and II (Albany N.Y.
and Brookline, Mass. 1975). Szoverfly's text is based on G.Dreves, Petri Abaelardi Peripatetici
Faltint Hymnarius Parclitensis (Paris 1895).

34 C.S.Burnett "Notes on the Tradition of the Text of the Hymnarius Paraclitensis of Peter
Abelard" Scriptorium 38 (1984) pp.295-300.

35 See above n.32 p.ccxxdil,
36 The Old French Ordinal ed. C.Waddell (CLS 3 and 4).

37 The Paraclete Breviary ed. C.Waddell (CLS 5-7).
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The Paraclete hymnary consists of 187 hymns of which 129 are by Abelard.38 The
rest are a combination of Cistercian hymns and hymns from Gallic sources.39

The Cistercian hymns in the Paraclete liturgy are those of the Cistercian hymnary
before its second recension of 1140/47, suggesting that Cistercian hymns were adopted
very early in the life of the Paraclete. Such an hypothesis is supported by Abelard's First
Preface where he quotes Heloise's animadversions on the paucity of hymns and their
discrepancies in the hymnal used by the nuns, objections which could well apply to the
early Cistercian hymnal.

3.4. THE PREFACES

Each Libellus opens with a Preface. The first sets out the arguments for a new hymnary,
the second establishes the Scriptural and patristic authority for the use of hymns and
summarizes the content of Libellus I, the third provides a resumé of the type of hymns
to be found in each of the three Libelll and reviews the distribution of the hymns.

Structure of Preface I
1. Address to Heloise. At first he was tempted to refuse her request that he write some
hymns for the use of the nuns at the Paraclete.
2. The necessity for a new hymnary: a summary of Heloise's reasons:
1. the standard hymns lack authority:
a. the Church here,as in the Psalter, follows custom;
b. many hymns are unattributed;
i, even those hymns attributed to the Fathers (e.g. Hilary, Ambrose and Prudentius)
are musically impossible;
iii, hymns for certain saints are lacking;
iv. some hymns necessitate contradiction:
a. they do not accord with the Hours to which they are assigned;
b. they exaggerate i) the feelings of the singers, forcing them to lie;
1i) their subject - especially the power or importance of certain saints;

38 129 according to Waddell's numbering, 133 according to Dreves and Szévérfly: Waddell takes
the three Nocturn hymns for Good Friday as one (for discussion see Waddell CLS 8 p.ccxxix).

39 See Waddell CLS 8 pp.54-83 for the place of Abelard's hymns in the Paraclete liturgy.
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3. Abelard accedes to Heloise's request for a new hymnary and asks that she and her
nuns pray for him.

Structure of Preface II
1. Citation of Paul as the Scriptural authority for the use of Psalms, canticles and
hymns in divine worship.
2. Provenance of the three elements:
1. Psalms and canticles are taken from Scripture;
il. hymns are ecclesiastical compositions:
a) hymns in the life of the Church: individual hymns for individual times;
b) the ancients gave the name Psalm/hymn indiscriminately to any metrical praise;
c) Psalms can be called hymns according to the definition given in Preface I (laus Dei
cum cantico); the difference is that Psalms are translated from the Hebrew.
3. Reference to the nuns' request for hymns - modesty topos.
4, Resumé of Libellus I:
1. hymns for Sunday and weekday cycles;
ii. one melody and one metre for the Night Office, one for the Day Office;
iil. Subject-matter of hymns: days of Creation:
a) Night Office hymns: historical - symbolism of darkness of history;
b) Day Office hymns: allegorical or moral exposition of the works of Creation -
symbolism of the light of explanation.
5. Request for prayer including modesty topos.

Structure of Preface III
1. Introduction proper to Libellus III:
1. LibelliI and II provide hymns for ferial days and Feasts of the Lord;
ii. Libellus III will provide hymns for the Virgin, saints and martyrs.
2. Plea for help
1. to the saints in whose honour he writes - modesty topos;
ii. to the nuns who asked for the hymns.
3. Review of his plans for the distribution of the hymns:
1. introduction with modesty topos;
ii. previously nuns had only one hymn for Sunday and Feast Day Nocturns - he has
provided groups of four for each Feast:
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a) one for each of the three Nocturns and one for Lauds;
b) two can be sung at Vigils and two at Vespers;
¢) two can be sung at each of the two Vespers services.
4. Hymns for the Holy Cross:
1. exception to the 4-hymn grouping: 5 hymns for the Cross;
ii. rubric for the Holy Cross ceremony.40

3.5. THE HYMNS OF LIBELLUS I

In his Preface to Libellus I Abelard gives an account of the motivating forces behind his
composition of a new hymnary. He attributes the arguments to Heloise but finds
himself in agreement with her. Many hymns in general use are musically inept; some
necessitate contradiction, others are so hyperbolic as to compel hypocrisy in the
singers. Abelard's hymns follow his own guidelines and endeavour to make good the
deficiencies he sees in others. He avoids exaggeration and contradiction and, as far as
we can tell, his hymns are musically coherent.41

He defines hymns in Augustine's terms as laus Del cumn cantico, a description which
is especially pertinent to the hymns treated in this commentary, those written for the
Feasts of the Lord (Libellus II) and for the Sacred Triduum. It is the story of redemption
rehearsed in these hymns which calls forth his greatest praise of God, some of his most
potent images and many of his most interesting and innovative metrical forms.

The third Preface, with its resumé of the structure of Libellus II, demonstrates that
he composed each Libellus as a whole. For each Feast he has provided four hymns, one
for each of the three Nocturns and one for Lauds. He does not, however, consider
himself bound by his self-imposed structure but breaks out of it in the case of the Holy
Cross hymns for liturgical reasons. It is his primary aim to make the hymns meaningful
and relevant to the experience of the nuns for whom they are designed.

Relevance accounts for what Von den Steinen calls his "subjectivism", his
projection of himself and his singers into the situation of the hymn and for his use of

40 See discussion on the problems raised by this paragraph on p.

41 For a discussion on the music of the hymns see Waddell CLS 8 pp.45-54, M.Huglo "Abélard,
potte et musicien" Cahiers de civilisation médiévale 22 (1979) pp.349-361.
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women as the protagonists as often as occasion permits.42 This is at its most evident in
the first and last hymns for Candlemas, in those for Good Friday and Easter, and in the
second for Ascension.

The imagery of Libellus II is, not surprisingly, rooted primarily in Scripture since
these hymns are specifically tied to Feasts relating to Christ incarnate. The number of
lines in which Abelard consciously evokes a particular Biblical passage is perhaps
equalled by those where an evocation is spontaneous. His thorough knowledge of the
Bible makes such reminiscence unavoidable, although unconscious.

Abelard's use of Scripture is often innovative, especially so in his use of the Song of
Songs in the first two hymns for the Ascension. The Song has always proved a mine of
metaphor for hymnographers, but Abelard appears to be the first to see the possibilities
in its imagery for the ascension. His starting-point is one of Notker's sequences but he
expands Notker's limited allusion to achieve a brilliantly original effect.

As with Notker's hymn, so with countless well-worn motifs; he transforms them
from the commonplace by skilful poetic handling or by the introduction of a new
perspective. His hymns for the Holy Cross consist of traditional topol which are
rendered original by the use to which he puts them. In the Lauds hymn he combines
the typology of the wood which sweetened the waters of Mara with his exemplarist
doctrine of the atonement: the cross becomes an example for the faithful.

It is clear from his theological works that his reading of the Fathers was wide,
especially Ambrose, Augustine and Gregory the Great, and to a lesser extent,
Cassiodorus, Fulgentius and Bede, to name but a few. As with the Biblical echoes, so
with the patristic, the allusions are sometimes direct and deliberate, often
unintentional. The third hymn for Candlemas, for instance, makes little sense unless
one is familiar with Gregory the Great's commentary on the passage quoted from
Ezekiel. In other cases Abelard follows tradition without referring directly to a particular
work. I have endeavoured throughout this commentary to show the theological
background to the hymns through quotation from the Fathers. Where I believe Abelard
is making a deliberate allusion to a specific passage, I have quoted that passage; where
he is following the general tradition, I have indicated the interpretation from several
works.

42 Wolfram von den Steinen "Les sujets d'inspiration chez les po¢tes du Xlle si¢cle" Cahlers de
civilisation médiévale 9 (1966) pp.165-175 and 363-383.
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Although the imagery of the hymns is mostly Biblical and patristic, it is not
restricted entirely to those sources. The apocryphal Gospels of James and Nicodemus
are responsible for some of the elements in his treatment of the Nativity and for the
references to the Harrowing of Hell in the Sacred Triduum, Easter and Ascension
hymns. The depiction of Christ's entry into Heaven is an amalgam of the entry into
Jerusalem in the Gospels and a Roman triumph, while the joyful welcome given Christ
and the Church is described in terms of a contemporary prince returning to his
kingdom with the bride he has won. Natural history as derived from the bestiaries or
Physiologus plays its part in the hymns for Holy Saturday in the use of the lion-cub and
the phoenix as types of Christ in His death and resurrection, and in the Ascension
hymn which uses the attributes of the dove and the eagle as metaphors for the needs of
the Church. Nature symbolism reminiscent of secular spring poetry occurs in the final
hymn for Easter where the renewal of the earth is first juxtaposed with the resurrection
of Christ, then inextricably enlaced with it.

Abelard normally follows patristic typological interpretation which sees in the
events of the Old Testament shadows of the New.43 Typological interpretation is at its
most evident in Libellus II since it is here that the events of the New Testament are most
consistently treated. The intermingling of the two Testaments is employed throughout
the hymns of Libellus II in allusion to prophecy, to the law and to typology. In the
Pentecost hymns direct antithesis of the two Testaments expresses most powerfully the
contrast between the shadow of the Old Testament and the light of the New:

fumus illic caliginem
obscurae signat litterae;

splendentis ignis speciem
clarae signum hic accipe.44

The effect of Abelard's dialectical and rhetorical training is evident throughout his
hymnary in the architecture of individual hymns and of the groups to which they
belong, in his command of language and in the stylistic figures which abound. The
argument within each hymn generally moves in a logical progression, often through a
series of balanced parallels or antitheses. The schematism of such a structure is off-set
by the presence of a variety of rhetorical figures. Within the logical organisation of each

43 See Henri de Lubac Exégeése Médiévale 1 pp.171-207 and pp.305-355.

44 71.4./1-4.
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hymn there is a certain variatio. Some move in a series of steps to a climactic
conclusion, in others the focal point is the central stanza, a few are structured on ring-
composition.

The hymns are not merely historical documents. nor yet solely the literary creations
of a master of language, but religious and liturgical poems intended for use. This is not
the place to list all the many stylistic features of Abelard's hymnody for they are
discussed in detail in relation to the hymns in which they occur. Two alone should be
mentioned since they are integral to his desire for relevance.

In his first Preface Abelard denounces the hyperbole which prevails in some hymns
where exaggerated expressions force the singers into acts of hypocrisy:

Paucissimi quippe sunt, qui contemplationis ardore vel peccatorum suorum
compunctione flentes ac gementes illa digne valeant decantare.45
Although Abelard ensures his hymns are free from such exaggeration, he, nevertheless,
wishes to arouse emotion. In the festival hymns he generally achieves his aim by
projection of the singers into the situation of the hymn through the judiclous use of
rhetorical questions or by personal identification.
E.Courtney defines rhetorical questions:
(They) imply and exploit agreement between speaker and audience, and involve

the listeners, from whom in theory if not in fact an answer is demanded, in a way
which plain statements do not.46

The Lauds hymn for Good Friday ends with a fourfold rhetorical question which
develops from a demand for a response from the faithful to one from all men:

Quis hoc fidelilum audire perferat?

aut quis hoc audiens non homo ingemat?

quis siccis oculis hoc scelus audiat?
quem haec saevitia saevum non molliat?47

The accumulation of questions is emotive. An emotional response is gained differently
in a hymn which contrasts the positions of Christ as the Son of God and as the Son of
Mary. The central stanza asks:

Quae sunt grates, quae retributio/ super istis a nobis Domino?48

45 Preface I in Szévérfly Il p.12.
46 E.Courtney A Commentary on the Satires of Juvenal (London 1980) p.37.

47 45.3./1-4.
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To the question is added the personal note of identification in the words a nobis.
Introduction of the same personal note of identification results in Abelard's most
intense line in the whole corpus:
Nostra sunt, Domine, nostra sunt crimina.49
This is a theological statement of man's responsibility for Christ's passion which is
transformed by the anaphora of the double nostra from the factual into a passionate
confession of sin.
Projection of the singers into the world of the hymn through various stylistic
devices is linked with the process of self-identification with Christ which Donald Frank
calls imitatio Christt50 Frank argues persuasively that Abelard went beyond the
standard medieval practice of identification with major religious figures and focused his
sense of identity on the human nature and career of Christ.
Abelard used his undeniable sense of persecution (a complex, it is fair to say, which
was not without reason) to novel effect. Frank discusses ten or eleven instances of
explicit identification with Christ in the Historia, some of which occur again in the
hymns.51 I would suggest that there are several more implicit correlations, the most
important of which is Abelard's description of twofold betrayal: Fulbert sealed his
agreement to a secret marriage with a kiss "the easier to betray me":
Assensit ille, et tam sua quam suorum fide et osculls eam quam requisivi
concordiam mecum iniit, quo me facilius proderet.52

Again, one of Abelard's own servants betrayed him into the hands of his enemy:
Unde vehementer indignati et adversum me conjurati, nocte quadam...quodam
mihi serviente per pecuniam corrupto, crudelissima et pudentissima ultione
punierunt...Quibus mox in fugam conversis, duo qui comprehendi potuerunt

oculis et genitalibus privati sunt, quorum alter ille fuit supradictus serviens qui,
cum in obsequio meo maneret, cupiditate ad proditionem ductus est.93

48 31.3./3-4.

49 42.8./1.

50 Donald K.Frank "Abelard as Imitator of Christ" Viator 1 (1970) pp.107-113.
51 See below pp. 160-163

52 HC 422-4.

53 HC 581-591.
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It was at night too that Christ was betrayed; the traitor was one of his own men who
conspired with the scribes and Pharisees against his Master; for money he betrayed his
Master with a kiss; and the traitor paid the penalty of his wickedness: not only did
Christ die, but so did Judas. Each of these aspects has its place in Abelard's first hymn
for Good Friday:

hac nocte proditor est per se proditus;
ut his in pretio det mundi pretium;

ne quid susceptio prosit pecuniae,
quem vendis, praevenis mortis in funere;

ut patientia probetur traditi
monstrat hunc traditor per signum oscull. 54
It is because of the conscious identification of experience that this hymn is so potent:
Abelard, like Christ, knows what it is to be betrayed.
Other facets of Abelard's poetic technique, his use of apostrophe, alliteration and
assonance, chiasmus and parallelism, classical reminiscence and Biblical quotation
and allusion, are discussed below where they appear in the hymns.

3.6. METRICAL ANALYSIS

The system of notation used below for the metres of the hymns was devised by Dieter
Schaller and applied to the Arundel Lyrics by Christopher McDonagh.55 The notation
for the rhyme-schemes is traditional.

1. The Arabic numbers denote the number of syllables in the line. Where there is a
strong diaeresis the syllables in each part of the line are indicated. When the line is
repeated a superscript number is placed at the start of the first of the series.

2. Lines with proparoxytonic stress (f.e. those with the final stress on the
antepenultimate syllable) are marked by an apostrophe.

3. A refrain is marked by a superscript R.

4. The rhyme-scheme is in letters after the numerical description.

54 42.2./1; 3./4; 4./3-4; 5./1-2. See discussion pp. 1é0-143 .

55 D.Schaller "Bauformeln ftr akzentrhythmische Verse und Strophen" MitJ 14 (1979) pp.9-21
and C.McDonegh The Oxford Poems of Hugh Primas and the Arundel Lyrics (Toronto Med.Lat.
Texts 1984) pp.12-13.
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Nativity 30-33 44 6'; aabb

Epiphany 34-37 4/ 4/ 7/ 4/ 4/ 7; aabeeb
Candlemas 38-41 48'; aabb

Sacred

Triduum 42-57 46' 6'; aaaa

Easter 58-61 7'/ Ry 27' 5'; aRpacac
Ascension 62-65 28'/ 24 6'; aabb

Holy Cross 66-68 35: aab (stanza 2 ccb; stanza 3 ddb etc.)
Pentecost 69-72 48'/ 6 6'/ 24 6'; ababcce
Church

Dedication 73-76 47", abab

The rich variety of strophic forms evident in Abelard's hymns has no parallel in the
work of any single composer of medieval hymnody. He has almost completely
abandoned the traditional or standard forms, replacing them with original
compositions. The exception in Libellus II is the cycle for Candlemas which is a
variation on the most traditional of all hymnic forms, the Ambrosian iambic dimeter.

In his second Preface he mentions his decision to have one melody and one metre
for the Night Office hymns, a different one for the Day Office:

Quos ita compositos esse cognoscatis, ut bipartitus sit eorum cantus sicut et

rhythmus, et sit una nocturnis melodia communis atque altera diurnis sicut et
rhyt‘.hmus.56

The same decision made for the groups of hymns in the second and third Libelli
necessitated the invention of a number of stanza forms and the adaptation of a few
existing ones.

As Waddell points out "the classification of Abelard's various strophic forms admits
of more than one solution".57 I believe Waddell is correct to organise the distribution of
the lines acording to the rhyme-scheme. It is possible to take the following lines as
Szovérffy or as Waddell:

Verbo verbum Verbo verbum virgo concipiens
virgo concipiens, ex te verus ortus est Oriens,58
ex te verus

ortus est Oriens

56 Szovérfly Il p.81. See p.14 for structure and content of Preface II.
57 Waddell CLS 8 p.38.

58 30.1./1-2. See Szovérfly Il p.81.
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Waddell bases his choice on the rhyme which appears only at the end of the 10-syllable
line.

In spite of his metrical inventiveness, Abelard is content with an uncomplicated
approach to rhyme. He eschews the two or three-syllable rhymes of his contemporaries
and is satisfied with a monosyllabic rhyme at the end of lines. Dronke suggests his
avoidance of stressed rhyme is an archaizing technique and his monosyllabic rhyming
may be intended to have the same effect.59

As with the rhymes, so the rhyme-schemes are surprisingly undistinguished,
except where the more complex stanza forms demand a more elaborate rhyming
pattern. The hymns for the Sacred Triduum have in each stanza a single rhyme aaaa,
duplicating the structure of the Day Office hymns in Libellus I. A number of schemes
are based on simple groups of two: the Nativity, Candlemas and Ascension hymns
aabb, Church dedication abab. The inclusion of a refrain makes the Pentecost group
look more promising but it too is structured simply: abab for the stanza, ccc for the
refrain. The hymns for Epiphany and the Holy Cross are set in triplets, aab ccb, those
for the Holy Cross retaining the final b rhyme throughout. The most complex is the
Easter group with its internal refrain in the rondeau style: aRbacac.

The originality and elaboration of Abelard's strophic forms more than compensates
for the simplicity of his somewhat conventional approach to rhymes and rhyme-
schemes. He stands out among his contemporaries as both an innovator and a
conservative. He has married chosen aspects of tradiional hymnody to his own
creativity and has produced in the process a number of hymns remarkable as much for
their poetic as their theological interest.

59 Peter Dronke "Virgines caste" Lateinixhe Dichtungen des X. und XI. Jahrhunderts. Festgabe fiir
Walther Bulst (Heidelberg 1981) p.97.
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4.1 de nativitate Domini - foreword

The overall structure of the four Nativity hymns is based on a twofold design. In one the
first three hymns are interconnected in theme, while the fourth introduces and
concentrates on a seemingly unanticipated motif. In the other design it is the second
hymn of the four which is unconnected.

The theme of poverty which pervades 30-32 is expressed both explicitly and
implicitly. The adjective pauper occurs five times, in each instance emphasized. By
means of alliteration and assonance, the poet creates a strong impression with the
phrase pauper puerpera (30.3./1); in the same same stanza pauper is not only repeated
but is followed by the emphatic inquam. In 31 pauper is succeded in a striking
juxtaposition by Deus and the phrase immo pauperrimus (31.3./1). Finally it is
Jjuxtaposed with virgo so that a chiastic parallel emerges between pauper Deus and Virgo
pauper (32.5./1), suggesting that the two réles are complementary.

The frequent implicit references centre on the parallelism of the poverty endured by
Christ and that endured by Mary. The Queen of Heaven gives birth in a stable (30.4./3-
4); the King of Heaven is born in a hut (31.2./1-2). The hay on which Christ lies is the
fodder of animals (stratum habet foeni reliquias 31.4./3); Mary, a royal queen, lies on a
bed of straw (stratum hoc straminis 32.2./3). The hut where Christ is born is vilis
(31.2./2); the straw where Mary lies is vilis (32.2./3).

Such verbal correspondence indicating the parallelism of the poverty of Christ and
of Mary, is underlined by the deliberate echo set up between the first hymn for the
Nativity and the third hymn for Candlemas:

of Mary Quam beata pauper puerpera,
cuius partus ditavit omnia (30.3./1-2),

of Christ Deus dives in omnibus,
ut nos ditet, pauperrimus (40.1./3-4).

It is in the first line of the Candlemas hymn (Qui paupertatem admonet 40.1./1) that we
find the reason for Abelard's insistence on the poverty of mother and Child. He sees in it
an example set for all to follow. Such an interpretation ties in with his view of the
atonement which is essentially exemplarist, a view which he posits in its clearest form
in the last of the Holy Cross hymns (68.4./1-3). 1

1 For Abelard's doctrine of exemplarism see Sikes Peter Abailard (Cambridge 1922) pp.207ff.
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In this scheme the fourth hymn, with its eschatological theme, seems strangely
unconnected with the rest of the group. The eschatology is, however, linked with
another aspect of Mary, the loving mother of her helpless and sinning children. In the
first three hymns her motherhood of Christ is a central motif. The love she showed her
Son in her acceptance of poverty now widens to include all men who call on her for
help.

In the other design it is the second hymn which lies outside the main group, since it
is weighted more towards Christ than Mary. The first hymn introduces most of the
Marian motifs which the later hymns recapitulate or expand. Mary is the one who has
given birth to the Son of God (30.1). Her poverty is associated with the stable where she
gives birth and is set in contrast to her royal lineage (30.3 and 4). The birth was unique,
attended by no pain (30.5 and 6).

The third hymn (32. Quam beatum) brings together the three motifs of her poverty,
her royalty and the painlessness of the birth in a contrast of the wealth and the pain of
all other queens with Mary's poverty and her lack of pain. It adds to this composite
theme a further instance of her uniqueness, that she suckled her Child with a virgin's
milk. This leads into a comparison of Christ and all other kings' sons, but the emphasis
even here is on Mary, for it is the privilege of drinking her milk which sets Christ apart.
The fourth hymn picks up the idea of her royal descent introduced in the first hymn
and expands it, by adding the element of promise, to include prophecy and
prefiguration of her in the Old Testament (33.2./1-2). She, like her Son, is seen as the
promised one of Israel.

The relationship of mother and Son is underlined in the first hymn by the
juxtaposition of the physical circumstances of the birth and the miracle of the
incarnation. But it is in the fourth hymn that the true significance for men of this
relationship is made evident. In the first hymn it is the physical reality, in the fourth the
spiritual blessing. The Son will, in filial obedience, answer the heartfelt plea of His
mother on behalf of sinners and will turn from wrath to mercy.

The second hymn, in contrast, concentrates exclusively on Christ. It is, however, in
counterpoint to the first hymn, adapting a number of its motifs but applying them to
Christ. As Mary entered a stable instead of a chamber, so He was laid in a manger
instead of a cradle: pro cameris intravit stabula (30.4./4) and in praesepl pro cunis
positus (31.1./2).
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The exclamations of blessing in the first hymn (30.3 and 4) become in the second
the rhetorical questions of wonder (31.2./3-4) and of recognition that man cannot give
God due thanks (31.3./3-4).

The final image in the second hymn, the angels offering homage to the Child, links it
with the first hymn in which the angels are present in place of midwives and sing the
joy of His birth (30.5./1-4), and with the third where angels offer homage to the Virgin
as she suckles her Child (32.5./3-4).
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Argument: The Virgin gave birth to Christ, the Word, the true Dawn, the Sun. Happy
is the day and happy the mother. In spite of her noble lineage, she gave birth in poverty,
in a stable. Angels were there in place of midwives. There was no need for bathing after
birth for she was free from staining and pain. Glory to God and peace to men, as the

angels sing,

1. Verbo verbum virgo concipiens,
ex te verus ortus est Oriens
aquo vera diffusa claritas
circumductas abduxit tenebras.

2. Felix dies, dierum gloria,
huius ortus quae vidit gaudia;
felix mater quae Deum genuit,
felix stella quae Solem peperit.

3. Quam beata pauper puerpera
culus partus ditavit omnia;
pauper, inquam, sed celsa genere
pontificum et regum sanguine.

4. Vitae viam in via peperit,
hospitium, non domum habuit,
regum proles et coeli domina
pro cameris intravit stabula.

5. Obstetrices in partu deerant
sed angeli pro eis aderant,
quorum statim chorus non modica
huius ortus edixit gaudia.

6. Defuerunt fortassis balnea
sed quam lavent non erat macula,
non est dolor quem illa relevent,
nec scissura quam illa reparent.

7. In excelsis sit Deo gloria,
pacis nobis in terra foedera,
quam super his voces angelicae

decantasse noscuntur hodie. Amen.

1./2te B:se C

5./3 chorus B: choors C: cohors Waddell

. Virgin conceiving the Word by the word,

out of you has sprung up the true Dayspring
from Whom the true Light shed abroad
has taken away the shrouding darkness.

. Happy day, glory of days,

which saw the joys of this dawning,
happy mother who gave birth to God,
happy star which brought forth the Sun.

. How blessed was she who gave birth in poverty,

whose giving birth has enriched all things;
in poverty, yes, but high in her descent
from priests and from the blood of kings.

. She gave birth on the way to the Way of Life;

she had a lodging, not a home,
the child of kings, the Queen of Heaven,
instead of a chamber entered a stable.

. Midwives were absent at the birth

but in their stead were angels;
their choir straightway told out
the great joys of this dawning.

. It may be that the bath was missing too,

but there was no stain to wash,
nor pain for it to relieve,
no tearing to restore.

. Glory be to God in the highest,

to us on earth a covenant of peace:
the song which angel voices
are known to have sung over them today. Amen.

5./4 edixit Dreves, followed by Szévérffy and Waddell: eduxit B and C

6./3 quem B: quam C
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The first stanza encapsulates many of the technical features of Abelard's hymnody. His
delight in word-play is evident in the juxtaposition verbo verbum of the first line; the use
of repetition and alliteration to make and underline connections, verbo verbum virgo...
verus...vera and ortus...Orlens; the employment of antithesis, directly in claritas...
tenebras (1./3-4) and indirectly through cognates with opposing meanings,
circumductas abduxit (1./4). There is his use of Scriptural quotations, sometimes almost
verbatim, often allusive. So ortus est Oriens (1./2) 1s an amalgam of two prophecies: et
orietur vobis...sol {ustitiae and nos visitavit Oriens ex alto.! The final couplet alludes and
adds to John's Prologue: lux in tenebris lucet, et tenebrae non comprehendc—:mnt.2

There are in the first four lines a problematic reading and a related problem of
interpretation. ex te (1./2) seems to appear in one of the MSS as ex se. The difficulty is
not helped by the lack of comment in the apparatus critict of both Szdvérfly and
Waddell.3 Szovérfly gives only ex se without any rejected reading. Waddell gives ex te
from B in his Hymn Collections and likewise makes no reference to another reading. In
the Paraclete Breviary he is confusing: ex se is in the text but the apparatus has "se] te
ms." With ex se the syntax is baffling; with ex te, virgo would be vocative, ex te ...Oriens
the main clause: "O maiden, conceiving the Word by the word...from you the true
Dayspring has sprung up".

The problem of interpretation lies in verbo (1./1). The first couplet introduces the
two great themes of Christmas: "In the beginning was the Word...The Word became
flesh" and "Behold, a virgin will conceive and bear a Son". If verbum (1./1) is Christ,
what is meant by verbo? The most likely interpretation is that this is the word of the
archangel announcing to Mary that she will concetve, for she says Fiat mihi secundum
verbum tuum. Such an interpretation is in keeping with tradition and can be upheld
from Abelard's own writings and from those of his predecessors and contemporaries.
Among hymns one tentatively attributed to Venantius Fortunatus has

mirantur ergo saecula
quod angelus fert semina,

quod aure virgo concipit
et corde credens pa.rturit.4

1 Mal.4.2; Luke.1.78.
2 John 1.5.

3 Szovérfly Il p.81; Waddell CLS 9 p.51 and CLS 5 p.53. Silvestre "A propos d'une édition récente
de I'Hymnarius Paraclitensts d'Abélard" Scriptorium 32 (1978) p.97 prefers se over te.
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Mary heard Gabriel's prophecy and, believing in her heart, she conceived. Similarly Leo
speaks of the virgin conceiving with her mind before she conceived with her body:

Virgo rggla...divinam humanamque prolem prius conciperet mente quam
corpore.

Abelard employs the same kind of play on words related to hearing:
...(virgo) auditul credidit, quasi aure concepit et ex fide audibilis verbi illud
concipere Verbum Del meruit.8
She believed the word she heard and conceived the Word of God. Finally, in the
Paraclete Breviary there is the rather audacious, although traditional, Response,
(Christus) introtvit per aurem virginis in regionem nostram.”

It is possible that verbo, like verbumn, also refers to Christ, although this seems
unlikely since the theological implications are rather odd. It is, however, suggested by a
passage in Sermo II written to be read alongside these hymns for Christmas. Abelard is
commenting on the archangel's words to Mary:

Et virtus Altissimi obumbrabit tibi. Et quod nascetur ex te sanctum vocabitur
Dei Filius: Virtus quippe Patris Filius dicitur, quem Dei virtutem et Del
sapientiam Apostolus nominat: eo quod quaecumque per sapientiam suam

disponit, per eandem potenter effecit. Haec igitur Patris coaeterna sapientia
obumbrare Virgin{ dicitur.8

The virtus of the Father is the Son; the Son is the virtus and the sapientia of God; the
Wisdom (sapientia) of the Father overshadowed the Virgin. This would bear out the
reading ex se, "the Dawn has risen out of Himself".

In view of the predominance of the first interpretation of verbo throughout western
Christian literature it seems likely that this is indeed what Abelard means here, rather

4 Venantius Fortunatus AH 50.72.3./1-4 (p.87).
5 Leo the Great Sermo 21 (PL 54.191B).
6 Sermol (PL 178.391B).

7 Waddell CLS 5 p.42. Szovérffy (Il p.82) mentions the later serles of hymns known as the "Joys
of Mary" in which the motif recurs: Gaude, virgo mater Christ,/ quae per aurem concepisti/
Gabriele nuntio (AH 42.83-85). A thirteenth century English song translates:
"Glad us maiden, mother mild,
Through thine ear thou were with child,
Gabriel he said it thee..."
in English Lyrics of the Thirteenth Century ed. Carleton Brown (Oxford
1932) pp.32-33.

8 Sermo 11 (PL 178.396C) quoting I Cor.1.24.
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than the more individual interpretation that verbo and verbum both refer to Christ.
There is, however, a distinct possibility that he intends both since they both occur in
Sermo 11, the sermon designed for Christmas.

Abelard has given new life to a well-worn motif by compression and extension:
verbo encapsulates the separate ideas of the angel's word and Mary's mental
acceptance. Then the juxtaposition of verbo and verbum, Christ Himself, makes vivid
the double miracle of the virgin-birth and the incarnation.®

The One Who is born of Mary is the Dawn, "the Dayspring from on high" of Whom
Zacharias speaks:

Per viscera misericordiae Dei nostrl in quibus nos visitavit Orlens ex alto. 10

Given the importance of the Benedictus in the Christmas liturgy, this is the primary
source for Abelard's phrase ortus est Oriens. The metaphor also occurs elsewhere in
Messianic prophecy: et orietur vobis...sol {ustitiae,11 Although Abelard postpones the
image of the sun until the end of the second stanza (felix stella/ quae solem peperit
2./4), he here uses the language normally associated with the motif of Christ the true
Sun in a deliberate ploy to focus attention: an audience which has become immune
through habit to the force of an image will react anew to that imagery when it is
presented in a different context.

The Fathers and hymnists take up the motif of Christ the Sun or the Dawn from
Zacharias, Malachi and from John: erat lux vera.12 Ambrose glides through a profusion
of images, of light, day and sun:

Splendor paternae gloriae
de luce lucem proferens,
lux lucis et fons luminis

diem dies illuminans
...verusque sol illabere. 13

9 This line perhaps influenced a later hymn which has almost exactly the same words: verbum
verbo concepisti (AH 15.65.1./2 p.93).

10 Luke 1.78.
11 Mal.4.2; c¢f. Zach.3.8.
12 John 1.9.

13 AH 50.5./1-5.
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Abelard follows in a long tradition here in his play on light and in a later hymn when he
sets Christ the true Sun against the real sun:
Dum crucem sustinens sol verus patitur,
sol insensibilis illi compatitur.14
The three lines
ex te verus ortus est Oriens

a quo vera diffusa claritas
circumductas abduxit tenebras (1./2-4)

owe much to a variety of sources. The first canticle for the Feast of the Nativity:
Populus qui ambulabat in tenebris vidit lucem magnam; habitantibus in regione
umbrae morts lux orta est efs.19

John writes:
in ipso vita erat, et vita erat lux hominum; et lux in tenebris lucet, et tenebrae
eam non comprtehenderunt.16

There are reminiscences too of Notker's Christmas sequence:

quod sol verus radio sui

luminis vetustas mundi
depulerit genitus tenebras. 17

Christ is the true Dawn risen out of Mary; He is the true Light Who has been shed
abroad, Who has taken away the surrounding darkness. The repetition verus (1./2),
vera (1./3) links the Dawn and the Light: Christ is both. The imagery of the final two
lines, the banishment of the dark by the Light, is emphasized by echo and contrast: the
opposites claritas (1./3) and tenebras (1./4) are stressed by rhyme and by position; the
participle circumductas is cognate with abduxit (1./4) but establishes a contrast
through the antithetic prefix, the contrast underlined by juxtaposition. The participles
diffusa and circumductas are also set against each other by means of their prefixes: the
light has been shed abroad whereas the darkness was drawn around, the one the
shedding of light, the other the shrouding of darkness. circumductas is placed between

14 48.2./1-2.
15 1s.9.2.
16 John 1.4-5.

17 Notker der Dichter (ed. W. von den Steinen, St.Gallen 1948) Editionsband p.12 Natus ante
saecula 6./3-6.
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the two words which suggest that the tenebrae no longer hold sway. Abelard has
already evoked through the language of these lines the imagery of Scripture and of
earlier hymns. For Isaiah the darkness in which the people walk is the shadow of death,
in regione umbrae mortis; for Notker the true Sun has dispelled the ancient darkness,
vetustas...tenebras, vetustas evoking the idea of original sin. So Abelard has no need to
spell out the symbolism in his hymn: dawn removes the darkness of the night and
Christ has taken away the darkness of sin and death.

The dawn has dispelled the night and it is day, a happy day, the most glorious of
days (felix dies, dierum gloria 2./1), for this day has seen the joy of the true Dawn's
rising (huius ortus quae vidit gaudia 2./2). Thus the light-dark imagery of the first
stanza is sustained in the second with the juxtaposition of the real day and the dawning
of the true Dawn. The imagery of the first stanza is reiterated and echoed in dies (2./1),
ortus (2./2), stella and solem (2./4). The power of the light increases steadily through
the two stanzas from Dawn in the first to day in the second until it reaches its height in
the last line in the Sun. The light-imagery is intensified by the fact that the hymn is
sung at the first Nocturn of Christmas Day, at night in the depth of winter. The promise
of the Light which banishes darkness is potent on the physical as well as the spiritual
level.

As both Dreves and Szdvérfly suggest, the invocation of the day at the start of the
stanza has in all probability been borrowed from Adam of St. Victor's Easter sequence
Salve dies, dierum glor'ta.18 Thus Abelard calls to mind the rest of the sequence, the
second stanza of which continues lux divina caells trradiat, showing the same emphasis
on light as in Abelard's hymn.

The move to Mary in the fifth line is a natural extension of the paapispos
felix dies (2./1), for who can be called happy if not Mary? felix is synonymous with
Mary's more usual epithets benedicta and beata. Gabriel addresses Mary benedicta tu in
mulieribus, while in the Magnificat Mary calls herself beata: ...beatam me dicent omnes
generationes.19 She 1is a blessed, a happy mother because she has given birth to God
(quae Deumn genuit 2./3). The stark juxtaposition of the words Deumn genuit underlines
the essential paradox of the incarnation, which is again stressed through metaphor in
Selix stella quae solem peperit (2./4). This final couplet brings together the two motifs of

18 Dreves p.154; Szévérfly Il p.82 cites Adam of St.Victor (AH 54.146.1 p.222).

19 Luke 1.28 and 1.48.



the hymn, the imagery of light and the importance of Mary: she is the star which brings
forth the Sun.

A number of influences combined to associate Mary with the stars. She is the star
of Balaam's prophecy, the "great wonder” of the Apocaly{ée. "clothed with the sun, and
the moon under her feet, and upon her head a crown of twelve stars".20 The
assimilation of pagan astral symbolism into Christian imagery caused Mary to don the
symbols of the classical sky-goddesses, in particular their identification with the moon,
but also with the stars. She was naturally associated with the constellation Virgo and
from the twelfth century Virgil's lines in the fourth Eclogue were taken as prophetic of
Mary:

iam redit et Virgo, redeunt Saturnia regna,
iam nova progenies caelo dimittitur alto, 2!
Jerome gives various interpretations of Mary's name:

Maria inluminatrix mea vel flluminans eos aut zmyrna maris aut stilla maris,
but chooses the last as the most likely:
Mariam plerique aestimant interpretari inluminant me...Sed mihi nequaquam

videtur. Melius est autem ut dicamus sonare eam stillam maris sive amarum
mare.

A copyist's error in the transcription of Jerome's work brought the astral imagery
already linked with Mary into the region of etymology. Isidore is under the impression
that Jerome wrote stella maris, not stilla maris. This interpretation he accepts and gives
a reason: Maria inluminatrix, sive stella maris. Genuit enim lumen mundi.23 It is this, the
Star of the Sea, which became one of the most popular of the virgin's cult-titles. In the
Christmas sequence Laetabundus which had a marked influence on part of Abelard's
Epiphany hymn 37, the second and third stanzas read:

20 Num.24.17; Apoc.12.1.

21 Virgil Ecl.4.6-7. For Mary's astral associations see Marina Warner Alone of all her Sex (London
1976) pp.255-269 and Hugo Rahner Greek Myths and Christian Mystery (trans. B.Battershaw,
London 1963) pp.155ff.

22 Jerome Lib.Interpr.Hebr.Nom. 14.9 and 62.16-20 (CC 72 p.76 and p.137).
23 Isidore Etym.VII.X.1. DACL 10.2. "Marie, Mére de Dieu" (p.2034) attributes the error to

similarity of pronounciation: "Les copistes auront écrit stella pour stilla, parce qu'a leur époque
on pronongait stilla comme stella."
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Angelus consilii Sol occasum nesciens,
natus est de virgine stella semper rutilans
sol de stella. semper clara.24

As Christ is the Sun which knows no setting, Mary is the star eternally bright.

Reference to a star in a Christmas hymn automatically evokes the star which
guided the Magi to Bethlehem. Maximus equates the star in the East with the star of
Balaam's prophecy:

lla enim stella gentibus mihi praecipue data videtur ut gentls etlam
Redemptorem natum esse agnoscerent illum quem Balaam ille quondam

gentilium sacerdos ex semine lacob prophetaverat aliquando in mundum esse
venturum.25

So Abelard's reference to the star has yet another layer of meaning, although he does
nothing to expand the allusion.

The Messiah is called the Sun in Scripture, but the early popularity of the title
seems to have derived more from the influence of the pagan cult of Sol Invictus. This
cult which orlginated in Persia spread widely during late Imperial pagan Rome. The
tenacity of the cult in the Christian era is suggested by the choice of 25 December, the
birthday of Sol, for the celebration of the nativity of Christ when that festival became
separated from Epiphany in 354. Halsberghe makes clear the parallel that can be
drawn between Sol Invictus and Christ:

Sol Invictus or Deus Invictus, the sun-god who, although he seems each evening

to be forced to submit to the powers of darkness, reappears each morning as the
eternal victor.26

The association of the cult of the sun and the birth of the true Sun was still much in
evidence during the papacy of Leo the Great. He warns against the Devil who tricks men
into believing that 25 December is honoured as the birth of the new sun rather than the
birth of Christ and he fulminates against those who, even on the steps of St. Peter's,
turn and bow to the rising sun.27 Rahner sees In the attitude taken by the Church to
this solar cult no suggestion of compromise but the complete dethronement of Sol:

24 Laetabundus AH 54.2.3 and 4 (p.5).
25 Maximus Taurinensis Homil.de epiph.3 (PL 57.263B-C).
26 G.H.Halsberghe The Cult of Sol Invictus (Leiden 1972) p.36.

27 Leo the Great Serm.22 and 24 (PL 54.198B and 218C-219A).
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...the dethronement of Helios meant for Christian theology that the mysticism
and symbolism which had been developed in Hellenistic devotion were referred
back to the concrete, historical and visible person of the man Jesus Christ (what
he terms "the homecoming of Hellios"). But here too the Church is
uncompromising and as she begins to take over images, words and ideas from
the devotional life of the sun-worshipping Greeks, she interprets them in a
manner that only has relevance to the historically clear-cut figure of her founder,
Jesus of Nazareth; it is he who from the very beginnings of Christian theology is
“the Sun of Righteousness', the “Dayspring from on high'."28

The three addresses felix dies, felix mater, felix stella (2./1,3, 4 link the first stanza,
with its emphasis on Christ the Light, to the prominent part Mary plays in the
succeeding stanzas. quam beata (3./1) picks up the p«uets’fw's of the second
stanza, felix mater and felix stella (2./3 and 4), and integrates it into the new motif of
poverty, quam beata pauper puerpera (3./1).

Sz8vérfly remarks on the stress laid in the hymn on the poverty of the Virgin.29
This aspect of Mary's life is suggested, but not elaborated in the Gospels.3° Her poverty
is not a theme which inspires the Fathers and there is little in Abelard's prose writings
to explain his insistence on poverty in the hymns. That Mary gave birth in poverty is
emphasized by alliteration and assonance(pauper puerpera 3./1); the effect is sustained
by partus (3./2) and underlines the paradox that this giving birth in poverty enriches
all. Abelard echoes Paul:

Scitis enim gratiam Domini nostri lesu Christl, quoniam propter vos egenus
factus est, cum esset dives, ut illius inopia vos divites essetis,
a verse which Abelard compresses in a later hymn:
Deus dives in omnibus,
ut nos ditet, pauperx'lmus.‘?‘l
Although Paul gives the impetus to Abelard's thought, he refers to Christ's poverty,
while in the hymn the emphasis is on the poverty of the Virgin in contrast to her noble
birth. pauper (3./3) picks up pauper from the second line; it gains force both from the
following itnquam and from the chiasmus set up with the preceding lines pauper

puerpera...partus... pauper (3./1-3).

28 H.Rahner Greek Myths and Christian Mystery p.94.
29 Szovérfly 11 pp.82-83.
30 See Luke 1.46,48,52 and 2.4 where she makes the ritual offering due from the poor.

311 Cor.8.9; 40.1./3-4.
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Mary's ancestry is noble, descended from priests and kings. celsa not only denotes
her high standing on earth but foreshadows the motif that she is Queen of Heaven
(regumn proles/ et coelt domina 4./3). With reference to her ancestry Szévérfly cites the
first chapter in Matthew but that is the genealogy of Joseph; there is no genealogy of
Mary in Scripture.32 Abelard is following in a long tradition which interpreted Isaiah's
Et egredietur virga de radice Iesse et flos de radice etus ascendet, as prophecy of Mary
and of Christ.33 Leo explains:

In qua virga non dubie beata Virgo Marla praedicta est, quae de Iesse et David

stirpe progenita, et Spiritu sancto fecundata, novum florem carnis humanae,
utero quidem materno, sed partu est enixa virglneo.34

Abelard himself says that although the genealogies given by the evangelists are those of
Joseph, they imply that Mary too was of the house of David:
Denique, nec ipsam Christl genealogilam, quam enarrandam susceperunt
evangelistae, usque ad matrem ipsius texuerunt, sed potlus ad loseph sponsum

elus perduxerunt: innuentes quidem huic, non tamen exprimentes, Mariam
quoque de stirpe David proce:dere.a5

Abelard's reference to kings and priests in Mary's ancestry (pontificum et regum
sanguine 3./4) alludes to the patristic tradition that Matthew gives the royal, Luke the
priestly descent of Christ. Ambrose explains the difference between the two genealogies:

Quod vero per Salomonem Matthaeus generationem derivandam putavit, Lucas

vero per Nathan, alteram regalem, alteram sacerdotalem Christi familiam videtur
ostendere...36

The alliteration in the first line of the fourth stanza Vitae viam in via (4./1)
underlines the play on the words: on her way to Bethlehem Mary gave birth to the Way
of Life. The words viam vitae condense into one phrase two parts of Christ's threefold
claim, Ego sum Via, Veritas et vita.37 In the hymn He is not the Way and the Life, but
the Way of Life, a description which fittingly expresses Abelard's thinking on the

32 Szovérfly 11 p.83 cites Matt.1.11f.

33Is.11.1.

34 Leo the Great Sermo 24 (PL 54.204B-C); cf. Honorlus Spec.Eccl. (PL 172.904D).
35 SermoI (PL 178.397C).

36 Ambrose in Luc. (CC Ser.Lat.14) p.77.

37 John 14.6.
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incarnation and the death of Christ, that He came as an example.38 He is the Way in
whose path men should follow.
The journey (in via 4./1) leads into the contrast between hospitium and domum

(4./2). The stanza is based on Luke's account of the birth:

Et peperit fllium suum primogenitum; et pannis eum involvit et reclinavit eum in

praesepio quia non erat efs locus in diversorio. 39
The motif of poverty-stricken surroundings thus suggested in the Gospel is given a
sharper definition in the hymn in the balanced second and fourth lines:

hospitium non domum habuit (4./2)
pro cameris intravit stabula (4./4).

It was in a lodging that Mary was forced to give birth, not in her own home; it ought to
have been her own room, but it was a stable. The chiastically arranged order, home and
chamber placed between lodging and stable, heightens the tension between the ideal
and the reality. This tension is further underlined by the insertion between the two lines
of one which stresses Mary's royalty. Through her earthly ancestry she is the "daughter
of kings", regum proles (4./3) picking up regum sanguine from the third stanza (3./4);
this royalty is now enhanced by the new position she has gained as the mother of
Christ: she is coeli domina (4./3) the "Queen of Heaven".40 In his sermon for the Feast
of the Assumption Abelard sees in the Bridegroom and the Bride of the Song of Songs
Christ and Mary:

Ad hanc specialiter illa vox S[:‘plonsi dirigitur, qua tam dulciter invitatur: Surge,

propera, amica mea, et veni...
Mary is the Bride; as Christ is Lord of Heaven (qui praesidet/ coell palatio) she is its
Lady, coell domina.42

The final two stanzas owe more to the influence of the apocryphal gospels than to

Matthew or Luke. Pseudo-Matthew tells how Joseph left Mary to search for midwives
but, by the time he returned with them, the Baby had been born:

38 For Abelard's exemplarist doctrine of incarnation see Sikes Peter Abailard pp.207ff.
39 Luke 2.7.

40 See M.Warner Alone of all her Sex_pp.103-117.

41 Sermo XXVI (PL 178.543A-B) quoting CC 5.2.

42 31.2./2.
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Et ibi peperit masculum quem circumdederunt angeli nascentem et natum
adoraverunt dicentes: Gloria in excelsis Deo et in terra pax hominibus bonae
voluntatis. lam enim dudum loseph perrexerat ad quaerendas obstetrices.43

Jerome, in spite of his castigation of the deliramenta of the apocryphal Gospels, accepts
the redundancy of any midwife:

Nulla ibi obstetrix: nulla muliercularum sedulitas intercessit. Ipsa pannis involvit

infantem, ipsa et mater et obstetrix fuit. 44

The fifth stanza paraphrases this account in a way which shows the direct
influence of Notker's famous Christmas sequence Natus ante saecula:
Gaude, Dej genetrix,
quam circumstant obstetricum vice

concinentes angeli
gloriam Deo.45

Abelard follows Notker in replacing the midwives who would normally be in attendance
with angels, his pro eis (5./2.) echoing Notker's obstetricum vice. They both mention the
singing of the angels, huius ortus edixit gaudia (5./4) and concinentes angelt; but, while
Notker makes specific reference to the words of their song, gloriam Deo, Abelard has
only gaudia: he postpones the angels' song to the seventh stanza where it makes a

fitting doxology.

obstetrices in partu deerant
sed angell pro eis aderant (5./1-2)

is a perfectly balanced couplet, obstetrices paralleled by angell, deerant by its opposite
aderant, while the prepositional phrases in partu and pro eis hold the same position in
each.

The last two lines of the stanza contain two textual problems. The first is chorus
(5./3) as in B, choors in C which Waddell without comment emends to cohors.46 1
suspect that he bases his emendation on the military imagery of Luke's et subito facta
est cum angelo multitudo militiae caelestis.47 In Pseudo-Matthew the angels are

43 Pseudo-Matthew ch.XIII (ed. C.Tischendorf, Leipzig 1853) p.77.

44 Jerome (De perpet.virg.Mariae) Quae sententia et apocrypharum deliramenta convincit... (PL
23.201C).

45 Notker (ed. W.von den Steinen) Natus ante saecula stanza 9 (p.12).

46 Waddell CLS 9 p.51.
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transferred from the scene with the shepherds to the stable, but the song remains the
same:
quem circumdederunt angeli nascentem et natum adoraverunt dicentes: Gloria
in excelsis Deo...48

So cohors, the emendation, would be an apt allusion to this description of the angels.
Both cohors and chorus could work equally well with the final verb edixit (5./6). cohors
edixit echoes Luke's multitudo caelestis...dicentium. On the other hand, chorus is
perfectly possible: it is a choir of angels that tells out the joy of Christ's birth.

edixit is, however, also problematic, for it is itself an emendation of the MSS
readings eduxit. Szdvérffy and Waddell follow Dreves' emendation edixit, but Silvestre
retains eduxit "dans le sens poétique de “faire éclore™, educere being a technical term
for the job of the midwife.49 This deserves some attention. Instead of seeing the angels
solely as spectators at the birth, Abelard would then be suggesting with some audacity
that they took the place of the midwives in a more literal sense. Yet he is careful not to
say explicitly that they assisted at the birth of the Child, but that they assisted at the
joy of His birth. If he did indeed write eduxit, he has come a long way from the picture
in Notker where the angels are simply present and singing:

quam circumstabant obstetricum vice
concinentes angeli. 50

The reading eduxit with its implicit reference to midwives, would form a direct link
between this and the following stanza which includes a list of the normal
appurtenances to a birth which, like the midwives, are missing here - no bath, no
blood, no pain. The apocryphal Gospels make no mention of the absence or the
presence of a bath. Its absence can, however, be inferred from the passage in Pseudo-
Matthew which is the influence behind the rest of the stanza, the astonished
exclamation of the midwife:

Nulla pollutio sanguinis facta est in nascente, nullus dolor in parturlente.*r’1

47 Luke 2.13.

48 See above n.44.

49 Silvestre p.97: see above n.3.
50 See above n.46.

51 See above n.44.
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If there is no blood, there is no need of a bath to wash away the stains; if there is no
pain, there is no need of a bath to relieve the suffering:

sed quam lavent, non erat; - macula,

non est dolor quem illa relevent (6./2-3).
The final line is slightly illogical in that it speaks of there being no tearing for the bath
to restore. A bath might wash away blood, it might relieve pain, but it cannot heal the
tearing that is part of childbirth. Abelard ignores the illogicality for it is his purpose to
heighten the miraculous by the addition of a third negative clause and to emphasize
Mary's virginity which was kept intact despite the birth, as he writes in Sermo II: quia
elus integritatem nec conceptus nec natus dissolvit.52 This too is the next exclamation of
the midwife's: Virgo concepit, virgo peperit, virgo permansit,

Szovérfly believes that the "logical idea" of the absence of a bath is used
to proceed to the subsequent symbolic image which is designed to symbolize

Christ not being subject to sin (non erat macula) and therefore not subject to the
“ordinary circumstances' of childbirth, Christ being free from sin".53

He is, I think, under a misapprehension for the lines do not in the first instance refer to
Christ, but to Mary. It is her blood, her pain, the tearing of her body the bath would
help, but it is not needed since she suffers none of these. The line non erat macula
holds the clue to the correct interpretation of the underlying intention of the stanza. In
Sermo XXVI Abelard refers to Mary in a quotation from the Song of Songs: Immaculata
mea, et macula non est in te.54 The main reference of the stanza is not to Christ's
sinlessness, but to the doctrine of the Immaculate Conception. The absence of pain
does not indicate the virgin birth (pace Szévérfly) but Mary's own conception without
sin. Mary, undefiled by sin, feels no pain in giving birth.
This motif appears frequently in hymns and sermons. Peter Damian writes:

concepit sine coitu,

emisit absque gemitu,
while Bernard sees in the bush that burns but is not consumed a prefiguration of
Mary's lack of pain:

52 Sermo II (PL 178.389B).
53 Szoverfly I p.48.

54 Sermo XXVI (PL 178.543B) quoting CC 5.2.
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Quid deinde rubus ille quondam Mosaicus portendebat, flammas quidem
emittens, sed non ardens, nisi Mariam parientem et dolorem non sentlentem?59

The first two lines of the doxology are modelled on the song of the angels:

Gloria in altissimis Deo, et in terra pax hominibus bonae voluntatis.56
Abelard retains the normal liturgical in excelsts in place of the Vulgate in altissimis.
Joedera i1s an addition which also has its roots in Scripture in another promise of the
reign of peace under the Messiah:

Et servus meus David rex super eos, et pastor unus erit omnium eorum...et
David servus meus princeps eorum in perpetuum. Et percutiam illis foedus

pacls.57

Today the Son of David is born and at His birth a covenant of peace is struck with
men. The angels sang at the birth of Christ over the mother and Child and to the
shepherds. They sang of peace to men of good will. Abelard makes their song more
immediate through his substitution of nobis for hominibus and by his emphasis through
position on hodie. The 'hymn comes to a triumphant and joyful close when Abelard
reminds the nuns that it was on this very day that Heaven and earth met in a compact
of peace which will last forever.

55 Peter Damian AH 48.20.3./3-4 (p.33); Bernard of Clairvaux Super "Missus est” Homilia 2 (PL
183.63C).

56 Luke 2.14.

57 Ezek.37.24-26.
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4,2. 31. in secundo nocturno

Argument: The Son of God Who rules over Heaven endures the confines of a crib: who
is not moved to wonder? God became poor for us: what thanks can we render Him? The
One Who thunders now cries. He Who grants riches to kings lies on hay, the food of
animals, although He is the food of angels. Animals and angels surround Him.

1. Dei patris et matris unicus 1. God the Father's only Son and only Son of His mother
in praesepl pro cunis positus, is laid in a manger instead of a cradle;
angustias praesepis sustinet, He tolerates the narrow bounds of the manger

quem ambitus coeli non continet. Whom Heaven's expanse cannot confine.

2. Excipitur vili tugurio 2. He is sheltered in a wretched hut
qui praesidet coeli palatio; Who rules the palace of Heaven;
quis super hoc, quis non obstupeat? what man, I ask, what man would not marvel at this?
cuius mentem hoc non commoveat? whose mind would this not thrill?

3. Pauper Deus, immo pauperrimus, 3. In this way God became poor,
sic factus est pro nobis omnibus; most poor indeed, for all of us;
quae sunt grates, quae retributio what thanks are there, what repayment

super istis a nobis Domino? for these gifts from us to the Lord?

4. In praesepl vagit ut parvulus, 4. As a tiny Baby He cries in the manger
qui concutit coelum tonitribus; Who shakes the heavens with His thundering;
stratum habet foeni reliquias for a bed He has wisps of hay
qui regibus largitur purpuras. Who bestows on kings their purple.

5. Bestlarum infertur pabulo, 5. He is laid on the fodder of beasts,
angelorum ipsa refectio; though Himself the very food of angels;
instat inde grex animalium, on that side a herd of animals presses close,
hinc angeli praebent obsequium. on this angels offer homage.

6. In excelsis sit Deo gloria, 6. Glory be to God in the highest,
pacis nobis in terra foedera, to us on earth a covenant of peace:
quam super his voces angelicae the song which angel voices

decantasse noscuntur hodie. Amen. are known to have sung over them today. Amen.
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Much of the emphasis of the preceding hymn was on Mary, especially on the paradox of
her royalty and her poverty. In this, the second hymn for Christmas, there is a similar
paradox, but it is the paradox inherent in the incarnation.

Christ is the only Son of God but He is laid in a manger; He tolerates the narrow
confines of a crib, yet He cannot be compassed by Heaven's expanse (1./1-4); He is born
in a stable but rules over the palace of Heaven (2./1-2); He cries in a stable, yet shakes
the Heavens with His thunder (4./1-2); He has a bed of straw, but bestows their wealth
on kings (4./3-4); He lies on the food of animals Who is Himself the food of angels (5./1-
2). The main feature to emerge from this précis is that in each pair of antitheses
Abelard puts the human before the divine, so that the difference, and the humiliation
involved, are the more accentuated.

The hymn focuses on the third stanza. Discounting the daxology, it is the central one
and its structure is different from the other four. There is no juxtaposition of lines
emphasizing the paradox of Christ on the divine and human levels, only the oxymoronic
pauper Deus (3./1). The first two stanzas form a pair leading up to this central stanza,
the fourth and fifth an equivalent pair flowing from the centre. In the first six lines
(1./1-2./2) there are three sets of oppositions, followed by two lines which speak in a
double rhetorical question about man's wonder at the incarnation (2./3-4). The third
stanza develops this idea of response to Christ's sacrifice of His position in Heaven for
the lowliness of a stable on earth. Since God became poor for our sake, how, it
demands, should we show our gratitude? In the second half of the hymn the first six
lines (4./1-5./2) also consist of three sets of contrasts, followed by two lines which give
the answer to the question posed in the third stanza: the only appropriate response to
God's grace 1s that shown by the animals and the angels, love and adoration.

As Christ is the only Son of the Father so He is the only Son of His mother (Del patris
et matris unicus 1./1). The first of these is entirely Scriptural: unicus is equivalent to the
unigenitus used by John: et vidimus gloriam eius, gloriam quasti unigeniti a Patre.l Like
unigenitus, unicus appears as a substantive in many hymns, almost without exception
as a description of Christ's relationship to God the Father. So Prudentius writes

per Christum genitum, summe Pater, tuum

...qui tuus unicus
spirat de patrio corde Paraclitum,

and Sedulius

1 John 1.14; ¢f. 1.18, 3.16, 3.18; 1 John 4.9.



43

et os leonis pessimi/ calcavit unicus Dei,
while a Lauds hymn for Friday has the striking phrase celsitonantis unice.2 In his
opening line Abelard integrates the customary motif of Patris unicus with the accepted
teaching of the Church on the perpetual virginity of Mary, a common topos made
unusual by its coalescence with unicus: thus are two commonplaces put together in a
new way to make each more powerful. He underlines the originality of his expression in
Sermo II: ipse el (Mariae) quoque solus et unicus filius exstitit, sicut et patri.3

Abelard uses Luke's description of the shepherds finding the Child positum in
praesepio, but he makes his own mark on the well-known story by the addition of the
phrase pro cunis (1./2).4 Christ may be the only Son, a special Child, but this
uniqueness brings Him no privilege. The reverse, in fact, for it is not in a cradle that He
is laid, but a manger. angustias praesepls sustinet (1./3) expands the motif of the
manger and then itself becomes the first half of a remakable paradox. sustinet (1./3) is
evocative for it suggests necessary endurance: this Baby only tolerates the narrow
confines in which He is laid. So the way is paved for the final line which forms a vivid
contrast to the narrow bounds of the crib. The lines are precisely balanced,

angustias praesepis sustinet

quem ambitus coeli non continet (1./3-4):
the Child Who endures the constriction of the manger is the One Whom the whole
expanse of Heaven cannot contain.

In Scripture the major emphasis in the teaching on the incarnation is the paradax of
spirit becoming flesh (Et Verbum caro factum est, et habitavit in nobis).® In hymns there
seems to be at least as much stress on the spatial contrast of the Creator enclosed, in
womb, in manger, in grave. Three times in his Christmas hymn Agnoscat omne
saeculum Venantius Fortunatus employs an antithesis of this kind, while a twelfth-
century MS has

vill iacet prasepio/ quem nulla claudit regio.6

2 Prudentius Cath.V.157-160 (CC Ser.Lat.126) p.28; Walpole Early Latin Hymnrs (Cambridge
1922) 31.90-91 (p.158); 71.3 (p.227).

3 Sermo 11 (PL 178.389C).
4 Luke 2.16.

5 John 1.14; cf. Phil.2.6-7.
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Both Leo and Augustine in their sermons for Christmas make the same point:

et genetricis gremio continetur, qui nullo fine concluditur

and
intra corpusculum erat, sed intra se omnia continebat.?

Abelard has been directly influenced by lines in two of Fortunatus' hymns,

praesepi poni pertulit

qui lucis auctor exstitit
and

vagit infans inter arta conditus praesepla.8

Here are the ideas of endurance (pertulit parallelled by Abelard's sustinet 1./3), of Christ
as Creator and of the narrowness of the crib. That Abelard did indeed have the second
quotation in mind is suggested by his echo of the same line later in the hymn: in
praesepi vagit ut parvulus (4./1).

Although the surface meaning of angustias refers to the narrowness of the crib, the
word is used in the Vulgate to indicate "difficulty of external circumstance or inward
frame of mind".® The double meaning is apt for Christ was straitened in body and spirit
by being confined to a manger, a burden He had to endure (sustinet 1./3). Abelard uses
sustinet again of the crucifixion, Dum crucem sustinens sol verus patitur;10 the
occurrence of the same verb in the description of both the beginning and end of Christ's
life on earth is deliberate. The endurance of the manger is a foretaste of the endurance
of the cross, for it was in order to die that Christ became incarnate.

The scene widens from the manger to the building. God is received into the world in
a hut (vili tugurio 2./1), vilis being commonly used in hymns to describe the manger or

6 Fortunatus Agnoscat omne saeculum AH 50.71.3./3-4, 5./1-4 (p.85). The anonymous hymn is
in AH 54.116.12./1-2 (p.178).

7 Leo Sermo 37 (PL 54.257B); Augustine Sermo 36 (PL 38-39.2015). The motif of the God Whom
Heaven and earth cannot contain appears in Solomon's prayer for the dedication of the Temple
II Reg.8.27; 1s.40.12 introduces a variation on the theme which Abelard takes up in 32.1./4.

8 Walpole 38.17-18 (p.197) and 33.13 (p.169).

9 Lewis and Short p.119 angustiae 1.C; cf. II Cor.12.10 and Gen.42.21.

10 48.2./1.
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the stable.11 A contrast is set up in the second line, tugurio balanced by palatio, vili by
coelt:

Excipitur vill tugurio

qui praesidet coell palatio (2./1-2).
This is not simply a recapitulation of the motif in the first stanza, for there the
emphasis was on Christ's immensity as God, here on His power as King. In the first of
his Ascension hymns Abelard writes of Christ's return to the palace:

ad paternum palatium

ad patris scandens solium.12
Christ descends from the royal courts of Heaven where He reigns into the poverty of a
stable; He ascends again to the throne of the Father where He will reign forever.

The second couplet,
quis super hoc, quis non obstupeat?
cuius mentem hoc non commoveat? (2./3-4),
consists of two rhetorical questions, the one supplementing the other. The repetition of
quis focuses the attention of the singer or reader. There is a similar device in the first
Good Friday hymn, where the effect of the repetition is to increase the feeling of
responsibility and penitence: nostra sunt, Domine, nostra sunt crimina.13 Likewise the
hymn for Lauds ends with a series of questions, three of which begin with quis, the last
quem; here we have the same type of variation in quis...quis...cuius (2./3-4). 14
The theme of the poverty of God forms the basis of the third stanza, Pauper Deus,

tmmo pauperrimus (3./1). The juxtaposition of what would seem to be two mutually
exclusive words is striking, made the more so by the intensifying tmmo and the
superlative pauperrimus. This line echoes Paul's thinking: Christ, though God, became
man, poor in comparison to God; not just a man, but a slave, the poorest of the poor;
although rich, He became poor that through His poverty we might become rich:

...quoniam prolpter vos egenus factus est, cum esset dives, ut illius inopia vos
divites essetis. 15

11 See AH 54.116.12./1 (p.178); AH 51.215. 20./1-2 (p.272).
12 62.2./1-2.
13 42.9./1.

14 45.3./1-4.
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Abelard's sic factus est pro nobis omnibus (3./2) echoes these words which he later
paraphrases more closely:

Deus dives in omnibus,
ut nos ditet, pauperrimus. 16

The motif of gratitude is a natural extension of the sacrifice Christ made in the
incarnation, If He has done this for us, what return can we make to Him? A similar
question occurs in the first of the Sacred Triduum hymns where Abelard asks

Quid nos miserrimi possumus dicere

qui, quae commisimus, scimus te luere?17
The topos in the present hymn is phrased as a double question and echoes the words of
the Psalmist,

Quid retribuam Domino pro omnibus quae retribuit mihi?18
This verse forms part of the prayer uttered by the priest after his communion in the
Mass. The question is rhetorical, for there is no return that we can give. The only
possible response is the Psalmist's: calicem salutaris accipiam, words which again are
included in the priest's prayer and refer to the Eucharist. Through allusion to the Psalm
and the liturgy of the Mass Abelard foreshadows the more obvious eucharistic motif of
the final stanza.

He returns in the fourth stanza to the paradox of the incarnation, the Son of God
come as a Baby. The crying of the infant is not mentioned in Scripture nor in the
apocryphal Gospels, but appears with increasing regularity in the hymns and the
writings of the Fathers.l9 Abelard's words show the influence of Fortunatus' line vagit
infans inter arta conditus praesepia.20 He has already in the first stanza spoken of the

15 II Cor.8.9 and Phil.2.5-7.

16 40.1./3-4.

17 42.8./3-4.

18 Ps.115.12.

19 Maximus Taurinensis HomilXX pictures the contrast of the crying Child and the angels who
glorify Him: Dumque vagiret ipse in cunis, dum ab angelis collaudaretur... (PL 57.264D). Abelard
has a similar contrast (stanzas 4 and 5). Walpole (p.170) cites a number of texts: Hilary
Trinll.24; Ambrose in Luc.ll.41; Prudentius Cath.X1.61.

20 Venantius Fortunatus AH 50.66.5./1-2 (p.71).
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narrowness of the manger in which the Child lies (1./3); now the Child cries. The
diminutive parvulus (4./1) is more forceful than Fortunatus' infans and echoes the
canticle of the day: Parvulus entm natus est nobis.21 Both parvulus and vagit underline
the helplessness of the Child, enhancing the remarkable contrast which follows in the
second line, qui concutit coelum tonitribus (4./2).
Fortunatus demonstrates the paradox inherent in God becoming a Baby through his

use of the cognates conditor and conditus:

missus est ab arce patris natus, orbis conditor...

vagit infans inter arta conditus praesepla.22
He is the Creator God but lies enclosed in a manger. Abelard effects a much greater
paradox for he focuses on three contrasts, the first of place, praesepi and coelum (it is
interesting to note that coelum appears three times in this hymn in vivid contrast to the
place where Christ is now, the manger and the stable, angustias praesepis...ambitus
coell 1./3-4, vill tugurio...coell palatio 2./1-2, in praesepl.. concutit coelum 4./1-2); the
second of the contrasts is one of noise, vagit and tonitribus; the third of power and
weakness, concutit coelum and parvulus. Of these the two elements of noise form the
most striking contrast, but they are reinforced by the other components of the
antithesis.

The God of the Old Testament thunders: et intonuit de caelo Dominus et Altissimus
dedit vocem suam; thunder is associated with a theophany such as that at Sinai: et
coeperunt audiri tonitrua.23 Nevertheless, the description concutit coelum tonitribus
(4./2) is more reminiscent of Jupiter, one of whose cult titles was Iuppiter Tonans. Both
the simple tonans and the compound celsitonans appear frequently in early writers as
synonyms of Deus through the assimilation of Jupiter and his attributes by the
Christian God.

Although the fourth stanza begins with the manger, the emphasis of the opening
couplet is not so much on place, but on the fact that the Son of God became a Baby.
The second couplet then returns to the manger and to the hay with which it was filled.
The hymn opens with the Child in a manger, not a cradle (in praesepi pro cunis positus

21 Is.9.6.
22 Venantius Fortunatus AH 50.66.4./3-4 (p.71).

23 Ps.17.8; Ex.19.16;
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1./3); then the manger is in a mean hut (vili tugurio 2/1); here in the fourth stanza the
manger is full of wisps of hay (foeni religuias 4./3).

Szovérfly is probably correct in seeing an echo of Sedulius' feno tacere pertultt.24
Here again is the idea of endurance. The final couplet, however, which gives significance
to the hay seems to be original to Abelard. The Son of God deigns to lie on a bed of hay,
yet He is the One Who bestows their purple on kings. That kings owe to God their power
and wealth, symbolized by purpuras, is evident from the title given Him in Scripture of
Rex regum et Dominus dominantium.25 Abelard stresses the paradox by rhyming
reliquias and purpuras: it is on left-over bits of hay that the true King lies, while those
on whom He has bestowed wealth have all the costly trappings of earthly kingship. A
similar contrast occurs in the next hymn where the poverty of Mary, the Queen of
Heaven, is set against the luxury of queens on earth.26

Bestiarum infertur pabulo (5./1) is an extension of and a gloss on the earlier lines
stratum habet foeni reliquias (4./3): the hay on which Christ lies is the food of the
animals which live in the stable. This gives greater force to the phrase foeni reliquias: no
longer does it suggest simply wisps of hay, but rather the hay the animals have left,
the food they have rejected. At this point in the hymn the poverty endured by Christ in
His incarnation reaches its nadir.

The idea of the hay as food opens the way for the last of the paradoxes around
which the hymn is bulilt. The One Who is laid on the food of animals is Himself the Food
of angels, angelorum ipsa refectio (5./2). This startling image derives in the first place
from the Psalms: panem angelorum manducavit homo, a reference to the manna given to
the Israelites to eat in the wilderness.27 Christ uses manna as a prefiguration of
Himself:

Patres vestrl manducaverunt manna in deserto...et panis quem ego dabo caro
mea est pro mundi vita.28

24 Szoverfly 11 p.86 quoting Sedulius (Walpole 31.21 p.152)

25 1 Tim.6.15, Apoc.17.14; c¢f. Rom.13.1.

26 32./2.

27 Ps.77.25. The account of the provision of manna is in Ex.16.14-16.

28 John 6.49-51.
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Augustine comments that manna is a symbol of the true Bread from Heaven which is
the Food of angels. Angels being imperishable are fed on imperishable food, but, in
order that men might be fed, the Word of God, the Bread, had to become flesh.29 The
Food of angels became incarnate that He might also be the Food of men and, in the
poverty into which He is born, was laid on a bed made from the food of animals.

Peter the Venerable who received Abelard into his monastery at Cluny towards the
end of his life, writes

cum in feno iacet Deus,

tunc vile celat stabulum
caelestis escae pabulum,30

Here is Abelard's vili tugurio (2./1), here the straw, but most significantly, the double
idea of the fodder of animals, pabulum and the Food of Heaven, caelestis escae. It is
difficult to say which of the two hymns was written first since the men were
contemporaries and any computation of dates must leave room for error. I would,
however, suggest that Abelard has used Peter's hymn, not vice versa, for Peter has not
worked out the ideas to the same extent, nor does he underpin his ideas with the
authority of Scripture as Abelard does through his echo of the Psalm.

The Eucharistic motif of Christ as Food is reinforced by the choice of refectio:
angelorum ipsa refectio (5./2). Abelard uses reficere and its cognates on seven occasions
in four of which the allusion is to the Eucharist.3] Here Abelard refers to Christ as
Food and uses refectio. He mentions the miracle of the water changed into wine, a
Eucharistic motif:

has in merum vertit vinum
et convivas reficit.
He speaks of the crucifixion in terms of the drink Christ gives to assuage our thirst:

Lignis duobus Bibit ludaeus
Christus appensus sed Christianus
de se nos potat. refectus exstat.

29 Augustine Enarr.in Ps.77.17 (CC Ser.Lat.39) p.260.30-33.
30 For Abelard at Cluny see Introduction p.11. Peter the Venerable AH.48.250.2./2-4 (p.234).

31 31.5./4, 37.1./4, 67.6./4, 93.1./4.
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Here he refers to the blood of Christ and uses refectus. Augustine also uses the verb
reficere in the practical application of Christ's conversation with the Samaritan woman
to whom He offers "living water”, another Eucharistic symbol:

Da mihi, inquit, Domine, de hac aqua: sic et isti: Domine, da nobis panem hunc

qui nos reficiat, nec deficlat.32

The description of the hay as bestiarum...pabulo (5./1) immediately brings to mind

the ox and ass of the traditional nativity scene. They are indeed so much a part of that
scene that we tend to overlook the fact that they do not appear in either Matthew or
Luke. They occur with regularity in hymns and sermons from an early date.33 The
apocryphal Pseudo-Matthew describes the scene and quotes the Old Testament
prophecies which became linked with the nativity:

et posult puerum in praesepio, et bos et asinus adoraverunt eum. Tunc

adimpletum est quod dictum est per Isalam prophetam dicentem: Cognovit bos

possessorem suum et asinus praesepe domini sul. Ipsa autem animalia in medio

eum habentes incessanter adorabant eum. Tunc adimpletum est quod dictum

est per Abacuc prophetam dicentem: In medio duorum animalium
innotesceris.

Augustine accepts the prophecy from Isaiah as a reference to the Nativity:
et secundum Isalané grophetam. utrique in praesepi cibaria sua, tanquam bos et
asinus, invenerunt.

Just as the apocryphal Gospel tells of the angels and animals worshipping the
new-born Child, so Abelard juxtaposes them in the hymn: inde grex antmalium...hinc
angeli (5./3-4). These two lines are set in parallel by means of the antithetic inde and
hinc but there is no real contrast: the animals press close, the angels offer homage,
showing their adoration in the way peculiar to each. This couplet exactly balances the
first couplet of the stanza (animals 5./1, angels 5./2, animals 5./3, angels 5./4): He
Who lies on the food of animals is worshipped by those same animals; He Who is the
Food of angels is adored by those very angels.

The love and homage offered to the Child by the animals and angels is the ultimate
answer to the question posed in the third stanza,

32 Augustine Tract.in Ioh. XXV.13 (CC Ser.Lat. 36) p.255.16-20.
33 AH 2.110.7./3-4 (p.82) Agnoscat bos et asinus/ lacentem in praesepio.
34 Pseudo-Matthew (ed. Tischendorf) ch.XIV p.80 quoting Is.1.3 and Habb.3.2 in the Septuagint.

35 Augustine Sermo 131 (PL 38-39.2007).
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quae sunt grates, quae retributio
super istis a nobis Domino? (3./3-4).

The only appropriate response to God's grace is that demonstrated by animals and
angels. It is striking that man must be shown the way not only by beings higher than
himself, the angels, but also by lower creatures. The doxology of glory to God and peace
to man flows naturally from the fifth stanza: the angels offer their adoration in the
words that they sing: in excelsts sit Deo gloria.
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Argument: Blessed is the bed on which the Virgin lies. Queens with all their wealth
suffer in childbirth; Mary in her poverty has no pain. Princes have wet-nurses; Christ
has a virgin's milk, Mary may be hungry but she feeds her Son, surrounded by angels

who pay homage.

1. Quam beatum stratum hoc straminis 1. How blessed is this bed of straw

tantae latus quod pressit virginis,
quo parvulus nascens excipitur
culus palmo coelum concluditur.

2. In sericis reginae ceterae
summo solent dolore parere;
vills stratl beatus lectulus
omnis fuit doloris nescius.

3. Regum satis in alimonia
sunt subacta nutricum ubera
educatur lacte virgineo,
virgo clauso quem fudit utero.

4. Nulli regum inter tot epulas
inter tantas et tot delicias,
concessum est ut lacte virginis
quis de suis alatur parvulis.

5. Virgo pauper fortassis esurit
quae parvulum hoc lacte reficit;
stupent caeli, mirantur angeli
obsequio lactantis sedull.

6. In excelsis sit Deo gloria
pacis nobis in terra foedera,
quam super his voces angelicae

decantasse noscuntur hodie. Amen.

3./1 satis C: natis B

against which the glorious Virgin's body nestles,
where the new-born Babe is sheltered
in Whose hand the heavens are contained.

2. On sheets of silk all other queens
are wont to give birth in the greatest pain;
the blessed couch of cheap straw
knew nothing of any pain.

3. For the nourishment of kings' sons
the breasts of nurses are forced into service;
He is fed on a virgin's milk,
He Whom a virgin brought forth, with hymen
unbroken.

4. To no king, amid so many feasts,
amid so many marvellous banquets,
has it been granted that any of his children
should be fed on a virgin's milk.

5. In her poverty the Virgin perhaps was hungry
but she strengthened the little One with this milk;
the heavens were amazed, the angels wondered,
attentive in homage to the Virgin who gave suck.

6. Glory be to God in the highest;
to us on earth a covenant of peace:
the song which angel voices
are known to have sung over them today. Amen.
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The connection between this and the preceding hymn is made through the repetition of
stratum, the hay in which Christ was laid (stratum habet foeni reliquias) and the bed of
straw, stratum hoc straminis (1./1) on which the Virgin lies.1 Just as the day which saw
the joy of Christ's dawning is a happy day, so the bed is a blessed one because on it lies
the Virgin who gave birth to Christ.2
The Virgin is described as tantae (1./2), a variation on the theme of Mary's royal
descent and status, one of the important motifs in the first hymn for the Nativity:
...sed celsa genere

pontificum et regum sanguine
... regum proles et coeli domina.3

Here tantae paves the way for the comparison in the second stanza between Mary and
other queens. The juxtaposition of the noun straminis (1./1) and the epithet tantae
(1./2), the material of which the bed consists and the grandeur of the one who rests on
it, underlines the paradox.

Like the pairs of antithetic lines which form the basic structure of the preceding
hymn, so the last two lines of the first stanza make up a contrast reminiscent of an
earlier one: the spatial reference in

quo parvulus nascens excipitur

cuius palmo coelum concluditur (1./3-4)
echoes the preceding hymn's

angustias praesepis sustinet

quem ambitus coeli non continet.4
In that hymn Heaven could not contain the Child Who now endures the confines of a
manger; in this the Child, sheltered in a manger, holds the heavens in the palm of His
hand. The diminutive parvulus makes an effective contrast with the expanse of heaven.
Abelard's lines echo the words of Isalah: Quis mensus est pugillo aquas et caelos palmo
ponderavit, a verse to which Venantius Fortunatus alludes twice: mundum pugillo
continens and cuius clauduntur cuncta pugillo.5 It is possible that Abelard was also

131.4./3.

2 30.2./1-2 felix dies.../ hutus ortus quae vidit gaudia.
3 30.3./3-4, 4./3.

431.1/3-4.

5 Is.40.12; Fortunatus Quem terra pontus (AH 50.72.4./3 p.87) and Tempora florigero (AH
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influenced by one of the Christrnas sermons of Leo the Great in his use of the verb
concluditur (1./4), for Leo writes et genetricls gremio continetur, qui nullo fine
concluditur.6

The second stanza reiterates two motifs introduced in the first stanza. in sericis
(2./1) provides a contrast with stratum hoc straminis (1./1), reginae ceterae (2./1) with
tantae virginis (1./2). Through ceterae Abelard simultaneously stresses the royalty of
Mary and differentiates her from all others. As they are queens, so is she, but she is the
Queen of Heaven, the coeli domina of the first hymn.7 She is set apart from them both
in her poverty (she rests on straw, they on sheets of silk) and in her lack of suffering
during childbirth.

The stanza falls into two sections, each of which divides into two subsections. The
theme of the first couplet is the experience of queens in giving birth, that of the second
the experience of Mary. There are two points of antithesis within the overall contrast:
silk sheets are set against straw, great pain against no pain at all. It seems to me that
Szovérfly is Incorrect in glossing in sericis as "dressed in (elegant) silk clothing", since
clothes are not at issue here.8 in sericis is opposed to vilis strati..lectulus (2./3), the
adjective vilis and the diminutive lectulus underlining the contrast and reminding us
that the bed Mary lies on is no bed, but a heap of straw.

The theme that Mary suffered no pain in giving birth to her Son,

...beatus lectulus

omnis fuit doloris nescius (2./3-4),
formed part of the first hymn for the Nativity where one complete stanza is given over to
it, specifically the line non est dolor quem illa (balnea) relevent.® In this present hymn
the two lines which form the contrast between Mary and the queens are effectively
balanced:

summo solent dolore parere (2./2)

omnis fuit doloris nescius (2./4).

50.69.69 (p.78).
6 Leo the Great Sermo 37 (PL 54.257B).
7 30.4./3.
8 Szovérfiy I p.87.

9 30.6./3; see discussion pp.38-40.
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The phrases summo dolore and omnis doloris occupy identical positions. Other queens
must suffer the height of agony (summo dolore), but the Queen of Heaven suffers none
(omnis doloris nescius).

There is a textual problem in 3./1: Szdvérffy with Dreves reads satis; Waddell has
natis in both B and C; neither apparatus refers to the other reading. Silvestre says that
the reading of B is natis, of C satis. He prefers C over B, but without explanation: "natis
(B) dotit céder la place a satis (€).."101 prefer satis on the grounds that a scribe would
be unlikely to substitute the unusual satis for the more common natis. There is some
support for this choice in the resultant parallel alliterative patterns of stanzas 2 and 3:

...sericls... ...satis...

summo solent... (2./1-2) sunt subacta... (3./1-2).
With the reference to princes the hynm?f?gm the contrast between Mary and other
queens to that between Christ and the children of kings.

sunt subacta nutricum ubera (3./2) alludes to the normal practice of procuring a
foster-mother to nurse the children of wealthy households. sunt subacta is well chosen
to suggest the compulsion involved since the nurse had no choice. Abelard then makes
the anticipated comparison that Christ, unlike royal princes, was nourished on His
mother's milk, educatur lacte virgineo (3./3), and he emphasizes the fact that it was the
milk of a virgin: lacte virgineo is echoed immediately in virgo (3./4) and the idea vividly
underlined in clauso... utero (3./4).

What is stated objectively in the two antithetic sections of the third stanza takes on
a more subjective tone in the fourth. That Abelard regards being fed on the milk of a
virgin an inestimable privilege is evident not only from the phrase concessum est (4./3)
but from the fact that the fourth stanza is wholly given over to an extended
recapitulation of the motif introduced in the third.

The crescendo

...Inter tot epulas
inter tantas et tot delicias (4./1-2)
is balanced solely by lacte (4./3), the inference being that this milk, again lacte virginis,
far outweighs in value all the feasts of kings. The idea is striking, remarkable not so
much for its lack of antecedents, as Szdvérfy suggests, for there are some, but rather
for the emphasis which Abelard gives it. Szévérfly says that he can find "no other source

10 Silvestre (see 30 n.49 above) p.97.



56

for this rather strange statement in Abelard's own writings or elsewhere", although he
does suggest as a starting-point Sedulius'

parvoque lacte pastus est,

per quem nec ales esurit,
"which he then amplified according to his own taste."l1 These lines are, however, so
completely different in intention that they cannot be Abelard's sole inspiration.

A woman addresses Christ with the words: Beatus venter qui te portavit et ubera
quae suxisti12 Bede, combining this exclamation with the Neoplatonist belief that
babies live on milk because the soul descends from the galaxy into its earthly body,
writes:

Beata cuius ubera
summo repleta munere

terris alebant unicam
terrae polique glorlam.13

Fortunatus voices the double paradox of milk from a virgin and of the feeding with that
milk of the One Who is the Bread sent from Heaven:
intemerata Deum suspendit ad ubera natum
et panem caell munere lactis alit.14
He underlines the humility of Christ by invoking the paradox "that He, on whom all
creation hangs, should hang from the breast of His human mother." 15
Abelard reverses the traditional motif of Maria lactans. He transforms the privilege
of Mary in suckling the Son of God into the privilege of Christ in being suckled by a
virgin, The first and last lines of the stanza emphasize the uniqueness of the privilege
that is Christ's through the phrases nulli regum (4./1) and quis de suis...parvulis (4./4),
quis being equivalent to aliguis: not even one of the children of kings can enjoy the
same privilege.

11 Szovérfly II p.88 quoting Sedulius A solis ortus cardine AH 50.63.8./3-4 (p.58).
12 Luke 11.27.

13 Bede Adesto, Christe, voctbus AH 50.88.5./1-4 (p.111).

14 Fortunatus Carm.VIII1.3.103.

15 Marina Warner Alone of all her Sex p.193. For further discussion on the-theme of Maria
lactans see ch.13 "The Milk of Paradise".
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The fifth stanza returns to the theme of the Virgin's poverty, the theme which
formed the basis of the first hymn in the section and to which this hymn has already
alluded in the contrast between Mary and other queens,

in sericis reginae ceterae
...vilis strati beatus lectulus 2./1-3).

Here the motif is explicit for the Virgin is pauper (5./1). It is significant that God
Himself is described as pauper in the previous hymn: Pauper Deus, immo
pauperrlmus.16 Christ became poor for our redemption; Mary accepted her poverty for
the same reason.

The motif of Mary's poverty is then linked with the main theme of the two

preceding stanzas, the milk on which Christ was fed. The images of poverty and of food
come together to produce the idea that the Virgin herself may have been hungry (Virgo
pauper fortassis esurit 5./1). The pathos of her poverty and possible hunger is
enhanced by the contrasting description in the fourth stanza of the rich banquets of
kings.
Abelard inverts the traditional image so that the One on Whom all depend (cufus palmo
coelum concluditur 1./4) has now Himself become dependent on another. There is also
the inference that Mary portrays the ideal of motherhood, ready to deprive herself for
the sake of her Son. To reinforce such a reversal of roles Abelard uses the verb reficit
(5./2) of Mary feeding Christ. In his hymns this verb is normally associated with the
eucharistic motif of Christ refreshing His people.17 Here Christ, the Food of angels, the
One Who gives eternal refreshment to His people, needs food Himself.

It is a feature of Abelard's Hymni Festorum that at every major stage in the history
of salvation the heavens react.!8 Now at His birth they stand amazed (stupent coeli
5./3); they foretell His epiphany; when He is baptized the heavens open wide; the sun
shrinks in horror at the sight of the crucifixion; the resurrection causes the heavens to
rejoice.

At the end of the preceding hymn animals press close to the Child in the manger
and angels offer Him their homage (praebent obsequium). 19 In this the heavens wonder

16 31.2./1.
17 See discussion on 31.5./2 angelorum ipsa refectio pp.48-50.

18 34.1./1-4; 36.2./3; 48.1./2-3; 58.4./4.
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at the Virgin suckling the Child and angels offer her their homage (obsequio lactantis
sedull 5./4). The echoes are deliberate, intended to involve all Creation in the worship of
the Child and His mother. The animals of the first hymn represent earthbound
creatures awestruck by God incarnate. The heavens represent the celestial regions
awestruck that a woman suckles God. The angels, rational beings, offer homage to both
because they see the double marvel of the Child and of Mary.

19 31.5./3-4.
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Argument: Mary is to rejoice because she has brought joy to the saints. She was
promised in ages past. The faithful seek her advocacy since, as mother of the Judge,
she will have effectual influence. The love of the mother and that of her Son are directed
towards the same end: the salvation of sinners.

1. Gaude, virgo, virginum gloria,
matrum decus et mater , jubila;

quae commune sanctorum omnium

meruisti conferre gaudium.

2. Patriarchis sanctis ac regibus
te fillam promisit Dominus,

te figurant legis aenigmata,
prophetarum canunt oracula.

3. Te requirunt vota fidelium,
ad te corda suspirant omnium,
tu spes nostra post Deum unica
advocata nobis es posita.

4. Ad fudicis matrem confugiunt
qui {udicis iram effugiunt;
supplicare pro eis cogitur
quae pro reis mater efficitur.

5. Pia mater, pietas Filius;
ad hoc gignit, ad hoc est genitus
ut salventur servi per gratiam

quam exhibet haec dies maximam.

6. In excelsis sit Deo gloria.
pacis nobis in terra foedera,
quam super his voces angelicae
decantasse noscuntur hodie.

1. Rejoice, Mary, glory of maidens,
splendour of mothers and mother, be joyful;
you have been found worthy to bestow
the joy shared by all the saints.

2. To the holy patriarchs and to the kings
the Lord promised you as a daughter,
the mysteries of the Law prefigure you,
the utterances of the prophets sing of you.

3. The prayers of the faithful seek you,
the hearts of all sigh to you,
you, after God our only hope,
have been appointed advocate for us.

4. They flee for refuge to the mother of the Judge
who flee from the wrath of the Judge;
she is constrained to plead for them
for she is made mother for sinners.

5. Loving is the mother, her Son is love;
for this she gave birth, for this He was born
that slaves be set free through the grace
which this day manifests to the full.

6. Glory be to God in the highest;
to us on earth a covenant of peace:
the song which angel voices
are known to have sung over them today.
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The hymn opens with an invocation to Mary to rejoice in her capacity of maiden and
mother. The first couplet forms an elegant chiasmus (abceba) which opens and closes
on a note of jubilation:

a b c
Gaude, virgo, virginum gloria,

c b a
matrum decus et mater, iubila, (1./1-2)

The two outer sections, the imperatives, balance each other, while the inner parts
contrast: Mary is a virgin, the glory of virgins; equally she is the splendour of mothers,
herself a mother. She is the glory of maidens because she has kept her virginity
although she has borne a Child (virgo clauso quem fudit utero).! She is the glory of
mothers because she is the mother of God, the Bcorékos, of the Hymnos Akathistos
which is rooted deep in Greek patristic literature.2 The paradax of the virgin-mother
allied to the summons to rejoice becomes increasingly frequent as the opening motif of
hymns in the West as the cult of Mary grows in importance.a

quae commune sanctorum omnium

meruisti conferre gaudium (1./3-4)
links Mary's joy with that of the Church for it is she who has bestowed joy on all the
saints (sanctorum 1./3 is the word regularly used in Scripture to denote Christians).
gaudium (1./4), her gift to the saints, is placed in a prominent position at the end of the
stanza to balance the imperative gaude at the start. The two joys are bound together.

That Mary was accounted worthy (meruisti 1./3) is a traditional motif which arises

in the first place from the Annunciation: Ave, gratia plena...invenisti enim gratiam apud
Deum; and thereafter from the apocryphal Gospels of James and Pseudo-Matthew in
which her childhood, undefiled by sin, is recorded and the doctrine of the Immaculate
Conception is popularized.4 In hymns the motif is commonplace.

132.3./4.
2 Hymnos Akathistos (ed. E.Wellesz, Copenhagen 1957) 1.3, V.7, etc.

3 e.g. Gaude, virgo mater Christl, AH 15.69.1./1 (p.97); Regina coell, laetare/ quia virgo es et
mater, AH 15.102.1./1-2 (p.128).

4 Luke 1.28-30.
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Abelard's hymn opens with the traditional summons to rejoice, and continues with
the motif of worth, but the stanza ends on an original note. Whereas other hymns speak
of her worthiness to bear Christ, Abelard says that she was worthy to bestow joy, a
transformation of the traditional image. Yet, because the common tradition is evoked by
the deliberate use of the words Gaude, virgo and meruisti, the reader expects the
conclusion that Mary's joy arises from the birth of her Son. As Szdvérffy suggests, the
joy which Mary bestows on the saints is more than an emotlon; rather it is Christ
Himself, the persom)‘;:ation of joy.5 The identification of joy with Christ occurs in
various hymns and echoes the angel's message to the shepherds: Ecce enim evangelizo
vobis gaudium quod erit omni populo.6

In the opening words of the second stanza,

Patriarchis sanctis ac regibus

te fliam promisit Dominus (2./1-2),
Abelard follows the traditional line of interpretation of Scripture, seeing prefiguration of
Mary in two of the three major sections of the Old Testament, the Law and the
Prophets. The two halves of the stanza refer to each section: the Law in patriarchis
(2./1) and legis aenigmata (2./3), the Prophets in regibus (2./1) and prophetarum
oracula (2./4). The lines

te figurant legis aenigmata

prophetarum canunt oracula (2./3-4)
are carefully balanced to indicate the nature of the different types of prefiguration.
flgurant suggests a picture, canunt speech; aenigmata suggests mystery, oracula
declaration. prophetarum oracula refers to prophecies such as Ecce virgo concipiet....”
legis aenigmata is reminiscent of the passage where Paul contrasts our present
understanding with what we shall in the future know: videmus nunc per speculum in
aenigmate.8 The aenigmata of the hymn are the allegories of the Law which need the
eye of faith, the mysteries of the burning bush, of Aaron's rod, of the manna in the

5 Szovérfly Il p.90.

6 Luke 2.10; cf. tu, Christe, nostrum gaudium and tu esto nostrum gaudium, Walpole 113,17
(p.363) and 114.17 (p.365).

7 1s.7.14.

81Cor.13.12.
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wilderness.? Such allegories proved a source of delight to the medieval mind which
agreed with Augustine's explanation:

Quid enim quod dicitur Testamentum Vetus, nisi occultatio Novi? Et quid est

aliud quod dicitur Novum nisi Veteris revelatio?10

The third and fourth stanzas belong to the patristic treatment of Mary which

concentrates on her mediation between God and man. The theology of the Church
teaches that she has no power of herself to grant any boon, but only intercedes with her
Son Who can refuse His mother nothing. Although the hymn opens with an invocation
to Mary the Virgin (Gaude, virgo, virginum gloria 1./1), it is the second motif, the
motherhood of Mary, which takes precedence in the final stanzas:

ad iudicis matrem confugiunt (4./1);
quae pro reis mater efficitur (4./4);
Pia mater (5./1).

This too is in line with tradition since her motherhood is the chief theme in patristic
writing on her role as intercessor since it appears easier for guilt-ridden man to
approach one who is a human mother than the One Who, although a Man, is also God.
Marina Warner comments:
Her love of mankind is maternal, and her qualities of mercy, gentleness, loving
kindness, indulgence, forgiveness, are all seen as motherly. All men are her

children through Christ her son, who gave her to them from the Cross; and so
she lavishes a mother's love and pity on all her brood. 1

The third stanza with its emphasis on Mary as our hope and advocate with God
must be read with Abelard's hymn for the Marian feasts, Singularis mater:
ad te nos clamantes,
ad te suspirantes

in districta causa
tuves advocata.12

Here is the same anaphora, ad te...ad te (te...ad te 3./1-2), the same verb susptrare in
suspirantes and suspirant (3./2) and the same use of advocata. Both hymns, as

9 Ex.3.2; Num.17.8; Ex.18 ; see Raby A History of Christian-Latin Poetry from the Beginning to the
Close of the Middle Ages (Oxford 1953) pp.365-375.

10 Augustine de civitate Det XVI1.xxvi.
11 Marina Warner Alone of all her Sex p.286.

12 80.2./1-4.
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Szovérffy points out, rely heavily on the eleventh century antiphon Salve, regina
misericordiae. 13 The following table shows the extent of the correspondences:

Antiphon Abelard 33 and 80

Vita, dulcedo et spes nostra, salve. 33..Tu spes nostra
80. Spes post Deum nostra

ad te clamamus exsules filii Evae, (33. te requirunt vota)
80. ad te clamant rei
80._ad te nos clamantes

ad te suspiramus gementes et flentes.. 33..ad te corda suspirant
80._ad te suspirantes

Eia ergo, advocata nostra..., 33._advocata nobis es posita
80. fuves advocata

O clemens, o pia, o dulcis Maria. ‘33._Pia mater

Salve regina is one of the best loved hymns to Mary. By echoing it so clearly, Abelard
evokes its well-known images. The Mary of the antiphon is the Mary of his hymn, an
advocate, a mother, merciful, loving, gentle. He has no need to list her qualities: the
association of ideas will do that in the minds of his readers.

A sense of longing for Mary is captured in the increasing urgency of each line. The
faithful seek Mary first with their prayers (te requirunt vota fidelium 3./1). The anaphora
of te (te requirunt...ad te corda 3./1-2), picked up from the second stanza, heightens the
emotion. The tension is developed by the use of corda and suspirant (3./2). It is no
longer simply the words of a prayer which are involved, but the hearts of the faithful.
Pathos enters with suspirant, with its twofold idea of sighs and longing, the inner desire
and its physical manifestation. The particular emotive qualities of corda and suspirant,
underlined by their juxtaposition, produce an impression of man's helplessness, unless
Mary answers the prayer. Finally omnium, emphasized by position, balances and adds
to fidelium: none is left untouched by this longing, all are involved from the heart.

Why do all reach out in supplication to Mary? Because she is our hope and our
advocate (3./3-4). Although Abelard is careful to make Mary our hope second to God,
and he does so again in the parallel Marian hymn (spes post Deum nostra), the position

13 Szévérfly Il p.90 quoting Salve regina AH 50.245 (p. ).
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of unica at the end of the line shows the importance of her advocacy. 141t 45 significant
that he employs the particular adjective unica of Mary since it is normally, although not
invariably, used of Christ. 15 Here it not only stresses the position Mary occupies as our
hope, but makes an implicit reference to her uniqueness among men and women. As
Christ is unicus, the only-begotten Son, but also "unique”, so is Mary, for she alone has
been blessed with motherhood in her virginity, the motif of the opening lines of the
hymn. She is unique, too, since in her glorified body she belongs to both earth and
Heaven.
The concept that two distinct and almost irreconcilable worlds are bridged by
Mary lies at the heart of Christian imagery of her intercession.16
She is hailed in hymns as far apart as the Hymnos Akathistos and Anselm as Jacob's
ladder stretching between earth and Heaven, for she is the ladder by which Christ
descended into the world and the ladder by which men can ascend to Heaven:
Scala tu coelestis, per quam
descendit ipse Deus. 7

Judgement, the theme of the fourth stanza, flows naturally from the end of the
third, the position of Mary as advocate, for man needs no advocate except in face of
judgement.18 Thus the eschatological motif is not as intrusive as Szdvérffy suggests.
Indeed he points out the logicality of the motif "since Christ's first Coming indicates also
the second Parousia of the Lord" and rightly cites Romans 13, the Lesson for the first
Sunday in Advent, an eschatological passage read during the Christmas season. 19 The
canticles for the Feast of the Nativity also have a judgemental aspect.20 Moreover, in
the hymn this is not the motif of judgement per se, but of escape from it, the reason for
the incarnation.

14 80.6./3.

15 See discussion on 31.1./1 pp.42-3.

16 Marina Warner Alone of all her Sex p.286.

17 Anselm Hymnt de s. Virgine Marla (PL 158.1035); cf. Hymnos Akathistos T .12-15 (ed. Walles2).

18 advocatus is used once in Scripture and describes Christ: advocatum habemus apud Patrem,
Iesum Christum nostrum.

19 Szovérfiy Il p.91.

20 Is.9.2-7; 66.10-16; 26.1-12.
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Whereas in the third stanza there was a feeling almost of despair, in the fourth and
fifth there is a quiet confidence that Mary will answer the prayers of the faithful, the
longing of their hearts, and will prove an effectual advocate. The first two lines,

ad judicis matrem confugiunt,
qui judicis iram effugiunt (4./1-2)
are elegantly balanced to suggest how Mary's pleading will be answered: she is the
mother of the Judge Whose wrath we fear, but the Judge will undoubtedly hear His
mother. The whole structure of the couplet, with iudicis coming before the break in each
line, the resulting parallelism of Genitive noun, Accusative noun, Verb and the
cognate but opposite confugiunt and effugiunt, effectively underlines this suggestion.
The second couplet,
supplicare pro eis cogitur
quae pro reis mater efficitur (4./3-4),
varies the balanced structure of the first. Here the phrases pro eis and pro reis are
placed on either side of the diaeresis and the parallelism is emphasized by the jingling
trisyllabic rhyme. The stanza grows to a climax from the initial "they”, the unnamed
subject of confugtunt, through the explanatory relative clause qui {udicis tram effugiunt
and the pronoun eis, to their final identification as sinners, ret.

The concept that Mary is constrained (cogitur 4./3) to plead for sinners is not as
odd as it first appears. If Mary is the mother of all and the mother of Christ in
particular, she is bound to use her influence for the good of the rest of her children with
her all-powerful Son Who is their Judge. Abelard refers to this again in Sermo XXVI:

Si ergo sanctorum oratio tantum valet ad placandam superni Iudicis iram, quid
de oratione matris sperandum sit, de qua tanto amplius peccatoribus est
confldendum, et quodam debito in hoc ipsum teneri, quanto magis apud omnes

constat, huius gloriae singularem honorem ut mater Dei esset, nonnisi pro
peccatoribus adeptam fuisse?2!

Such 1s the subject of the fifth stanza, ad hoc gignit (5./2): it was for the salvation of
men that Mary became a mother.

It 1s possible to take the first line of the fifth stanza in two ways. If pia mater
vocative, the meaning is "Loving mother, your Son is love"; if nominative, "Loving is the
mother; her Son is love". The latter is to be preferred since, with it, the two lines of the

21 Sermo XXVI (PL 178.544C).
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couplet are evenly balanced, the first phrase of each referring to Mary, the second to
Christ:

Pia mater, pletas filius;

ad hoc gignit, ad hoc est genitus (5./1-2).
Christ as the personification of pletas occurs again in Abelard's hymn Mater pietatis
where it is also linked with the loving-kindness of Mary herself: Mater pietatis,/ adsis
pia nobis.22 As in classical Latin, pietas has a variety of nuances, chief among which
are the 1deas of righteousness, devotion and love. Here devoted love is the most apposite
since it is love that is the motive force behind the act of Redemption.

Szovérfly is fanciful when he says that the passive est genitus

expresses Christ's rdle in a double sense: at His birth and at the Last Judgement

when yielding to Mary's intervention,23
gignere has no link with the Judgement or with Mary's advocacy. Abelard is here
emphasizing that Mary gave birth and Christ was born, both with the same end in view,
the salvation of men, for the anaphora ad hoc...ad hoc looks forward to the single
purpose clause ut salventur servi (5./3).

The sinners of the fourth stanza are linked with the slaves of the fifth who are
saved by grace (ut salventur servi per gratiam 5./3), through the teaching of Christ that
all who sin are slaves to sin: omnis qui facit peccatum servus est peccati‘z4 Paul rejoices
that Christians have been set free from the slavery of sin:

gratias autem Deo quod fuistis servi peccati...liberatl a peccato servi factl estis
fustitiae,25
Paul adds to the motif that those who were once slaves to sin have been set free to
become slaves to Christ, a theme which occurs frequently in Abelard's writings, both
prose and poetry. Abelard opposes the slavery that is the result of fear, slavery to the
Law, and the slavery that is the result of love, slavery to Christ, which is perfect
freedom:

22 78.1./1-2.
23 Szovérfiy II p.91.
24 John 8.34.

25 Rom.6.17-18.
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In quo quid aliud praesignabat quam Christianam libertatem futuram, et
servitutem tam legis quam peccati per Christum removendam...Hinc et Apostolus
tempus timoris sub lege a tempore gratiae distinguens...26

It is in the central stanza that the hymn becomes personal and subjective through

the use of nostra and nobis:

tu spes nostra...

advocata nobis es posita (3./3-4).
The first two stanzas, after the introductory invocation, are historical, referring to
Mary's part in the incarnation and to her relationship to the Old Covenant. In the third
stanza there is a move from past to present tense (te requirunt vota fidelium 3./1),
bringing her relationship to the Church into focus. The first couplet speaks in objective
terms of "the prayers of the faithful, the hearts of all", but becomes subjective in the
second couplet: Mary is our hope, she has become advocate for us. We are now
identified with the faithful of the first line. It is our prayers which seek her aid, our
hearts which long for her. In the fourth and fifth stanzas there is a move away from the
personal, from "we" to "they" to "sinners" and "slaves". Yet the central identification lives
on in the mind and colours our reading of the final lines: it is we who are the sinners for
whom Mary pleads, the slaves who have been set free.

It is through grace that slaves are set free, ut salventur servi per gratiam (5./3), a
paraphrase of Paul's succinct comment ...in Christo cuius gratia estis salvati2? And it is
on Christmas Day that that grace was shown to its fullest extent (quam exhibet haec
dies maximam 5./4), for the incarnation encapsulates the whole drama of redemption.
In the act of becoming incarnate Christ undertook His mission to save the guilty and
gave promise of its fulfilment. So the helplessness of the third stanza is swallowed up in
the affirmation that in their love Christ and His mother will be gracious toward sinners.
Small wonder, then, that the doxology ascribing glory to God and peace to man follows
immediately on this stanza: there can be no other response.

26 SermoIV (PL 178.413A); cf. 70.6./1-4.

27 Eph.2.4.



8.1. de epiphania Domini - foreword

The Feast of Epiphany, sometimes called the Theophany, celebrates the revelation of
the divinity of Christ to the world.! The Feast arose in the Eastern Church where it
originally commemorated only the baptism of Christ. By the fourth century it had grown
to embrace, along with the baptism, His birth, the adoration of the Magi and the first
miracle at Cana. In the Roman liturgy the celebration of the Nativity was excluded, and
the miracle of the feeding of the five thousand made its appearance in a minor way
although it seems never to have reached the importance accorded the other three
epiphanies. . '
Augustine draws the events together:
...quoed in hac die, sive quod in coelo stella ortus sul nuntium praebuit, sive quod
in Cana Galilaecae in convivio nuptiall aquam in vinum convertit, sive quod in

Iordanis undis aquas ad reparationem humani generis suo baptismo consecravit,
sive quod de quinque panibus quinque millia hominum satiavit.2

The correlation of the first four miracles appears early in hymnody.3

In the West the main focus of the Feast moved from the baptism to the
manifestation of Christ's deity to the Gentiles in the visit of the Magi. An interesting
feature of Abelard's four hymns is the equal prominence he gives to the Magi and the
baptism. The miracle at Cana has much the lesser place, while the feeding of the five
thousand is entirely omitted.

The motif which links the four hymns for Epiphany is the miraculous
demonstration of Christ's divinity to the world in signs and wonders. The opening
-stanza of the section paves the way for the remaining hymns:

Nasciturum sive natum
coeli regem et terrae

miris signis eo dignis
praedicarunt utraque (34.1./1-4).

The first hymn is concerned with signs in the pagan world but moves at the end to one
common to both pagan and Jew, the sign of peace shown by Janus and prophesied by
Isaiah. This forms a bridge to the following three hymns which deal with the New

1 Sermo IV (PL 178.409B) Quod enim Theophania vel Epiphania Graece dicttur, id Latine Del
apparitio nuncupatur.

2 Augustine Sermo 136 (PL 38-39.2013); ¢f. Sermo 134 (PL 38-39.2010).

3 e.g. Ambrose Ilumtnans altisstmus AH 50.10.2-6 (p.15).
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Testament signs, the star (35), Christ's baptism (36) and the miracle of the
transformation of water into wine (37). The final sign is treated cursorily, accorded only
a single couplet, while the rest of the hymn concentrates on the incredulity of the Jews.
It is this last hymn which picks up the word signum from the first hymn (miris signis
34.1./3) and repeats it to good effect in four of its five stanzas, Neither of the central
two hymns of the section (35 and 36) contain signum but each has an equivalent,
documentum (35.4./3) and typum (36.5./4).

The complex rhyme-scheme is based on triplets, aab,ccb. The 8-syllable lines (1
and 3) are internally thymed. The 7-syllable lines (2 and 4) which do not contain a
diaeresis are rhymed at the end of the line.



6.2. 34. in primo nocturno

Argument: The birth of Christ is heralded by wonders in heaven and on earth: a crown
encircles the sun; oll flows from a tavern; slaves are set free; the title "Lord" is reserved

for Christ: there is peace throughout the world.

1. Nasciturum sive natum
coell regem et terrae
miris signis eo dignis

praedicarunt utraque.

2. Nam, Auguste, te florente
solem cinxit corona;
inundavit quod manavit
oleum de taberna.

3. Veniente redemptore
servis datur libertas:
servitutis fugum tollis,
et, quem nescis, praesignas.

4. Interdicis nec permittis
te dominum vocari,
ut venturo possit Christo
decus hoc reservari.

5. lani portas tenet clausas
pax a Christo pracmissa,
quae prophetae quondam voce
mundo fuit promissa.

6. Pax in terris, in excelsis
sit gloria, sit summa
regi summo, Patri, Verbo,
Spiritul per saecla.

6./4 saecla metri causa: saecula Band C

1. Heavens and earth
have each heralded their King
on the point of birth or born
with wondrous signs worthy of Him.

2. For, Augustus, at the height of your power,
a crown ringed the sun; '
the oil overflowed
which streamed from the inn.

3. With the coming of the Redeemer
liberty is granted to slaves:
you lift the yoke of slavery,

you foreshadow One Whom yeu do not know.

4. You issue your interdict nor do you allow
yourself to be called "Lord",
so that this honour may be kept
for the Christ to come.

5. The peace sent by Christ as an omen
keeps the gates of Janus shut,
the peace once promised to the world
by the voice of the prophet.

6. Peace on earth, glory in the highest,
the greatest glory
to the greatest King, to Father, Word
and Spirit throughout the ages.
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The four hymns written for Epiphany are based on signs of Christ's divinity, The
opening stanza sets the scene and introduces the theme of signs. It is deliberately
general in character, using both future and perfect participles (nasciturum stve natum
1./1) to suggest that some of the wonders which heralded Christ occurred in the years
before, some at the time of His birth. Heaven and earth have both proclaimed Him:

coeli regem et terrae

...praedicarunt utraque (1./2-4).
By placing regem between coell and terrae Abelard suggests that Christ's rule extends
not only over men but over the universe. It is only right that the two spheres of His rule
should acknowledge Him as He comes from Heaven to earth in His incarnation.
Although rex is a title rarely given in the Gospels to Christ, except in mockery, His
Kingship is regularly demonstrated and the ascription becomes commonplace in later
literature. !

No indication is given in this stanza of the nature of these signs except that they
are miraculous (miris signis 1./3) and worthy of Christ (eo dignis 1./3). The first
thought is that this hymn will tell of the star which appeared to the Magi, bringing
them to worship the new-born King. Expectation is defeated when the second stanza
opens with the apostrophe Auguste (2./1).

The rest of the hymn sustains the address to Augustus through the frequent use of
the second person singular (tollis...nescis...praesignas 3./3-4, interdicis...permittis 4./1),
but praises Christ. Where Augustus is praised, it is because he acts in such a way that
Christ is honoured.

The second stanza opens with an allusion to the famous ara coelt vision beloved of
mediaeval writers. Jacobus de Voragine tells how, on the day of the Nativity, the Sibyl
was alone with the Emperor when she saw a golden ring appear around the sun. In the
middle of the circle stood a maiden of wondrous beauty, holding a child. The Sibyl
showed this wonder to Caesar; and a voice was heard saying, "This woman is the Altar
of Heaven (Ara Coell)!"2

In Sermo IV (for Epiphany) Abelard records his debt to the Christian historlan and
apologist Paulus Orosius whose Historia adversus paganos he plundered extensively for

1 See Matt.27.29; Matt.2.2; Matt.21.5.

2 Jacobus de Voragine The Golden Legend translated and adapted by Ryan and Ripperger (Arno
Press, New York 1969) p.49.
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material.3 That historian does not give the full version of the ara coeli legend but,
following the description given by Suetonius, contents himself with

Nam cum primum...ex Apollonia rediens Urbem ingrederetur, hora circiter tertia
repente liquido ac puro sereno circulus ad speciem coelestis arcus orbem solis

ambiit.4
As befits an apologist, he adds a Christological interpretatlon:
quasi eum unum ac potentissimum in hoc mundo solumque clarissimum in orbe

monstraret, cuius tempore venturus esset, qui ipsum solem solus, mundumque
totum et fecisset et regeret.

| Following this exegesis, Abelard consciously changes the circulus of Orosius to
corona. corona symbolizes kingship and the hymn sings of a King's birth. This crown
encircles the sun: Christ is the sol {ustitiae of Malachi, a symbol already used in the
first Nattvity hymn.5 '
The second miracle in this stanza is described twice by Orosius:
His diebus trans Tiberim e taberna meritoria fons olel terra exundavit ac per
totum diem largissimo rivo fluxit.6
He interprets: |

quo signo quid evidentius quam in diebus Caesaris toto orbe regnantis futura
Christi nativitas declarata est? Christus enim lingua gentis ejus, in qua et ex qua
natus est, unctus lnterpretatur.7

Orostus here refers to the etymology of Christus: fromypisto anoint'. The phenomenon,
therefore, points forward to Christ's baptism, the subject of 35., since the chrism used
Dby the Church consists of balsam and oil.

Abelard, in both sermon and hymn, shows how these two miracles are the
outworking of the declaration in the first stanza, that wonders in the heavens and on
earth heralded a King and Saviour:

3 Sermo IV Qualia quidem sunt illa quae Paulus Orostus Antiquitatum ab Urbe condita libro VI
commemorat... (PL 178.410D).

4 Orosius Historlarum adversus paganos (ed. Zangemeister CSEL V) V1.20.5, following Suetonius
Augustus 95: ...reverso ab Apollonia et ingrediente eo urbem repente liquido ac puro sereno
circulus ad speciem caelestis arcus orbem solis ambitt...

5 Mal.4.2; 30.2./4.

6 Orosius VI.18.34; cf. V1.20.6.

7 Orosjus V1.20.6.
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Quid enim praedicta corona solis, aut de terra unctio profluens, nisi coell pariter
ac terrae promittebant regem? Ipse quippe Salvator tam sol justitiae quam
Christus a chrismate, id est unctus ab unctione, nuncupatus est.8

When Orosius describes the miracle of the oil, he uses the verb exundavit which
Abelard echoes in his sermon in the words emanasse, exuberanter, exuberat.? In the
hymn, however, he alters the prefix from ex- to tn- (lnundavit 2./3). There are three
possible explanations, all allusions to the Old Testament: tnundavit describes not only
the flood-waters of Genesis (indicating the amount of oil flowing) and, perhaps more
significantly, the water which flowed from the rock which Moses struck, a prefiguration
of Christ on the Cross;10 but, most probably, the choice of thundavit has been
influenced by the second canticle for the Christmas season:

Quia haec dicit Dominus: Ecce ego declino in eos ut flumen pacis, et ut torrens
inundans gloriae gentium.11

The third stanza works through ambiguity. A comparison between it and Orosius
proves somewhat baffling. Because the verb datur (3./2) is passive there is no precise
indication of the identity of the liberator or the nature of the liberation. The first line
veniente redemptore (3./1) could be understood in two ways: at the time of Christ's birth
slaves were freed, or since Christ comes slaves are set free; either temporal or causal,
physical or spiritual. The parallels for a spiritual interpretation are obvious. Paul uses
the metaphor frequently. 12

servitutls tugum tollis (3./3) resolves the ambiguity by addressing Augustus
directly: at the time of Christ's birth Augustus set slaves free. The very phrase, however,
which resolves the ambiguity simultaneously underlines it, for servitutis wugum is a
quotation from Galatians which refers to Christ's work of freeing those who are slaves to
sin:

8 Sermo 1V (PL 178.411B-C).

9 Sermo IV ...et Romae sub eodem Caesare de taberna meritoria olet largisstmum liguorem per
diem integrum emanasse;... tanquam de taberna exuberanter oleum manat;...quasi de taberna
oleum per totum diem manans exuberat. (PL 178.411B-D).

10 Gen.17.6; Psalm 77.20. The Glossa Ordinaria summarizes the symbolism (PL 113.241D).

11 Is.66.12.

12 Rom.6.17-18 and Rom.7.6 .. fuistis servl peccatl.. liberati estis a peccato; nunc autem solutl
sumus a lege mortis....; ¢fRom.8.2, Il Cor.3.17; Gal.5.13.



qua libertate nos Christus liberavit state et nolite iterum iugo servitutis
contineri.13

Now veniente redemptore (3./1) becomes causative: because Christ is born, slaves are
set free. The last line of the stanza (et quem nescis praesignas 3./4) also brings the
spiritual aspect to the fore: Augustus' action in the physical realm is but a
foreshadowing of Christ's in the spiritual. So both interpretations are valid.

Abelard believes that Augustus liberated slaves about the time of Christ's birth and

gives Orosius as his source:

(Augustus) qui etiam in tantum servitutem a regno suo studuit exstirpare, ut,
sicut praedictus historlographus meminit, omnes servos, quorum dominos
reperit, els restituerit, caeteros vero servos omnes necari fecit: ne videlicet eorum

posteritas in regno remaneret. 14
Abelard says that Augustus returned some slaves to their masters and crucified others

because he wished to root out slavery from his kingdom. This is not consonant with

Orosius' account:

milites, multitudine ferociores, quosdam pro accipiendis agris tumultus
excitaverunt. Sed Caesar, animo ingens, vigini milia militum exauctoravit,
triginta milila servorum dominis restituit, sex milla, quorum domini non
exstabant, in crucem egit.15

An investigation of the Christian interpretation of Augustus' action of both Orosius
and Abelard proves helpful. Orosius lays stress on the slaves of whom, he says, there
are two types: those who recognize Christ as Lord, and those who reject His claims. The
former are restored to Him, the latter are punished with death.16 Abelard has a
different slant. He emphasizes the motivation of Augustus/ Christ, deriving his
emphasis from Orosius' comment on Augustus' magnanimity (antmo trlgens).17 So he
speaks of Augustus' desire to benefit men as friends, not to rule over them as slaves,

preferring to be loved than feared:

Sed nec {llud a tempore gratiae et verae libertatis allenum est, (Augustus) quod
omne servorum genus a suo penitus dominio removit, nec a se aliquem servitute

13 Gal.4.31-5.1.

14 Sermo IV (PL 178.412D).
15 Orostus V1.18.33.

16 Orosius V1.20.7.

17 see n.14 above.
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opprimi ferret, sed omnium libertate gauderet, quibus tanquam amicis prodesse
magis quam tanquam servis praeesse ecligeret, et amari potius quam timeri
appeteret.

This foreshadows Christian liberty and the abolition of slavery to the Law and to sin
through the One Who said, "I shall no longer call you slaves, but friends". 19 The choice
of the noun redemptore (3./1) supports this: its cognate verb appears in the regular
short reading for the Christmas season from Galatians: ut eos qui sub lege erant
redimeret ut adoptionem filiorum rectperemu.s.20

It would appear, then, that Abelard has used Orosius as a starting-point but, in
moving the emphasis from the slaves to Christ, he has changed the historical account.
For both men history is made to serve a moral or theological end. Abelard has shifted
the emphasis to Christ since the hymn is in praise of the new King.

The fourth stanza examines another act of Augustus which, although it does not
strictly prefigure Christ, yet relates to Him. Orosius, once again following Suetonius,
tells how the Emperor was seriously upset when the audience at a play took the words
o dominum aequum et bonum to be a complimentary reference to him. The next day he
issued an edict that the title should not be applied to him and he forbade his family to
call him Dominus even in jest.21 Although Orosius makes no comment, Abelard both
here and in Sermo IV suggests that Augustus' rejection of the title was under the
inspiration of the Holy Spirit:

Quis enim Spiritu sancto suggerente factum esse non videat cum in tanto
sublimatus gloria Augustus praemineret, se dominum vocari omnino interdixerit

nec vel {oco id se appellarl, sed solummodo Augustum permitteret; quasi %uadam
divina dispositione venturo Christo huius appellationis decus reservaret..,22

18 Sermo IV (PL 178.412D).

19 John 15.15 quoted in Sermo IV referring to the act of Augustus: in quo quid aliud praesignabat
quam Christianam libertatem futuram, et servitutem tam legis quam peccati per Christum
removendam, qui ait: Iam non dicam vos servos, sed amicos. (PL 178.412D).

20 Gal.4.4-5; see Waddell CLS 3 p.53.

21 Suetonius Augustus 53; Orosius V1.22.4 writes: domini appellationem ut homo
declinavit;...gravissimo corripuit edicto dominumque se posthac appellari ne a liberis aut
nepotibus suis vel serio vel ioco passus est.

22 Sermo IV (PL 178.412B).



He goes on to explain more fully why this honour in particular is to be kept for Christ
when he quotes Christ's words: Vos vocatis me Magister et Domine et bene dicitis: sum
etenim.23

The echoes between sermon and hymn are noticeable, the same words and
phrases occurring in both: interdicts (4./1) echoes interdixerit, permittls (4./1)
permitteret, te domtnum vocari (4./2) se dominum vocari and decus...reservart (4./4)
decus reservaret, while venturo Christo is the same in each. It is safe to say that
nowhere else in the_Hymni Festorum is there such a complete coincidence of sermon
and hymn. It is the sermon which explains the seemingly tautologous interdicis nec
permittis (4./1): these two verbs are deliberately employed to indicate the two methods
by which Augustus banned the title, publicly, by decree in the Senate, privately, by a
command in his household.

‘There is in the fifth stanza a shift in emphasis away from Augustus the agent of
the previous two signs which herald Christ, to Augustus the recipient of a sign sent by
Christ. It is not, suggests Abelard both here and in the sermon, the endeavours of the
Emperor which bring peace and close the gates of Janus, but Christ's will that the
world should be at peace at His coming.24 The traditional symbolism of the gates of
Janus was well-known; open in time of war, closed in peace.25 In the Res Gestae
Augustus claims with justifiable pride that the gates were shut three times during his
principate.26 They were closed first in January 29 at the end of the Civil War and again
in 25 after the suppression of the Cantabri. Orosius puts the third closure in 2 BC,
although in fact there was at that time war with Parthia. His purpose is to suggest that
when Christ was born there was peace throughout the empire:

Igitur eo tempore, id est eo anno quo firmissimam verissimamque pacem
ordinatione Dei Caesar conposuit, natus est Christus, cufus adventul pax ista

23 John 13.13.
24 Sermo IV (Orosius) docet quippe thl, Augusto Caesare ab oriente triumphos importante, tantam a

Domino pacem mundo esse collatam, ut {pse Augustus sopitis finitisque omnibus bellts, iam portas
pacis prorsus obstruxertt...(PL 178.410D-411A) following Orosfus VI.20.1 and V1.22.5.

25 Livy 1.19.2 ...Janum ad infimum Argiletum indicem pacis bellique fecit, apertus ut in armis esse
clltatem, clausus pacatos circa omnes populos significaret.

26 Augustus Res Gestae 13.
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famulata est, in cuius ortu audientibus hominibus exultantes angell cecinerunt:
Gloria in excelsis Deo, et in terra pax hominibus bonae voluntatis. 7

Abelard reiterates Orosius' suggestion (pacem ordinatione Del Caesar conposulf)
that this peace came as a result of God's will to coincide with Christ's birth, but extends
the idea to say that the peace had been sent as an omen by Christ Himself (pax a
Christo praemissa 5./2). The participle praemissa points back to praedicarunt (1./4)
and praesignas (3./4), joining with them to suggest that the peace itself was a herald of
Christ. Whereas Orosius links the peace of Augustus with the peace proclaimed to the
shepherds by the angels, Abelard alludes in the first instance to the promise of Isaiah,

quae prophetae quondam voce
mundo fuit promissa (5./3-4),
which he quotes in the sermon:
ut etlam juxta litteram illa impleretur Isalae prophetia qua pax mundo maxima
in adventu Domini fuerat promissa, cum dicitur: Et conflabunt gladios suos in

vomeres, et lanceas suas in falces. Non levabit gens contra gentem gladium nec
exercebuntur ultra ad pmellum.28

Thus, in a way so subtle that it appears completely natural, Abelard links the signs
which occurred in the pagan world to foreshadow Christ with those in Scripture. The
opening of the doxology is entirely apt since it follows directly from the preceding
stanza. There Abelard has drawn together pagan signs and the Old Testament; here he
brings in the New, employing the quotation used by Orosius, the song of the angels,
Gloria in excelsis Deo et in terra pax hominibus bonae voluntatis. He reverses the order of
the song,

Pax in terris, in excelsis
sit gloria... (5./1-2),

so that the doxology flows without a break from the prophecy of peace in the previous
lines. This reversal also allows the true subject of the daxology, the ascription of glory to
the Godhead, to become the main theme of the stanza.

The same play on the adjectives summa and surmmo appears in the refrain of the
Pentecost hymns: Summa summo regt Deo sit glorta.29 In this epiphany hymn the word-
play includes the phrase in excelsis (6./1), glory in the highest to the highest King. The

27 Orosius V1.22.5.
28 Sermo IV (PL 178.411A) quoting Is.2.4.

29 70.1./5.



repetition summa...summo and their position enclosing the noun regi (sit summa/ regi
summo 6./2-3) stresses that title in precisely the same way it is stressed in the first
stanza (coell regem et terrae 1./2). There the King of Heaven and earth is Christ alone,
the incarnate God (nasciturum stve naturn 1./1) Whom wonders in heaven but chiefly on
earth proclaim; here glory is to be given in the heavens to the highest King, Father,

Word and Spirit for ever,
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8.3. 858. in secundo nocturno

Argument: The shepherds hear the song of the angels; the Magi follow the star;
Herod in fear tries to trick the Magi. They find Christ and offer Him their gifts. They

are warned not to return to Herod.

1. Angelorum stupent cantum 1. At the song of the angels

admoniti pastores, the shepherds stand amazed and warned,
magos nova ducit stella, a strange star guides the Magi,

metu languet Herodes. Herod faints with fear.

2. Dat mandata magis stulta, 2. He gives the Magi the commands of a fool,

loquens eis in dolo; speaking to them in guile;
sed fllusus fuit dolus but the trick was turned,
fraudulento fraudato. the deceiver decetved.

3. Illi coeptam tenent viam, 3. They hold to the path on which they began,
reperiunt quem quaerunt, they find the One they seek;
et oblatis tribus donis offering their three gifts
per haec ipsum describunt. through these they proclaim Him.

4. Ad Herodem ne redirent 4. They are warned in a dream

admonentur in somnis, not to return to Herod,
et divino documento and by a divine sign
sunt, quid agant, edocti. they are taught what they should do.
5. Pax in terris, in excelsis 5. Peace on earth, glory in the highest,
sit gloria, sit summa the greatest glory ,
regi summo, Patri, Verbo, to the greatest King, to Father, Word
Spiritul per saecla. and Spirit throughout the ages.

2./3 sed B and C; sic Dreves and Szdvérffy



The inclusion in a hymn for Epiphany of the shepherds who are normally associated
with the events of Christmas night would seem odd, were it not for the link it

provides with the preceding hymn. There the doxology,

Pax in terris, in excelsis
sit gloria...,

is based on the words sung by the angels to the shepherds.! Here the shepherds
‘stand in wonder at that very song:
Angelorum stupent cantum
...pastores (1./1-2).

A further reason for Abelard's apparently deliberate reservation of the
shepherds from Christmas for this hymn is found in a reading for this Office from
the Sermons of Leo the Great where the shepherds and the Magi are linked:

Jam tunc ergo coell enarraverunt gloriam Del, et in omnem terram sonus

veritatis exivit quando et pastoribus exercitus angelorum Salvatoris editi
annuntiator apparuit, et Magos ad eum adorandum praevia stella perduxit.2

The main reason is, however, connected with Abelard's approach to the hymns for
the Nativity and Epiphany. When in the Christmas hymns he deals with
contemporary reactions to the birth, those reactions are cosmic and celestial
(stupent coell, mtrantur angelf).3 Here, on the other hand, the reactions are those of
people. It is apt, therefore, to include the shepherds along with the Magi and Herod,
while maintaining a parallel with the response of the natural world through the echo
stupent coell and stupent...pastores (1./1-2).

The star which guides the Magi is a new star (magos nova ducit stella 1./3). Its
newness is indicated in Scripture but is not elaborated.4 Abelard elucidates his

emphasis twice in Sermo IV:

Novum quippe coclestis Regls ortum in terris nova stella Magis
revelavit...Summi vero Regis novum nativitatis modum, sicut conceptum,
nova stella et incomparabili splendore praesignare debuit.5

1 34.6./1-2; cf. Luke 2.14.

2 Brev.Rom. in epiphanta Dom., in 2. noct. Lectlo V: Leo the Great Sermo 32.2 (PL 54.238A).
3 32.5./3.

4 Matt.2.2-7.

5 Sermo IV (PL 178.409C and 414A).
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The new star heralds a new kind of birth, the birth of the King of Heaven on earth.
In the sermon he compares this celestial sign at Christ's birth with the darkening of

the sun at His death:
...ut tam ortum quam occasumn verl Solis et coelestis Regls gloriam coelestia
protestarentur slgna.6 .

The personification of the sun is reflected in some measure by the active ducit stella
in this hymn: the star was their guide. This personification is suggested by Matthew:
...ct ecce stella quam viderant in oriente antecedebat eos usque dum veniens

staret supra ubi erat puer
and by the words of Leo in the sermon quoted above:

et Magos ad eum adorandum praevia stella perduxlt.7

The shepherds are stunned; the Magi follow the star. Herod faints with fear
(metu languet Herodes 1./4). languet effectively underlines the difference in the
reactions of Herod and the others who heard the news of the birth. The shepherds
and the'Magl both respond positively, although the shepherds were "sore afrai "8

Herod, however, becomes immediately panic-stricken. The motif of his fear is
Scriptural: audiens autem Herodes rex turbatus est, but no reason is gtven.9 The
explanation traditional in the writings of the Fathers is that Herod feared the loss of
his throne. Leo writes:

Herodes vero audiens ludaeorum principem natum, successorem suspicatus

expavit..
Conturbatur Herodes, timet saluti suae, metuit potestati. 10

This fear, and the stupidity of such a fear, is a motif in hymns as early as Sedulius:

Hostis Herodes impie,
Christum venire quid times?
Non eripit mortalia

qui regna dat caelestia.l 1

6 Sermo IV (PL. 178.414A).

7 Matt.2.9; Leo the Great: see above n.2.

8 Luke 2.15.

9 Matt.2.3.

10 Leo the Great Serm.31 and 33 (PL 54.236A and 242A).

11 Sedulius A solis ortus cardine AH 50.53.8./1-4 (p.58).
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Abelard explores the theme in his hymns in festo innocenturn, celebrated during the

week preceding Epiphany:
ius auferri sibi timet
principatus

and

Quid, Herodes,/ metu langues
super Christo?/ Non est meum,
inquit, regnum/ de hoc mundo.12

The second stanza is also allusive. The instructions which Herod gives to the
Magl are foolish (stulta 2./1), a trick (in dolo 2./2). But what those instructions are
is left unexplained. Here Matthew is clear:

Ite et interrogate diligenter de puero et cum inveneritis renuntiate mihi ut et
ego adorem eum.
According to the angel these words were a trick:

futurum est enim ut Herodes quaerat puerum ad perdendum eum.13
Herod's trickery is underlined in the repetition in dolo (2./2) and dolus (2./3),

but it is trickery which was in its own turn tricked (sed tllusus fuit dolus 2./3). The
means whereby the trick was reversed is suppressed until the fourth stanza. That
Abelard was struck by the verb illudere in Matthew (Tunc videns quoniam llusus
esset a Magits, tratus est valde) is suggested not only by its use here (sed illusus fuit
dolus 2./3), but by the sustained play on the word in Sermo XXXIV:

Illusus a magis, occidit innocentes qui illudere nec peccare poterant. An

flusum te, imple, credis quia dolum conceptum perficere nequis, et

ordinationem tuo scelere praevenire non permitteris, et prius illudere quam
flludi, seducere quam decipi, fraudem inferri quam errorem pati?14

It is this quotation which explains the description of the command as stulta
(2./1). An act must be foolish if it attempts to prevent the will of God. In an
Epiphany Sermon Gregory calls Herod's plan callida but his conclusion is the same
as Abelard's:

Herodes ad callida argumenta convertitur...Sed quanta est humanae malitia
contra consilium divinitatis?15

12 101.1./4-6 and 103.4./1-6.
13 Matt.2.8 and 13.

14 Matt.2.16; Sermo XXXIV (PL178.607D-608A).
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It is likely that the change from Gregory's callida to stulta is deliberate, for Abelard is
looking at the words of Herod from a divine point of view, while Gregory is
suggesting Herod's own view.

It is significant that Abelard uses stultus to describe Judas: Mercator omnium,
Iuda, stultissime.16 He and Herod endeavoured to bring about Christ's death but, in
doing so, brought death on themselves, for Herod his son's death (nec {psius/ infans
tutus/ est a caede), for Judas his own (quemn vendis, praevenis mortis in funere).17

The phrase fraudulento fraudato (2./4) shows again the influence of the
Breviary in a reading from Fulgentius: O calliditas ficta, o incredulitas impia, o
nequitia fraudulentar18 Abelard's phrase with its alliteration and etymological word-
play is the more effective. The line is echoed in a reference to Satan who is described
in similar terms in the first hymn for Easter fraus..fallitur.19 The correlation of
words and motif suggests a link between Herod and Satan. So in this stanza the
defeat of Herod's plan points forward to the final defeat Christ inflicts on Satan in
the resurrection.

The third stanza turns from Herod to the Magi, and with the fourth shows how
Herod's machinations were foiled. The Magi leave Jerusalem and continue on their
way to find the Child. The participle coeptam (Illi coeptam tenet viam 3./1) seems
otiose but is possibly an attempt to reflect a notion which Abelard expounds in
detail in Sermo IV that their entry into Jerusalem was a deviation from the path on
which the star was guiding them:

...patet profecto eos a terra sua usque Hierosolymam, et rursum a
Hierosolyma usque ad Bethlehem, praccedentis stellae ducatum habuisse.

15 Brev.Rom. secunda die infra oct.epiph., in 3. noct., Lectio VII: Gregory the Great Hom.X in
Matt. (PL 76.1111C).

16 42.4./1.

17 102.4./4-6 and 42.4./4.

18 Brev.Rom. sexta die infra oct. epiph., tn 2. noct., Lectio VI: Fulgentius Sermo IV.6 (CC
Ser.Lat.91A p.913.100-1). The cognate fraus occurs in Leo's Sermo 31 in connection with
Herod: Quam felix foret, st Magorum imitaretur fidem, et converteret ad religionem quod
disponebat ad fraudem. (PL 54.236A).

19 58.2./1.
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Quod ergo illis ab Herode recedentibus scriptum est: Et ecce
stella...antecedebat eos, Et iterum: Videntes autem stellam gavisi sunt gaudio
magno valde, satis innuitur quod ex consortio Herodis, vel implae urbis ad
quam divertunt stellae apparitionem, quandiu ibi fuerunt, amiserunt,20

The inference is that the Magi ought never to have gone to Jerusalem; they should
have kept to the journey which they had begun, trusting wholly in the star, as they
are now forced again to do.

The second couplet,

et oblatis tribus donis
per haec ipsum describunt (3./3-4),

combines narrative and theological comment, the first phrase echoing Matthew's et
apertis thesauris suis obtulerunt el munera, aurum, thus et myrrham.21 Again
Abelard has no need to mention the gifts in detail, not only because they are already
known to all, but because they are described in the Offices of the day.22 per haec
ipsum describunt (3./4) incorporates the theological element. That these gifts
represent the kingship, divinity and mortality of Christ is the interpretation
prevailing from very early in patristic texts and in hymns. The antiphon to the
Magnificat summarises:

aurum sicut regl magno, thus sicut Deo vero, myrram sepulturae eius,

alleluya.23

The fourth stanza opens with a reference to the Magi's dream:

et responso accepto in somnis ne redirent ad Herodem, per aliam viam

reversi sunt in regionem suam. 4
The phrases Abelard uses (ad Herodem ne redirent/ admonentur in somnis 4./1-2)
are, with the exception of admonentur, direct quotations from Matthew. admonere

20 Sermo IV (PL 178.414C-D); cf. ps.-Augustine Sermo 139.2 Magl ad Herodem intrantes,
stellam perdiderunt...Moneo ne intretis ad Herodem; quia mellus est peccatum cavere, quam
emendare...sicut et Magi postquam ab Herode recesserunt, stellam quam perdiderant, videre
meruerunt. (PL 38-39.2018).

21 Matt.2.11.

22 CLS 5 p.63.

23 CLS 5 p.66; cf. Gregory the Great Hom. in Matt.10 (PL 76.1112D), Augustine Sermo 131
(PL 38- 39.2007), Leo the Great Sermo 31 (PL 54.236B). In hymnody Notker (ed. von den
Steinen) p.104 v.3.

24 Matt.2.12.
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and its cognate noun admonitio are used in this context by pseudo- Augustine, Leo
and Gregory, the last appearing in the Office for the day: et ne redire ad Herodem
debeant in somnis admonentur.25 admonentur is also a deliberate glance back to the
opening stanza:

Angelorum stupent cantum
admoniti pastores (1./1-2),

again a reminiscence of pseudo-Augustine, pastores admoniti ab angelis...
venerunt.26 Just as the shepherds are warned of Christ's birth by a divine
messenger, so the Magi are warned by a divine message of the danger of returning to
Herod.

The final couplet,

et divino documento
sunt, quid agant, edocti (4./3-4),

appears to be a repetition in different words of the preceding lines,
Ad Herodem ne redirent
admonentur in somnis (4./1-2),

sunt...edoctt (4./4) paralleling admonentur (4./2), divino documento (4./3) in somnis
(4./2) and quid agant (4./4) ad Herodem ne redirent (4./1). This forms almost a
complete chiasmus, although a slight displacement of phrases occurs in the last
line. It is, however, uncharacteristic of Abelard to end a hymn on the weak note of
mere repetition. The conjunction et (4./3) suggests that there is some further
meaning, albeit elusive. Abelard's sermons are in this case of no assistance.

A possible hint comes in the Breviary in a reading from Ambrose which begins
with the word documentum. Ambrose writes that there are two roads by which the
Magi can return. The one which goes back to Herod is the one of sin, the other
belongs to Christ and leads to their own country (patria). patria is traditionally used
of Heaven, so that the double meaning here is clear:

Accipe aliud documentum. Alia venerunt via magi, alia redeunt...Duae quippe
sunt viae, una quae ducit ad interitum, alla quae ducit ad regnum. Illa

25 Gregory HomX (PL 76.1111D), in the Breviary secunda die infra oct. epiph., in 3.noct.,
Lectio VII; Ps.-Augustine Sermo 131.2 ...per somnium leguntur admoniti (PL 38-39.2006);
Leo Sermo 33 secundum admonitionem somnii non eodem quo venerant itinere revertuntur
(PL 54.242).

26 Pseudo-Augustine Sermo 131.1 (PL 38-39.2007).
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peccatorum est, quae ducit ad Herodem, haec via Christus est, qua reditur
ad patrlam.27

It may seem far-fetched to suggest that Abelard is alluding to this interpretation
when there is no proper indication of his intention in either sermon or hymn but,
since it is unlikely that the concluding lines of the hymn merely repeat the previous
thought, a theological or allegorical interpretation of some kind is appropriate. The
interpretation suggested for these lines is not necessarily the sole one, although it
appears to be the inner meaning of the warning given to the Magi generally found in
the writings of the Fathers. Yet, if, as seems likely, the hymn is to be elucidated by
the sermon, it fails at the end.

27 Brev.Rom. sexta dle infra oct. epiph., in 3.noct., Lectio IX Ambrose in Luc.Ill.46 (CC Ser.Lat.
14 p.51 11.644-9). A similar idea occurs in Gregory HomX (PL 76.1113C-D) and in Leo the
Great Sermo 33 (PL 54.242 ).
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5.4. 36. in tertio nocturno

Argument: Christ is baptized by John although He does not need baptism. He Himself
baptizes men. The heavens are opened and the Spirit descends in the likeness of a dove.
The Father acknowledges His Son and men in Him. The dove is the perfect symbol of

grace.

1. Consecrandas intrat aquas 1. He enters the waters to sanctify them,

baptizatur a servo, He is baptized by a slave,
qui peccata tollit nostra, He Who takes away our sins,
qui non eget baptismo, Who has no need of baptism,

2. baptizatus qui baptismo 2. Who, Himself baptized, baptizes
vere suo baptismat; in a baptism truly His own;
statim coell sunt aperti at once the heavens were opened

quos peccatum claudebat. which sin kept shut.
3. Revelatus est descensus 3. The descent of the Spirit
Spiritus in columba; was revealed in a dove;
baptizandis, renascendis grace was shown to those
gratia demonstrata. to be baptized, reborn.
4. Est audita vox paterna 4. The volice of the Father was heard
Fillum protestata, bearing witness to His Son,
et renatos facit veros and that word makes those reborn
filios illa data. His true sons.
5. Avis blanda, mansueta 5. The bird, kind, gentle,
Deum monstrat placatum; shows that God is appeased;
nec divinae quemquam aeque He has no symbol of divine grace
gratiae tenet typum. to equal it.
6. Pax in terris, in excelsis 6. Peace on earth, glory in the highest,
sit gloria, sit summa the greatest glory
regi summo, Patri, Verbo, to the greatest King, to Father, Word
Spirituf per saecla. Amen. and Spirit throughout the ages. Amen.

1./2 baptizatur B and C: baptizatus Szévérffy
2./1 baptizatus Silvestre: baptizato B and C: baptizatos Szduvérffy
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Here Abelard develops the symbolism of the manifestation of the divinity of Jesus in His
baptism. The traditional view held that this second epiphany occurred exactly thirty
years after the first.] Like the preceding hymn, this too contains both narrative and
theological elements, the latter to a much greater degree than in 35.
The hymn opens with Christ's entry into the waters of Jordan to be baptized by
John:
Baptizatus autem lesus confestim ascendit de aqua, et ecce aperti sunt ei caeli;

et vidit spiritum Dei descendentem sicut columbam, et venlentem super se. Et
ecce vox de caelis dicens: Hic est Fillus meus dilectus, in quo mihi complacu.2

In the first couplet Abelard adds two elements to the narrative in the words
consecrandas (1./1) and servo (1./2) which do not appear in the Gospel accounts. servo
alludes to John's expression of his unworthiness: Ioannes autem prohibebat eum dicens:
Ego a te debeo baptizari, et tu venis ad me?3 In his sermon on John Abelard uses the
same metaphor, servus, there more pointed because it is juxtaposed with its opposite
Dorminus:

Ad servum Dominus...venit ut ab eo baptismum susciperet.4
Although this reversal of rdles is suggested in Scripture, its development comes in the
writings of the Fathers. Augustine comments:

et Baptista...tremefactus ait: Ego a te baptizari debeo, et tu venis ad me? id est

quoniam ego creatura sum, tu Creator; ego servus, tu Dominus; ego figura, tu
Veritas,5

An antiphon for the Octave of Epiphany has the same juxtaposition: Baptizat...servus
dominum suum.®

consecrandas (1./1) is partially explained in the last line of the stanza qui non eget
baptismo (1./4): although Christ did not need to be baptized, He chose baptism in order
to sanctify the waters for the baptism of men. This is not a Biblical concept but arose in

1 See foreword p.68.

2 Matt.3.16-17.

3 Matt.3.14.

4 Sermo XXXIII (PL 178.598A).

5 Augustine Sermo 134 (PL 38-39.2010); cf. Notker (ed. W.von den Steinen) Laudes salvatori 5./1-
2 (p.28) servi subiit/ manus baptizandus.

6 CLS 5 p.69.
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patristic discussions about the meaning of Christ's baptism. Twice it appears in the
Breviary, in the writings of Gregory of Nazianzus and of Maximus:;
Ferunt enim hodie Christum Dominum..., suscepto a loanne baptismate,
consecrasse fluenta lordanis...”
Augustine develops the theme that Jesus was baptized not for His own sake, but for
ours:
Baptizatur ergo lesus non sibi, sed nobis; baptizatur non ut purificetur aquis,
sed ut aquas ipse sanctificet.8
The following two couplets
qui peccata tollit nostra,
qui non eget baptismo,

baptizatusqui baptismo
vere suo baptizat (1./3-4, 2./1-2)

consist of a tricolon of relative clauses describing the One Who was baptized. qui
peccata tollit nostra (1./3) echoes the Baptist's words, Ecce agnus Deli, ecce qui tollit
peccatum mundt9 The line is linked with the words of the Agnus Dei in the Mass: Agnus
Det qut tollit peccata mundi; but more especially with the First Epistle of John,

Et scitis quia ille apparuit ut peccata nostra tolleret: et peccatum in eo non

est.
The change from peccatum and mundi to peccata and nostra makes the phrase more
subjective: the sins are many and they are ours. 11

Abelard is attracted not only by the emotive force of peccata nostra of John's

Epistle but by the phrases on either side of ut peccata nostra tolleret. The first, ille
apparuit "He appeared", links the verse to the Feast of the Epiphany. The second, et
peccatum in eo non est, is the doctrine to which Abelard alludes in the second clause of
the tricolon, qui non eget baptismo (1./4).

7 Brev.Rom. quinta die infra oct.epiph., in 2.noct., Lectio IV: Maximus Taurinensis Homil.XXIII de
epiph.7 (PL 57.273A); and die octava epiph., in 2.noct., Lectio V: Gregory of Nazianzus Oratio 39
in sancta lumina (PG 36.352B).

8 Augustine Sermo 134 (PL 38-39.2010).

9 John 1.29.

10 1 John 3.5.

11 A similar effect is achieved by Nostra sunt, Domine, nostra sunt crimina (42.9./1).
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Scripture does not specifically state that Christ did not need to be baptized
although that is the implication of John's protest: Ego a te debeo baptizari, et tu venis
ad me? Baptism is, however, a symbol of the washing away of sin and since Christ was
without sin, He did not require baptism. 12

The third and longest clause of the tricolon has been subject to emendation. The
MSS baptizato, accepted by Waddell, lacks coherence but is supported by the rhyme-
scheme of the hymn. 131tis probable that the scribe has been influenced by the pattern
to write baptizato, in spite of its meaninglessness.

Szovérfly emends to baptizatos, presumably those already "baptized unto
repentance” by John, but who still need the baptism that is Christ's. This is possible,
but unlikely, for it would cause an abrupt change from the generality of qui peccata tollit
nostra and qul non eget baptismo to the specific of a reference to those who were there,
who had been baptized by John. I prefer Silvestre's emendation baptizatus. The hymn
thus echoes Matthew's account: baptizatus.../statim coeli sunt aperti (2./1+3) echoing
Baptizatus autem lesus...et ecce aperti sunt coell. 14

He is the One Who has been baptized (baptizatus) but now He baptizes others in a
baptism which is peculiarly His (baptismo/ vere suo 2./1-2). This must refer in the first
place to the baptism which John the Baptist describes: ...ijpse vos baptizabit in Spiritu
sancto et ignil® That the baptism of the Holy Spirit is the baptism which is truly
Christ's own is borne out by Sermo IV:

multis cum lesu baptizatis, pariter nemo est praeter eum, super quem aperiri
coelum vel Spiritus descendere memoretur, 16
It is this baptism that the apostles receive at Pentecost:

apparuerunt illis dispertitae linguae tanquam ignis, seditque supra singulos
eorum; et repleti sunt omnes Spiritu sancto.

12 For washing as a symbol of baptism see Acts 22.16, I Cor.6.11 and Heb.10.22.
13 See Introduction p.21.

14 Matt.3.16.

15 Matt.3.11; c¢f. John 1.33.

16 Sermo IV (PL 178.415C).

17 Acts 2.3-4.
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There may be another allusion in these lines, although it is impossible to prove
that Abelard had it in mind. It is a reference to the words of Jesus when He was asked
by James and John to give them positions of importance in His kingdom: Potestis bibere
calicem quem ego bibo? aut baptismo, quo ego baptizor, bapt:lzari‘?18 He is alluding to
His passion and death. Paul makes it clear that in baptism we share in Christ's death:
An (gnoratis quia quicumque baptizati sumus in Christo Iesu, in morte ipsius baptizati
sumus?1® So in the polyptoton baptizatus...baptismo...baptizat Abelard is not only
delighting in the variatio, but suggesting through the word-play various levels of
meaning.

After this excursus into the theology of baptism, the narrative vein is resumed in
statim coeli sunt aperti (2./3). Abelard picks up statim from Mark's Gospel (et statim
ascendens de aqua, vidit apertos caelos) and the rest of the line from Matthew
(Baptizatus autem Iesus confesttm ascendit de aqua, et ecce apertl sunt el coel).20 This
event, too, is given a symbolic interpretation not present in the Gospels but developed
by the Fathers. Gregory of Nazianzus is quoted in the Office:

...et vidit non dividi coelum, sed aperiri, quod sibi ac nobis post se aliquando

Adam ille concluserat; sicut et igneo gladio paradisus fuerat conclusus.2!
Adam by his sin shut Heaven for himself and for us. Abelard says that sin has kept
Heaven shut (quos peccatum claudebat 2./4), so that the opening of the heavens
symbolizes the removal of sin, a figure which makes a natural link with the description
of Christ as the One qul peccata tollit nostra (1./3). This image recurs twice in his
sermons:

...et eum ijam venisse demonstrat qui nos a peccato penitus abluat, et ipsam

etilam peccati poenam coelos reserando deleat...
Baptismus quippe coelos reserat.22

There is a significant parallel in the Ascension hymn Optatus votis omnium:

18 Mark 10.38.

19 Rom.6.3.

20 Mark 1.10 and Matt.3.16.

21 Brev.Rom. die octava epiph., tn 2.noct., Lectio VI: Gregory of Nazianzus, translated by Rufinus.

22 Sermo Il and Sermo IV (PL 178.404A and 415C).
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est elevatus in nubibus/ et spem fecit credentibus
aperiens paradisum/ quem protoplasti clauserant.23

That the opening of the skies at Christ's baptism is seen as an intimation of the opening
of eternal life to sinners is clear from the exhortation Abelard gives in Sermo IV:

...semper necessarium esse opem divinam postulare ut in ea quam perceperunt

sanctificatione valeant permanere et sic sibi aperiri ianuam coelestis vitae. 4

He demonstrates his ability to choose the most apt word when he writes revelatus

est descensus/ Spiritus (3./1-2). We are again reminded by revelatus est that this is the
Feast of the Epiphany, the revelation of Christ's divinity. The verb not only achieves this
reference to the Feast but suggests the doctrinal point made in the Gospels and
expounded by the Fathers that the Spirit and the dove are not one. Luke is perhaps the
clearest in this instance:

et descendit Spiritus sanctus corporali specie sicut columba in ipsum. 25
This is underlined in the hymn by the phrase descensus Sptritus: it is the fact of the
Spirit's descent that is revealed in the dove, not the Spirit Himself,

The choice of a dove to show forth the Spirit's coming reveals something of the
Spirit's nature: the Spirit offers grace to men (gratia demonstrata 3./4). Why it is that
the dove is the chosen symbol of that grace is suppressed until the fifth stanza. It is
simply a statement of the fact that is made here.

The juxtaposition of the two gerundives baptizandis, renascendis (3./3) underlines
the integral connection between baptism and rebirth which is at the heart of Christ's
conversation with Nicodemus:

gi:ll 2qéus renatus fuerit ex aqua et Spiritu sancto, non potest introire in regnum
The narrative continues in the fourth stanza when the Father's voice is heard from
Heaven bearing witness to His Son.

Est audita vox paterna
Filium protestata (4./1-2)

23 Optatus votis omnium Walpole 112.13-16 (p.360).
24 Sermo IV (PL 178.415C).
25 Luke 3.22 Abelard elaborates the point in Sermo IV (PL 178.415D-416A).

26 John 3.5; the theme recurs in Titus 3.5.
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is the poetic rendering of the account in Matthew:

Et ecce vox de caelis dicens: Hic est Fillus meus dilectus in quo mihi

complacui.27
By adding the adjective paterna Abelard draws together in the space of five lines the
three Persons of the Godhead, Father, Son and Spirit: Spiritus in columba (3./2), vox
paterna (4./1), filium (4./2). All three have their rdle in the baptism, the second
epiphany.

To the narrative is appended in the second couplet a theological element,

et renatos facit veros
fillos illa data (4./3-4),

so that a balance is established between this and the preceding stanza. In parallel with
the third stanza, this couplet moves from the significance of the miracle for Christ to its
significance for men. As Christ baptizes them in His own baptism (...qut baptismo/ vere
suo baptizat 2./1-2), His baptism being a forerunner of theirs, so they share in the
manifestations of grace which came upon Him at His baptism.

The Father claimed Christ as His Son and thus claims men too in Him (et renatos
Jacit veros/ filios... 4./3-4). This statement compresses two important doctrines, one of
which has been mentioned above: renatos is an echo of the words to Nicodemus, nist
quis renatus fuerit.., and echoes the gerundive renascendis (3./3). Grace has been
shown to those who require new birth; now the Father claims as His own sons those
who have been re-born. It is in Paul's Epistles that is found the widespread teaching
that God adopts men in Christ, and in John's writings that the descriptive "sons of God"
is used extensively.28

The allusion to the doctrine of adoption and sonship is subtle. The verb facit
underlines the paradox that men are not the true sons of God, yet He has the power to
make them sons (i.e. by adoption). They are adopted and thus are not true sons but,
because they have been reborn (renatos 4./3), they are indeed true sons (veros filios
4./3-4). This comes about only through the word of God (llla <vox> data 4./4), a
reference to the creative power of the Word.

27 Matt.3.17.

28 See Rom.8.15 ...sed accepistis spiritum adoptionis fillorum...; ¢f. Gal.3.26 and 4.5; John 1.12; I
John 3.1-2.
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The dove is kind, it is gentle (Avis blanda, mansueta 5./1), a fitting symbol of God's
grace (3./1-2,4). Abelard twice describes the dove in his prose writings, in the Theologia
Christiana and, significantly for the hymn, in Sermo IV:

columba...super eum insederit iuxta illud propheticum: Spiritus Domini super
me, eo quod unxerit me; ad annuntiandum mansuetis misit me. Unde et bene in

huiusmodi ave quae prae ceteris in tantum blanda et mansueta esse creditur ut
iracundiae felle carere dicatur.29

Not only is the dove described in precisely the same terms as in the hymn, blanda et
mansueta, but the last clause in the exposition explains the second line of the couplet
Deum monstrat placatum (5./2). Kindness and gentleness are characteristics the
opposite of wrath (...iracundiae felle carere dicatur). That God chose a dove through
which to reveal His Spirit shows that His anger has been appeased. placatum has a
double intention: it means that God's wrath against man because of his sin has been
placated, but it also echoes the Father's words of commendation hic est Filius meus
dilectus, in quo mihi complacui.so Notker achieves the same effect by juxtaposing the
participles of the two verbs placere and placare:

vere filius es tu meus
mihimet placitus,
in quo sum placatus.31

The syntax of the final couplet nec divinae quemquam aeque/ gratiae tenet
typum (5./3-4) is not simple. One would expect avis to be the subject of tenet, as of
monstrat, but that makes no sense. The answer must be to understand Deus as the
subject, although though this is syntactically somewhat harsh. The lines provide a
fitting climax to the hymn. God chose the dove to reveal to the world His new
dispensation of grace, not because that bird is a good symbol of divine grace, but
because it is the best.

29 Sermo IV (PL 178.416A) quoting Is.61.1; ¢f. Theol.Christ. 1.34 (CC Cont.Med.12) p.86.
30 Matt.3.17.

31 Notker (ed. W.von den Steinen) Festa Christi 12./1-3 (p.22).
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8.8. 37. ad laudes

Argument: Christ turns the waters of baptism into true wine, another sign which
demonstrates His divinity. The Jews refuse to believe the signs. The Gentiles and the
world of nature recognize Him. Nothing convinces the Jews; they will learn only through

exile.

1. Qui baptismo nobis suo
aquas sanctificavit,
has in merum vertit vinum
et convivas reficit.

2. Unde clara dies ista
trino facto resplendet,
qua per tanta mundo signa
mundi salus apparet.

3. Nec post tanta vel maiora
signa credit Iudacus
quem ad unam statim stellam
requistvit Chaldaeus.

4. Elementa suum cuncta
recognoscunt auctorem;
te nec signa nec lex ipsa
movent, miser, ad fidem.

5. Si nec signis nec prophetis
arbitraris credendum,
exsul longa saltem poena
tuum disce reatum.

6. Pax in terris, in excelsis
sit gloria, sit summa
regi summo, Patri, Verbo,
Spiritui per saecla. Amen.

. He, Who with His own baptism

has sanctified the waters for us,
transforms these waters into true wine
and refreshes His guests.

. So this bright day

shines with the threefold act,
when to the world through such great wonders
the world's Saviour appears.

. But after such great wonders, and greater,

the Jew does not believe
in the One Whom the Chaldaean sought
at the appearance of a single star.

. All the elements

recognize their Creator;
not wonders, not the Law itself
stir you, wretch, to faith.

. If you think wonders are not to be trusted,

nor the prophets,
at least learn your offence
in your long punishment as an exile.

. Peace on earth, glory in the highest,

the greatest glory
to the greatest King, to Father, Word
and Spirit throughout the ages. Amen.

2./2 trino facto B and C: primo fastu Dreves followed by Szduvérffy
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The hymn opens with a recapitulation and an unusual connection of thought. The first
couplet is a reworking of three lines in the preceding hymn:
Consecrandas intrat aquas...

baptizatus qui baptismo
vere suo baptizat.1

Abelard repeats the motif of baptism to provide a bridge to the third manifestation of
Christ's divinity. He suggests that the very waters of Christ's baptism become wine:
aquas sanctificavit
has in merum vertit vinum (1./2-3).

The transformation of water into wine, the miracle at Cana, is thus associated in what
initially seems a rather bizarre manner with the second epiphany at His baptlsm.2

While other hymns generally describe in graphic terms the process of the water
becoming wine, Abelard emphasizes the quality of the wine (merum 1./3) and the
refreshment of the guests (et conwtvas reficit 1./ 4).3 This emphasis reflects the comment
of the architriclinus to the bridegroom:

Omnis homo primum bonum vinum ponit et cum inebriati fuerint, tunc id quod
deterius est; tu autem servasti bonum vinum usque adhuc.4

The final couplet (1./3-4) is intended to work on two levels: the wine produced by
the miracle does indeed refresh the guests at the wedding, but the wine is also the wine
of the Eucharist. This extra dimension is achieved through reficit, the verb which is
used again in the prose passage parallel to the hymn: Quod vero aquis in vinum
conversis convivas Dominus refecit...5 Abelard's use of reficere and its cognate noun
refectio in images of the Eucharist is discussed above.8

As reficit has two levels of allusion, so does corwivas. They are the guests at the
marriage in Cana, but equally and on a deeper, spiritual level, the guests at the
marriage-feast of Christ and His Church. The antiphon to the Benedictus for Lauds, the

136.1./1 and 2./1-2.

2 See John 2.1-11.

3 e.g. AH 14.27.4./1-4 p.40 and AH 50.10.5./1-4 p.15.
4 John 2.10.

5 Sermo IV (PL 178.417A).

6 See above pp.48-50.
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Office for which this hymn was written, links baptism and the marriage-feast in
spiritual terms:
Hodle coelesti sponso functa est Ecclesia, quoniam in lordane lavit Christus eius

crimina; currunt cum muneribus Magi ad regales nuptias; et ex aqua facto vino
laetantur convivae; alleluia.”

The symbolism of the antiphon runs parallel to that of the hymn: in His baptism
Christ washes away the sins of the Church, so making her fit to be His Bride. The Magi
bring their gifts to this royal wedding of Christ the King to the Church. The guests are
glad because the water of baptism which has cleansed them is now transformed into
the wine of the Eucharist which foreshadows the eternal marriage-feast. Through the
use of reficere in its two senses of the physical refreshment afforded by wine and of the
spiritual refresment of the Eucharist, through the use of convivas to indicate not only
the wedding in Cana, but also the marriage-feast of the Lamb, Abelard draws together
the historical, allegorical and anagogic meanings of the first miracle, the three levels of
Scripture.

The miracle at Cana is assoctated with Epiphany not only because it was the first
of Jesus' miracles but because of John's phrase: Et manifestavit gloriam suam.8 In
Sermo IV Abelard comments: Denique miraculo aquae tn vinum conversae divinitatis etus
potentia declaratur.9 The words manifestavit, gloriam and declaratur provide a
background for the light imagery of the second stanza, introduced by clara (2./1) and
intensified in resplendet (2./2). Such an image is particularly apt for a Feast which
celebrates revelation.

This second stanza appears at first to be but a resumé of the nature of the Feast. It
is a bright day, because it shines with the manifestation of Christ to the world. Abelard
deliberately chooses the verb apparet to close the stanza because, as he explains in the
Sermon, it translates the Greek term:

Quod enim Theophania vel Epiphania Graece dicitur, id Latine Det
apparitio...nuncupatur.

7 CLS 5 p.64.
8 John 2.11.
9 Sermo IV (PL 178.409D).

10 Sermo IV (PL 178.409B).
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Dreves, followed by Szovérfly, emends trino facto (2./2) to primo fastu. trino facto,
however, refers to the three different incidents in Scripture in which Christ was revealed
to the world on the Feast, the appearance of the star, the events surrounding His
baptism, and the miracle at Cana. In addition to the light imagery, there is the word-
play of the repetition mundo ...mundi (2./3-4): the Saviour of the world is shown to the
world He comes to save.
Why should Abelard in this the final hymn for Epiphany be concerned to stress the
reason for this Feast, a reason which has already been made clear in the first hymn:
Nasciturum sive natum/ coeli regem et terrae
miris signis eo dignis/ praedicarunt utraque?1!
It is here, however, where we find the parallel that we find the reason for the repetition,
in the echo signis and signa:

qua per tanta mundo signa
mundi salus apparet (2./3-4).

While the first hymn stressed that the signs heralded the birth of a King, this last hymn
underlines a different aspect of Christ's incarnation: He is the Saviour. The fact that the
signs, of baptism and miracle, in the first stanza are described in such a way as to
suggest the Eucharist makes this emphasis particularly appropriate, since it is through
His baptism and His crucifixion that Christ is the Saviour of the world.

per tanta...signa...apparet (2./3-4) fuses the idea of revelation and the motif of
signa which recurs throughout the hymn. In the opening stanza there are two examples
of signa, although they are not so termed, Christ's baptism and His first miracle. It is
through such signs that He is revealed as Saviour. tanta...signa (2./3) is intensified in
tanta vel maiora/ signa (3./1-2) in a stanza which expresses incredulity at the unbelief
of the Jews in the face of such signa. The fourth stanza continues the treatment of the
Jews' lack of belief where the motif of wonders is associated with the Law: te nec signa
nec lex ipsa/ movent... (4./3-4). In the fifth the witness of the prophets is added to that
of the wonders: ...nec signis nec prophetis (5./1).

After the two introductory stanzas, the hymn focuses on the unbelief of the Jews.
The two couplets of the third stanza are balanced one against the other:

Nec post tanta vel maiora/ signa credit ludacus
quem ad unam statim stellam/ requisivit Chaldaeus (3./1-4).

11 34.1./1-4.



Nec post tanta vel majora/ signa credit ludaeus
quem ad unam statim stellam/ requisivit Chaldaeus (3./1-4).

tanta vel maiora (3./1) contrasts dramatically with unam (3./3) as does the plural
signa (3./2) with the singular stellam (3./3): the Jews have been granted numerous
and unmistakeable reasons for belief, the Chaldaeans a single star. Implicit is the
idea that the refusal of the Jews under these circumstances makes their offence
(reatum 5./4) the greater. The verbs (nec) credit (3./2) and requistit (3./4) are
parallel but in different tenses: the Jews still do not have faith even after the signs
(post signa 3./1), the Gentiles responded at once (statim 3./3). The final contrast lies
between the proper nouns Iudaeus (3./2) and Chaldaeus (3./4), both of which are
emphasized not only by their position at the end of each couplet, but by the
disyllabic rhyme -daeus, the only one in this hymn.

The contrast remains undeveloped but would, nonetheless, have found a
response in Abelard's original audience. The Jews are God's chosen people but they
refuse to believe. In emphasizing their incredulity Abelard is following a favourite
theme in patristic writing: Cassiodorus describes Psalm 13 as a castigation of the
Jews and comments that they refused to believe that Christ was God incarnate ut
malo voto pelor incredulitas tungeretur. 12 pbelard, commenting on Romans, writes

...non sunt illi (i.e. Iudaei) fracti propter bonum tuum...sed propter malum

suum, id est incredulitatem. 13
The Chaldaeans, as he explains in Sermo IV, not only represent the Gentiles as a
whole, but are the most in error among the Gentiles, Chaldaeus being chosen for its
association with magic and astrology, yet they believe. 14

Since post tanta...signa (3./1) echoes per tanta...signa (2./2) it is probable that
both refer to the same signs of baptism and the first miracle, the subject of the
introductory stanza. vel maiora (3./1) 18 more allusive, but the immediate reference

o the .F.Llowm3 canglet B He shw  (od wumam ...stelloaw %/S) !usngsk Hot matom "5ﬁ ase

12 Cassiodorus Expos.in Ps.13 (CC Ser.Lat. 97) p.26.23-28.
13 Comm.in Rom.IV.x1.20 (CC Cont.Med.11) p.263.

14 Sermo IV Bene magi, primitiae gentium, ad fidem primo tractl fuerunt, ut qui maxime erroris
tenuerant magisterium, ipst postmodum etlam suae conversionis exemplo fidel facerent
documentum. (PL 178.409D). The Chaldaeans are associated with astrology and magic in
Dan.2.2; in the classics with astrology: Cicero de div.1.1.2; Juvenal X.94; Pliny
Hist.Nat.18.25.57. cf. Isidore Etym.Il1.25.1.
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those which occurred in the natural world. This is underlined by the opening words of
the next stanza:

Elementa suum cuncta
recognoscunt auctorem (4./1-2).

These are references not only to the star and its parallel at the crucifixion, the
darkening of the sun, but also to the wonders described in the first hymn of the
section. 15

Just as in the third stanza the unbelief of the Jews is set against the faith of the
Gentiles, so in the fourth it is set against the recognition the elements accord their
Creator. The "belief" of the natural world is not introduced gratuitously; the way has
been paved by the reference to the star in the preceding stanza. In 35 that star was
personified as the guide of the Magi (magos nova ducit stella);16 here that
personification is extended to the whole world. The couplet also looks back to the
opening stanza, to the water which turned into wine at Christ's bidding, a specific
example of an element recognizing its Creator. Abelard has been influenced in his
choice of words and allusion by lines of an early hymn:

elementa mutata stupent
transire in usus alteros,

but the primary influence has undoubtedly been the Epiphany Sermon of Gregory
which contrasts the testimony of the elements with the obduracy of the Jews: Omnia
quippe elementa auctorem suum venisse testata sunt. 17

The obstinacy of the Jews is stressed in the final couplet,

te nec signa nec lex ipsa
movent, miser, ad fidem (4./3-4),

through the two negatives nec..nec, and the apostrophe miser, which makes the
condemnation more personal and thus the more forceful. The third stanza opens with
the words nec post tanta vel maiora/ signa (3./1-2); this is paralleled and expanded by -
the double nec in 4./3 and by the addition of the Law as a proof of Christ's deity (nec
signa nec lex ipsa 3./3). A further parallel appears in the fifth stanza where the Law is
replaced by the witness of the prophets:

...nec signis nec prophetis

15 Matt.27.45; see above 32 n.21.
16 35.1./3.

17 AH 50.10.5./1-4 (p.15); Gregory Homiltn Matt.X.2 (PL 76.1111A).
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arbitraris credendum (5./1-2).
Here too is the personal address in arbitraris.
As Szovérfly points out, there are reminiscences in stanzas 3-5 of the eleventh-
century Christmas sequence Laetabundus.l8 To the two verses Szovérfly cites (10. Si
non suls vatibus and 11. Infelix propera) 1 would add a third (9. Isailas cecinif):

9. Isalas cecinit; 10. Si non suis vatibus
synagoga meminit credat vel gentilibus
nunquam tamen desinit Sibyllints versibus

esse caeca. haec praedicta.

11. Infelix propera,
crede vel vetera
cur damnaberis, gens misera?

In the hymn the vocative miser (4./4), apostrophizing the Jewish race, derives from
the sequence's gens misera (11./3) which also addresses the Jews. Where the sequence
alludes to the Sibylline prophecies which looked forward to Christ (...gentillibus/
Sibyllinis prophetis 10./2-3), Abelard substitutes the Magi (Chaldaeus 3./4), a more apt
references in a hymn for Epiphany. Yet he loses nothing by the substitution, for
Chaldaeus has all the notions of magic and prophecy inherent in Stbyllinis. 12

In the fifth stanza the lines Si nec...prophetis/... credendum (5./1-2) are closely
modelled on St non suis vatibus/ credat (10./1-2) in the sequence. Szdvérfly believes
that "the prophets (vates) in the Sequence Laetabundus are substituted here by the
word lex (4./3)".20 But Abelard, as we have seen, alludes directly to vatibus in his fifth
stanza in the parallel word prophetis (5./1). Unless he is making two references to the
sequence's vates, it is more likely to be Isaias cecinit (9./1) which he transforms into
lex. Where the sequence refers twice to prophecy, first in the particular Isalas, then in
the general vatibus, Abelard mentions the prophets only once (prophetis 5./1). He
rejects the proper noun Isaias, and replaces it with lex, a distinct entity in the Old
Testament. This adds a third witness available to the Jews: alongside the witness of
miracles, of both pagan and Jewish prophets, there is that of the Law.

The obstinacy of the Jews is thus revealed in its fulness and their refusal leads to
the sole conclusion possible: punishment. That punishment is exile:

18 Szovérfly 1 p.88 and II p.98 quoting Laetabundus AH 54.2.stanzas 9,10,11 (p.5).

19 For Abelard's interest in the Sibyls see P.Dronke Hermes and the Stbyls: Continuations and
Creations (Inaugural Lecture Cambridge March 1990)

20 Szoverfly I p.98.
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Exsul longa saltem poena
tuum disce reatum (5./3-4).

The emphatic imperative disce (5./4) is important for an understanding of Abelard's
thinking. It holds out the hope that their exile is not flnal: they are to learn their
offence. The belief that the Jews would finally repent is an influential strand of thought
in, among others, Gregory the Great, Cassiodorus and Bede.2! It stems from Paul's
lengthy excursus on the place of the Jews in the scheme of salvation where he
dismisses the idea that the Jews have been utterly rejected:
Dico ergo numquid reppulit Deus populum suum: absit; ...non reppulit Deus
plebem suum quam praesdvlt.22
The motif of exile is unusual and does not appear in Abelard's prose works. The
closest Abelard comes to it is in the concept of reprobatio, the exclusion of the Jews
from grace:
...de prima videlicet electione Iudaici populi et reprobatione gentilium, et de nova
nunc electione gentilium in conversione multorum et reprobatione Iudaeorum.23
Abelard has here been influenced by Paul's tmage of pruning and engrafting:
Bene: propter incredulitatem fracti sunt... Sed et illi, s non permanserint in
incredulitate, inserentur: potens est enim Deus iterum inserere illos.24
It is probable that Abelard had in mind not only the spiritual exile of the Jews
from God but also their physical exlle after the fall of Jerusalem. He writes of their
scattering throughout the world:
...vel in hoc etiam dispersi per mundum in perpetuam captivitatem pro peccato

in Christum commisso fidei nostrae plurimum attestantur, et magna potentiae
Christi praeconia pmebent.25

- 21 Abelard Comm.in Rom.IV.x1.26 (CC Cont.Med.11 p.266) quotes Gregory the Great
Moral.35.14.34 (PL 76.768C) Sed tn extremo Israelitae omnes ad fidem cognita Ellae
praedicatione occurrent; cf. Cassiodorus Expos.in Ps.13.1 (CC Ser.Lat.97)p.126; Bede
Tob.Alleg.Interpr. (PL 91.934B).

22 Rom.11.1-2; ¢f. Rom.11.26.
23 Comm.in Rom.IV.xd.33 (CC Cont.Med.11) p.271; ¢f. IV.xd.1 p.256.
24 Rom.11.20 and 23.

25 Comm.in Rom.IV.xi.11 (CC Cont.Med.11) p.260.
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Because the main body of the hymn ends on a note of implied hope, the doxology
is again apt. Peace on earth will include the Jews and glory will be given to the God they

now reject.
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6.1. de hypapante Domini - foreword

Du Cange glosses Hypapantt:

barbare, ex Graeco Sree7tsivq quagppellatione donatur festum purificationis beatae
Mariae, ab occursu seu obviatione tunc facta a sene Simeone et Anna vidua. 1

Du Cange's explanation . indicates that this Feast has at least two interconnected
features: it celebrates the meeting of Simeon and Anna with the infant Christ and it
commemorates the purification of the Virgin according to the Law of Leviticus. With the
growth in popularity of the cult of the Virgin the latter feature became so important that
the feast became more generally known as in purificatione beatae Mariae. The Feast's
most popular name, however, referred neither to the presentation nor to the
purification, but to ritual itself, to the candle-lit procession which moved through the
town: Candelaria or Candlemas. In his Sermon for the day Abelard pays equal attention
to Christ's presentation and Mary's purification, but in his first hymn it is the light shed
by the candles that takes prime place.2

The origin of the Feast has occasioned much debate and has remained shrouded in
the mists of obscurity. It has aroused interest because the ritual contains two distinct
and, to a great extent, incompatible elements, the penitential Rogation and the
celebratory procession with its candles and joyful hymns. In his hymns Abelard ignores
the penitential aspect and concentrates on the light and the joy.

Some liturgists see the origin of the Feast in the Roman Lupercalia, others in the
Amburbale, still others deny that the Christian Feast has any connection with pagan
ritual.3 Bede traces the Candlemas procesion to a Roman quinquennial lustration
ceremony held at the beginning of February. He says that Christianity transformed this
procession into a feast in honour of the purification of Mary and, significantly for
Abelard's first hymn, ties it in with the parable of the wise virgins:

...plebs universa, cum sacerdotibus ac ministris...per ecclesias, perque congrua

urbis loca procedit, datosque a pontifice cunctl cereos in manibus gestant
ardentes...non utique in lustrationem terrestris imperii quinquennem, sed in

1 Du Cange Glossarium IV p.272 HypapantL

2 SermoV ...et cum hostils tn templo est praesentatus, et more feminarum mater etus purificatione
observavit legalem... (PL 178.419C).

3 A good summary of the differing views is D.de Bruyne's article "L'origine des processions de la
Chandeleur et des Rogations a propos d'un sermon inédit" Rev.Bén. 34 (1922) pp.14-26. The
sermon traces the Rogations to the ambarvale , the procession to the amburbale.
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perennem regni coelestis memoriam, quando, juxta parabolam virginum
prudentium, omnes electi...obviam sponso ac regl suo venientes, mox cum eo ad
nuptias supernae civitatis intrabunt.4

A homily wrongly attributed to Eligius suggests that the pagan rite involved the lighting
of candles and in this he is followed by John Beleth. Eligius writes:
Unumquodque autem quinquennium vocabatur lustrum, eo quod ipso expleto
censuque soluto, in unum conveniente populo Romano, sacrificltum celebraretur,
et cum cereis ac lampadibus urbs Roma lustraretur...Nunc igitur vanae

superstitionis errorem pulchre Christiana devotlo ad veram convertit fidei
religionem...

De Bruyne, however, wisely warns against using Christian texts for establishing pagan
rites.6
The first two hymns for Candlemas are so rooted in the liturgy of the festival that it

will prove helpful to look first in some detail at the ritual. The day began with a
procession to the church, symbolizing the bringing of Jesus to the Temple in Jerusalem.
There then took place the ritual lighting of candles as a symbol of the entrance into the
world of the true Light. An early description of the procession is found in a French MS
of the ninth century:

ipsa autem die, aurora ascendente, procedunt omnes de universas diaconias (sid

sive de titulis cum letania vel antiphonas psallendo et cerea accensa portantes

omnes in manibus per turmas suas et veniunt in ecclesia sancti Adriani martyris

et exspectant pontificum (sic). Interim ingreditur pontifex sacrario et induit se

vestibus nigris et diaconi similiter planitas induunt nigras. Deinde intrant omnes
ante pontificem et accipiunt ab eo singula cerea.’

Andrieu prints a much fuller description from a twelfth-century Romano-Germanic
Pontifical where the Nunc dimittis and the antiphon lumen ad revelationem appear.8 The
Nunc dimittis occurs in the Paraclete Breviary, the antiphon does not, although both are
echoed in Abelard's hymn.9

4 Bede de temporum ratione XII (PL 80.351C-3524), copied by Rabanus Maurus de cleric.instit.
I1.33 (PL 105.345D-346A); Amalarius (PL 105.1160).

5 Pseudo-Eligius Homilll (PL 87.602C-D); .cf. Beleth (PL 202.86).

6 See above n.3, p.22.

7 Andrieu Les Ordines Romani du haut moyen-age Il p.235 Ordo XX.
8 Andrieu Le Pontifical Romain au moyen-dge_l pp.206-9 Ordo XXVII.

9 CLS 6 p.232.
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According to the Romano-Germanic Pontifical the procession starts at a spot some
distance from the church. Prayers are said which emphasize the importance of light in
the ceremony:

tuam supplices deprecamur clementiam, ut has candelas quas nos tui famuli in
tul nominis magnificentia suscipientes gestare cupimus luce accensas,

benedicere et sanctificare atque lumine supernae benedictionis accendere
digneris...

The symbolic significance of light is stressed in succeeding prayers:
Domine lesu Christe, lux vera qui illuminas omnem hominem venientem in hunc
mundum, effunde benedictionem tuam super hos cereos et sanctifica eos lumine
gratiae tuae et concede propitius ut, sicut haec luminaria, igne visibili accensa,

nocturnas depellunt tenebras, ita corda nostra invisibili igne...illustrata, omnium
vitiorum cecitate careant...10

After more prayers which include references to the presentation of Christ by His parents
and to the recognition of His deity by Simeon, the candles are aspersed and lit. During
the procession to the church various canticles are sung, among which the most
significant for Abelard's first hymn is Adorna thalamum tuum.11

The four hymns for Candlemas are thematically diverse, to such an extent that the
third (40. Qui paupertatemm admonet) has seemingly little in common with the other
three. Subtlety, however, is Abelard's hallmark: the hymns require close examination
for the connections to be seen.

The Bridegroom and the Bride for whom Sion, the Church on earth, is to prepare
the bridal-chamber in 38, are the Child and His mother who come to the Temple in 39.
The Child of 39 is the One Who, as both Child and Man, measures the mystical Temple,
the Church, of 40. In 41 the Church universal rejoices in the presence of its Lord, the
Child Who has come to the Temple.

In the first hymn Abelard calls Sion, the Church on earth, to prepare to greet the
Bridegroom and Bride. The address to Sion incorporates, without differentiation
between periods of history, the wise virgins of the parable, who here represent the nuns
of the Paraclete, monks or priests, Simeon and Anna. The second hymn involves
narrative and theological comment: it retells the story of Christ's presentation in the
Temple and speaks of the mystical symbolism of the sacrifices. The offering Mary made

10 See above n.8.

11 Written by John of Damascus, this is one of very few antiphons to have been taken by the
Roman Church from the Byzantine.
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was that demanded in Leviticus of the poor, and poverty opens the third hymn: Christ
has been the example of poverty in deed and word. Thus He is competent to measure
the symbolic Temple of Ezekiel's vision, which is interpreted as the Church. Like the
first hymn the final one consists of a series of commands addressed to both sexes and
all ages. Again as in 38 no difference is made between people of then and now.

The recurrent motif of the Temple/Church holds together the four hymns in spite of
their seemingly diverse themes. In addition there is a chiastic stucture which links the
first and the last hymns, the second and the third. 38 and 41 are addressed to the
Church and to individuals; through each runs a series of imperatives or jussives,
summoning the addressees to greet Christ or be joyful in His presence. There is in each
a stress on universality in the repetition of omnis.12 In 38 Mary is called domina (et
occurrentes dominae/ surgant adulescentulae); in 41 there is a reference to Christ in the
cognate adjective dominicam (confitentes dominicam/ ostenderunt praesentiam).13 39
and 40 form a pair through the emphasis on Christ as a Child in the deliberate
repetition of pa.rvulus.14 The element of typology in each provides another link: in 39
the sacrificial birds symbolize innocence and chastity, while the lamb foreshadows
Christ; in 40 Ezekiel's vision of the man who measures the Temple is a type of Christ
and the Church.

12 domus omnis cum omnibus/ occurrat luminaribus and revela lumen omnibus (38.3./3-4 and
4./4); Omnis sexus et quaelibet/ aetas plaudat ac tubilet;/ movet omnes ad gaudium/ qul venit
salus omnium (41.1./1-4).

13 38.2./3-4; 41.5./3-4.

14 39.2./1-2; 40.4./1-2.
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Argument: Sion, the wise virgins and the brethren are to welcome with the light of
candles the Light of the world. Stimeon is to reveal this light to the nations, Anna to

prophesy and to praise God.

1. Adorna, Sion, thalamum,

quae praestolaris Dominum,
sponsum et sponsam suscipe

cum cereorum lumine.

2. Prudentes illf virgines
vestras aptate lampades,
et occurrentes dominae
surgant adolescentulae.

3. Faces accendant famuli,
veroque mundi lumini

domus omnis cum omnibus

occurrat luminaribus.

4. Beate senex, propera,
promissa comple gaudia,
et revelandum gentibus
revela lumen omnibus.

5. Devota Deo vidua
eiusque templo dedita
pari propheta gaudio
et confitere Domino.

6. Deo Patrl cum Filio
cum Spiritu Paraclito,
ut est una substantia

sic et una sit gloria. Amen.

1. Sion, you who wait on the Lord,
prepare the bridal-chamber,

welcome the Bridegroom and His Bride

with candle-light.

2. Wise virgins,
trim your lamps for Him,

let the young girls rise
and run to meet their Lady.

3. Let the servants light torches,
and all the house
with all their lamps
run to meet the world's true Light.

4. Happy old man, hasten,
fulfil the promised joy
and reveal the Light
to be revealed to all peoples.

5. Widow, devoted to God
and dedicated to His temple,
prophesy with equal joy
and praise the Lord.

6. To God the Father with the Son
and with the Spirit, the Paraclete,
as they are one in substance

so may they be one in glory. Amen.
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References to light abound in the hymn, beginning with the physical candles of the
ceremony and moving to the spiritual: Sion is to welcome the Bridegroom and His Bride
with the light of candles (cum cereorum lumine 1./4); those candles become in turn the
lamps of the wise virgins (aptate lampades 2./2) and the torches of the famuli (faces
accendant famuli 3./1); all should greet with lights (luminaribus 3./4) the true Light of
the world (vero mundi ...lumine 3./2); He is the Light to be revealed to the world by
Simeon (revela lumen omnibus 4./4). The multiplicity and variety of words used to
indicate light (cereorum, lumine, lampades, faces, accendant, lumini, luminartbus, lumen
and, to some extent, revela and revelandum) suggest the impact made in the church in
the dark of an early winter's morning by this sudden and dramatic influx of light. It
serves as a picture to remind the participants of the main element of the feast: in the
words of Simeon that Christ is the lumen ad revelationem gentium, in the words of
Zacharias that He came ...lluminare his qui in tenebris et in umbra mortis sedent.! The
emphasis on light suggests that for Abelard the true significance of the day still lay in
the meeting of Simeon with Jesus, rather than in the purification of the Virgin, an
emphasis which was steadily gaining in popularity in the twelfth century.

Besides the light motif there are further allusions to the lturgy. The first line
Adoma, Sion, thalamum (1./1) echoes the antiphon Adoma thalamum tuum, Sion, et
suscipe regem Christum.2 This is the more common form of the antiphon which appears
in the Romano-Germanic Pontifical quoted above as Ave Marla gratia plena. Adorna
thalamum tuum.3

The invitatorium for Matins reads

Ecce venit ad templum sanctum suum Dominator Dominus: gaude et laetare,

Sion, occurrens Deo tuo.4
These words link the address to Sion in the first stanza and the instructions to the
young girls in the second:

et occurrentes dominae
surgant adulescentulae (2./3-4).

1 Luke 2.32 and 1.79.

2 Brev.Rom. in purificatione Mariae First Nocturn, Response to Lectio I; Abelard has, however,
replaced this standard response with his own: Tulerunt Iesum in lerusalem, ut sisterent eum
Domino sicut scriptum est in lege Domini (CLS 6 p.231).

3 See Foreword to this section p.105 n.8.

4 Brev.Rom. in purif.Marlae, ad mat. invitat.
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The seventh reading of the day is taken from Ambrose and includes the phrase vidua
confitetur, an echo of Luke's description of Anna: Et haec, {psa hora superveniens,
confitebatur Domino, echoed in the hymn, et confitere Domino (5./4:).5 The eighth
reading, again from Ambrose, speaks of Simeon:

exspectans videre promissum; sciebat enim quia beati oculi qui eum viderent.6
In the hymn he is Beate senex (4./1) and is told to fulfil the joy which has been
promised (promissa comple gaudia 4./2). The second couplet,

et revelandum gentibus
revela lumen omnibus (4./3-4),

echoes the response to this reading:
Suscipiens Iesum in ulnas suas Simeon, exclamavit et dixit: Tu es vere lumen ad
flluminationem gentium,

itself a paraphrase of the words in Luke.”

The hymn is constructed around commands to five different groups or individuals:
Sion, the virgins, who should be identified with the nuns of the Paraclete, the famull,
Simeon and Anna. One stanza is given to each and each is addressed in the first line of
the appropriate stanza.

The command to Sion in the opening words of the hymn, Adomna, Sion, thalamum
(1./1), is a direct reminiscence of the antiphon Adorna thalamum tuum, Sion, et suscipe
regem Christum. The personification of Sion in the hymn as the handmaid of the
Bridegroom and Bride is a departure from the antiphon where Sion is the Bride herself.
Sion, Jerusalem, the city of the temple, here must be, as often, an image of the
Church.8 It is the Church as the handmaid of the Lord who is being summoned to
make ready the bridal-chamber for His coming.

The metaphor of Christ the Bridegroom appears in both the Old and New
Testaments. He calls Himself the Bridegroom in His answer to the complaint of the
Pharisees that His disciples did not fast, and in the parable of the wise and foolish

5 Ambrose Exp.in Luc.2.58 (CC Ser.Lat.14) p.56 echoing Luke 2.39.
6 ibid.
7 Brev.Rom. in purif.Mariae, Third Nocturn, Response to Lectio VII.

8 Isidore Etym.VIIL. 1.5 Pro peregrinatione autem praesenti Ecclesia Sion dicitur...



111

virgins He is the Bridegroom for Whom all are wamng.9 In the Old Testament Psalm 18
reads
in sole posuit tabernaculum suum et ipse tamquam sponsus procedens de
thalamo suo.10
The application of this verse to the incarnation is very ancient, thalamus being
interpreted as the womb of the Virgin.1! Here the picture is transformed: Christ is
bringing His Bride to the bridal-chamber.

Biblical imagery would suggest thet the Bride is the Church, the new Jerusalem of
the Apocalypse.12 That cannot be so here since Sion, the Church, is presented as the
handmaid preparing the bridal-chamber. The Bride can be no other than Mary, for it is
she who comes with the infant Christ to the temple. There is something of a paradox in
this description of the mother and her Son as sponsus and sponsa (1./3). The
terminology derives first and foremost from the parable of the virgins which forms the
basis of the second stanza but also from the allegorical interpretation of the Song of
Songs which sees in the Lover and His Beloved the figures of Christ and Mary. Abelard
comments:

Ad hanc (sc. Mariam) specialiter illa vox El‘:gonsl dirigitur, qua tam dulciter
invitatur: Surge, propera, amica mea, et veni.
In Sermo I he interprets the Psalmist's Astitit regina a dextris tuts as an allusion to

Mary:

Magnum est, fillla, incomparabile bonum te coelestis regis sponsam effici
spritualem ut quasi regina coelorum ei functo latere assistas... 14

9 Luke 5.34-35; Matt.25.1fF.
10 Ps.18.6.
11 ¢f. Ambrose Intende qui regis Israel (AH 50.8.5./1-2 p.14)and Augustine Enarr.in Ps.18: hoc

est, ille tamquam sponsus, cum Verbum caro factum est, in utero virginali invenitur (CC
Ser.Lat.38) p.109.

12 Apoc.21.2.

13 Sermo XXVI quoting CC 2.10 (PL 178.543A); cf. Alan of Lille Eluc.tn Cant.Cantic. quoting CC
1.1 and Luke 1.38 (PL 210.54).

14 Sermo1 (PL 178.387D) quoting Ps.44.10.
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Mary is as much Christ's Bride as His mother and. because He is Dominus, she is the
Lady (domina 2./3) whom the nuns delight to serve. Abelard has already given her this
title in the Nativity hymn where she is the Queen of Heaven, coeli domina. 15

The instruction to Sion the handmaid to prepare the chamber for the Bridegroom
paves the way for the allusion in the second stanza to the parable of the wise and

foolish virgins:

Tunc simile erit regnum caelorum decem virginibus: quae accipientes lampades
suas exierunt cbviam sponso et sponsae. Quinque autem ex eis erant fatuae, et
quinque prudentes...Media autem nocte clamor factus est: Ecce sponsus venit,
exite ci':gviam el. Tunc surrexerunt omnes virgines illae, et ornaverunt lampades
suas.

The verbal echoes are, for the most part, obvious: virgines, prudentes, lampades. A
fourth reminiscence is found in surgant (2./4) which echoes the surrexerunt of Matthew.
The timing, too, is echoed, for the main part of the parable takes place at night (Media
autem nocte clamor factus est...), the time at which the hymn is to be sung, although not
the time of the event which is being celebrated. It is through the parable that Abelard
makes the link between the event and the service for which the hymn is intended. In
this way the anachronism is concealed, yet anachronism is one of Abelard’'s complaints
about the standard hymns in Preface I.17

In the hymn it is only the wise virgins who have a place, since the hymn is
characterized by a sense of expectant joy which leaves no room for "weeping and
gnashing of teeth". It would, moreover, be inappropriate to speak of the foolish who
were unprepared for the Bridegroom's arrival, since the virgins addressed here must be
the nuns of the Paraclete who, by the very fact that they are singing the hymn, are
showing their readiness for His coming.

The identification of nuns in general with the wise virgins of the parable is seen in
an early hymn for the Nocturn service at midnight where the epithet sanctae is used of
virgines instead of prudentes to show that nuns are meant:

ipsum profecto tempus est occurrunt sanctae virgines
quo voce evangelica obviam tunc adventui,
venturus sponsus creditur gestantes claras lampadas,
regni caelestis conditor. magno laetantes gaudio. 18
15 30.4./3.
16 Matt.25.1-7.

17 See summary of Preface I in Introduction p.13.
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Abelard makes specific the correlation between the wise virgins of the parable and the
nuns of the Paraclete in the closing words of his address to them in Epistle VIII:
«.quo ad sortem vel descriptionem illarum quinque prudentium virginum

pertingere valeatis, quas in depingenda virgine Christi Dominus nobis in
Evangelio proponit. 19

Not only are there present in the convent virgines, the nuns proper, but also the
adulescentulae (2./3). Szbvérfly takes this to be a further reference to the nuns, but he
offers no explanation why they should be addressed as "young girls".20 It is more likely
that these are the novices in the convent or, perhaps. those girls who were being
educated by the nuns, as Heloise herself had been at Argenteuil. adulescentulae would
be an appropriate description of both these groups, so that, although they are not full
members of the convent, they are not excluded from the call to celebrate, but are to rise
to meet the Bride, their Lady, as she draws near. A sense of excitement is evoked by the
participle occurrentes (2./3): there is no hesitation or shadow of reluctance in their
greeting,

The farmuli, the third group present at the service, are next addressed. It is not
clear from the hymn who these are, nor does the parallel sermon shed any light.
Szoveérffy suggests that they are the monks of the double monastery of the Paraclete.2!
Certainly, in his letter giving a "Rule” to the convent Abelard provides early Church
parallels for some association between the convent and a nearby monastery, although it
is not clear that the monastery was his own foundation.22 So, although there may be
relatively few of the famuli at the service, they are still included for they too are to light
torches (faces accendant famuli 3./1).

The choice of famuli to describe these brothers is governed more by liturgical
association than by Abelard's perception of their réle. In the first prayer of the ceremony
the celebrant says:

18 Walpole 41.25-32 pp.209-210.
19 Epist.VIII (PL 178.2584).
20 Szovérfly I p.99.

21 Szovérfly II p.99. P.Bourgain (‘HéloIse" Abélard en son temps, ed.Jolivet, p.217) argues that
the Paraclete was not truly a double monastery.

22 Epist.VIIl (PL 178.274D-275A) Oportet itaque sicut Alexandriae sub Marco evangelista legimus
esse factum in ipso Ecclesiae nascentis exordio, ut nwngsterltsfemtnamm monasteria non
desint virorum et per etusdem religionis viros omnia exfinsecus feminis administrentur.
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..tuam supplices deprecamur clementiam, ut has candelas quas nos tul
famulli...cupimus luce accensas, benedicere...dignerls.28

The famuli are first and foremost servants of the Lord, only secondly servants of the
nuns.

All the groups are brought together in the phrase Domus omnis (3./3). This is an
occasion of such celebration that all must be included, from the highest to the lowest,
the abbess to the most junior novice. It is all the members of the household (Domus
omnis) who, with all their lamps (cum omnibus/...luminaribus 3./3-4), greet the true
Light (vero ...lumine 3./2). Again there are echoes of the liturgy from the prayer

Domine Iesu Christe, lux vera ...effunde benedictionem tuam...ut sicut haec
luminaria, igne visibili accensa, nocturnas depellunt tenebras...,
where there is a similar double reference to Christ the true Light and to the luminaria of
the choir.24

A sense of anticipation is evoked by the twofold occurrentes and occurrat (2./3 and
3./4): they are all to run to meet the Bridegroom. It is enhanced in the line Domus
omnis cum omnibus (3./3) through its stress on "all" and through the assonance of -om
and -um. That sound does not in itself suggest excitement, but Abelard's obvious delight
in the proliferation of the syllables is infectious. The imperative aptate (2./2) and the
Jussives surgant (2./4), accendant (3./1), occurrat (3./4) suggest the urgency of their
preparation for the welcome of the Bridegroom and His Bride. There is no sluggishness;
all is enthusiasm and light.

The fourth stanza moves from the present celebration of the Feast to the event it
commemorates. There is no hiatus between the stanzas. This unity is achieved partly by
the structure of the hymn which does not differentiate between people of widely
separated historical periods, but addresses all in the same terms, partly by the
recurrent motif of light which reaches its climax in this stanza.

The addressee is Simeon, the old man (senex 4./1) described in Scripture as homo
iste {ustus et timoratus, and in various prayers of the liturgy as venerabilis senex, lusti
Stmeonis, sanctl Simeonis.29 Abelard chooses a new epithet, beatus, in line with the

23 See Foreword to this section p.105 n.8.
24 ibid.
25 Luke 2.25 and the liturgical prayers in Andrieu Pontifical pp.206-9 (see Foreword to this

section p.105 n.8); cf. the antiphon for Nocturns CLS 6 p.232: Symeon iustus et timoratus
expectabat redemptionem Israel, et Spiritus sanctus erat in eo.



115

joyful celebration of the festival, It looks forward to the rest of the stanza where the
reason for his happiness is adumbrated.

The sense of expectation reaches a climax in the triple imperative propera...comple
..revela (4./1,3,4) arranged in an ascending tricolon. propera picks up the excitement of
occurrentes and occurrat from the preceding stanzas. The command to hurry, however,
seems redundant for the joy of seeing the Messiah had long been promised to Simeon so
that it would be natural for him to be in haste to see its fulfilment.26 The final couplet,

et revelandum gentibus
revela lumen omnibus (4./3-4),

suggests why he is summoned to hasten: in the joy promised to Simeon is the joy
desired by the nations. It is Simeon's part to reveal to all peoples the Messiah, the true
Light, the focus of their hopes.

Abelard clearly echoes a phrase in Simeon's prophecy and, at the same time, alters
its meaning. He alludes to Simeon's description of Christ as lumen ad revelationem
gentium.27 The addition in the hymn of the imperative revela creates the paradox that
Simeon is to reveal light when, in normal circumstances, it is light which reveals. So the
joy broadens from the bliss of one man for whom a promise has been fulfilled to the
bliss of the nations to whom hope of salvation is now extended.

The hymn draws to a more subdued close with the moving picture of Anna, the
widow who has spent a lifetime devoted to the service of God in His temple.

Devota Deo vidua
elusque templo dedita (5./1-2)
interprets the description in Luke
f:t haec vidua usque ad annos octaginta quattuor; (&%ae non discedebat de
emplo, leluniis et obsecrationibus serviens nocte ac die.
There is an interplay between
elusque templo dedita (5./2)
and a line in the following hymn,

in templo templum offerunt,

26 Luke 2.26 Et responsum acceperat a Spiritu sancto non visurum se mortem nist prius viderat
Christum Dominum, used as the antiphon for Terce (CLS 6 p.233).

27 Luke 2.32.

28 Luke 2.37.
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where templum is Christ.29 That metaphor is more fully discussed later, but I would
suggest that Abelard consciously intended the double meaning in this hymn too. In the
light of the pun in templo templum offerunt, Anna's devotion to God's temple takes on
another layer of meaning. She has indeed been devoted to the temple in Jerusalem all
the years of her widowhood, but her recognition of the Child as the Lord suggests her
devotion to Christ the true Temple.

The final couplet again contains an echo of Scripture. Szdvérffy is correct in
pointing out that confitere is a "Scriptural commonplace, especially in the Psalms", but
Abelard chooses that verb precisely because Luke does: Et haec {psa hora superveniens
confitebatur Domino...30

Here too Abelard adds to Scriptural reminiscence his own interpretation of events,
an interpretation which is amplified in Epistle VII where he lays stress on the role Anna
played in the recognition of the divinity of the infant J esus.31 As there, in the words

Dominum lesum Christum in templo cum sancto Simeone pariter meruit
suscipere...,
so here in the hymn he emphasizes her equality with Simeon: she is to prophesy with a
Jjoy equal to his (pari propheta gaudio 5./3). The motif introduced here of the equality of
the sexes in the plan of salvation becomes an important motif in the last hymn for the
Feast:

Omnis sexus et quaelibet
aetas plaudat et jublet.32

The final line of the fifth stanza, et confitere Domino, leads into the doxology. Anna
is told by the singers to praise the Lord and they themselves proceed to add their words
of praise to Father, Son and Spirit. In the choice of theme for the last couplet of the
doxology, the equality of the Persons of the Trinity in substance and glory, Abelard
alludes to the motif introduced in the preceding stanza of the equality of man and
woman in salvation. The final phrase sic et una sit gloria (6./4), is later echoed in the
last hymn for the Feast which again takes up the theme in the lines

Gaude vir, gaude femina,

29 39.1./2; see discussion pp.119-120.
30 Szovérfly Il p.100; Luke 2.38.
31 Epist.VII (PL 178.237C).

3241.1./1-2,
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communi laeti gloria,
surely no accidental echo.33

33 41.2./1-2.
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6.3. 39. in secundo nocturno

Argument: Mary and Joseph present Christ in the temple. He is the offering on our
behalf, the price of our redemption. The doves, the purificatory sacrifice, are symbols. A
symbolic lamb is not required since Christ is the true Lamb.

1. Parentes Christum deferunt, 1. His parents bestow Christ,

in templo templum offerunt;
legi parere voluit
qui legi nihil debuit.

2. Offer, beata, parvulum,
tuum et patris unicum;
offer, per quem offerimur,
pretium quo redimimur.

3. Procede, virgo regia,
profer natum cum hostia:
tollantur aves mysticae
tibi vel ipsi congruae.

4. Monstret columba simplicem,
designet turtur virginem;
pauper quidem haec hostia
sed magna sunt mysteria.

5. Haec quidem erat pauperum,
cum esset agnus divitum;
sed agnli veri latio
non eget agno mystico.

6. Deo Patri cum Filio,
cum Spiritu Paraclito,
ut est una substantia
sic et una sit gloria.

in the temple they offer the Temple:
He wished to obey the Law
Who owed nought to the Law.

. Blessed mother, offer your little One,

your only Son and the only Son of His Father,
offer Him through Whom we are offered,
offer the Price by Whom we are redeemed

. Go forward, royal maiden,

present your Son with the offering:
let the mystic birds be received,
fit for you and fit for Him.

. Let the dove signify innocence,

let the turtle-dove mark a virgin;
this sacrifice is indeed poor
but great are its mysteries.

. This was indeed the sacrifice of the poor,

,m‘n\\\.n/ ¢_L L&mb way He QWU\L o{» |’Ln_ chL\l
but the offering of the true Lamb
needs no mystic lamb.

. To God the Father with the Son

and with the Spirit, the Paraclete,
as they are one in substance,
so may they be one in glory.
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The anticipation of the previous hymn, where the coming of the Bridegroom and His
Bride is eagerly awaited, is now fulfilled. Parentes Christumn deferunt (1./1): the parents
bring the Child, the Bridegroom has come. The hymn opens with narrative but this
element is quickly subsumed in theological comment on the symbolism of the event.
The scene of the hymn is set in the first couplet which evokes in a few words the story
in Luke's Gospel:

Et postquam impleti sunt dies purgationis eius secundum legem Moysi tulerunt

eum in lerusalem ut sisterent eum Domino. 1
The reference in the second couplet to the Law (legl parere voluit 1./3) needs no
explanation in the hymn because the readings for the First Nocturn, from Exodus and
Leviticus, contain the commands of the Law for the presentation of a first-born son and
for the sacrifice for the mother's purification:

(from Exodus) Sanctifica mihi omne primogenitum quod aperit vulvam in filiis

Israel; (from Leviticus) Cumque expleti fuerint dies purificationis suae, pro filio

sive pro fllia, deferet agnum anniculum in holocaustum et pullum columbae sive

turturem pro peccato...Quod si non invenerit manus eius, nec potuerit offerre

agnum, sumet duos turtures vel duos pullos columbarum, unum in
holocaustum, alterum pro peccato.2

Once the scene is set Abelard immediately adds a twist to the narrative through
the word-play of in templo templum offerunt (1./2). The metaphor derives from the words
Christ used as a sign of His death and resurrection: Respondit lesus et dixit eis: Solvite
templum hoc et in tribus diebus excitabo llud.3 John comments Ille autem dicebat de
templo corporis sui. It is found early in patristic writings in the works of Tertullian and
Fulgentius, but seems to have fallen out of favour thereafter. Tertullian writes

..ut in praeteritum in templo commorabatur ante adventum Christl, qui est
verum Dei templum.4
Fulgentius has

..idem Deus et templum...templum, in quo reconciliati (sumus); Deus, cul
reconciliati,5

1 Luke 2.22fF.

2 Brev.Rom. in festo purif.Mariae, First Nocturn Lectio I Exod.13.2; Lectio Il Lev.12.6 and 8.
3 John 2.19 and 21.

4 Tertullian adv.ludaeos (PL 2.675C).

5 Fulgentius de fide 22 (CC Ser.Lat.91A) p.726.
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Abelard adds to this tradition by a deliberate juxtaposition of the material and the
metaphor, so paving the way for the paradox which he expounds in the second couplet.
The One Who is the true Temple considered it fitting that He be offered in a temple
made with hands, not because He was under the Law, but because He chose to obey
the Law.

Szovérffy suggests that Christ stands above the Law because He is the Law's
Legislator but this is not the point at issue here.8 It is rather because Christ is perfect
that He is not under the Law. Abelard establishes a parallel between the willing
submission to the Law shown by Christ and by Mary in coming to the Temple since she
herself did not require purification:

Circumcisus tamen more aliorum, et cum hostils in templo praesentatus, et
more feminarum mater efus purificationem observavit legalem, in qua nihil

purificandum fuerat purgandum. Quae enim virgo de Spiritu sancto concepit et
peperit, nihil legi debebat in ritu purtﬂcaﬂonis.7

It is interesting that he transfers the phrase nihil legi debebat which in the sermon
describes Mary to Christ in the hymn, qui legt nihil debuit (1./4). The parallelism again
underlines the complementary roles played by Christ and Mary in the plan of
redemption: just as each endured poverty, so each accepted subjection to the Law as a
mark of humtlty.8

It is also a mark of Christ's humanity that He desired in all things to be obedient to
the Law. Not otherwise could His identification with mankind be complete. This incident
finds a parallel in His baptism about which Abelard writes

Baptizatur a servo
...qui non eget baptl.*:nno.9

As a number of commentators suggest, both events are an enactment of the principle
enunciated . in the Sermon on the Mount: nolite putare quoniam veni solvere legem aut
prophetas: non verd solvere sed adimplere. 10

6 Szovérfly 11 p.100 citing II Cor.5.20ff., Heb.5.31F., I Pet.2.22,
7 Sermo V (PL 178.419C).

8 See Foreword to the Nativity hymns p.23.

9 36.1./2-4; see discussion p.88.

10 Matt.5.17. See Rabanus Maurus de cleric.instit.11.33 (PL 107.345B-C); John Beleth
Rat.Div.Offic. (PL 202.86C).
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Abelard's Sermno V, originally written for this Feast for monks rather than the nuns of
the Paraclete (he addresses his congregation as fratres), consists of an extended
commentary on Galatians 4.3-7 especially

At, ubi venit plenitudo temporis, misit Deus Fililum suum, factum ex muliere,

factum sub lege: ut eos qui sub lege erant redimeret.11

There are three names for this Feast: dicitur enim vel Purificatio beatae Mariae, vel
Candelaria, vel v‘m‘*v'\"{ Domini.12 In the first of the four hymns Abelard lays
the emphasis on the presentation of Christ in the temple, and he underlines the
imagery of Candlemas through the numerous references to light. Here, in the second
hymn, Mary is given a place of importance, not indeed with regard to her purification,
but rather to her offering of her Son. The hymn beglns"iMary and Joseph (Parentes
Christum deferunt 1./1), but the second and third stanzas address Mary alone (QOffer,
beata, parvulum 2./1, Procede, virgo regia 3./1).

As in the previous hymn, so here the imperatives give a spontaneity to the scene
which brings before our eyes Mary as she is on the point of offering her Son. The double
offer (2./1 and 2./3) picks up and emphasizes offerunt from the first stanza. It is only
now that the full significance of that verb becomes clear. It does not occur in the story
in Luke where the equivalent is ...ut sisterent Domino, but it does appear along with the
verb deferre in the command in Leviticus:

deferet agnum anniculum in holocaustum et pullum columbae sive turturem pro
peccato...et tradet sacerdoti qui offeret illa coram Domino. 13
The use of these two verbs in the hymn is the first intimation that Christ Himself is the
sacrifice.

The second line tuum et patris unicum (2./2) is important in this connection for it is
a deliberate reminiscence of Abraham's sacrifice of Isaac in Genesis. God said to
Abraham: Tolle filium tuum unigenitum, quem diligis, Isaac...atque offer eum ibi
holocaustum. 14

11 SermoV (PL 178.417B-C) quoting Gal.4.4-5, the Capitulum for Sext (CLS 6 p.233).
12 John Beleth Rat.Div.Offic. (PL 202.86B).
13 Luke 2.22 and Lev.12.6-7.

14 Gen.22.2.
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The repetition of offer and the echo of the phrase tuum unigenitun in tuum unicum is a
reminder that the sacrifice is made not solely by Mary but by God Himself. 15

Mary offers to God the One Who will later offer Himself on the Cross.16 In his

sermon for Candlemas, Abelard prays:
Ipse nos offerat Patri suo, cui hodlerna die cum nostrae carnis substantia
praesentatus est in templo. 17
As Christ identifies Himself with us in obedience to the Law, so we partake with Him in
this offering to the Father, an extension of the Pauline teaching on baptism. 18

Christ is the sacrifice by which we can approach God, the Price by which we are
redeemed from slavery to sin (pretium quo redimimur 2./4). This motif reappears in two
more of Abelard's hymns: the first refers to Christ's willing sacrifice, ut servum redimat
se dedit pretium, while the second emphasizes that it was for money that Judas sold the
Price of the world, ut his in pretio det mundi pretiumn. 19 The imagery derives from the
language of the New Testament where Paul writes Empti estis pretio magno and Peter

scientes quod non corruptibilibus auro vel argento redempti estis...sed pretioso
sanguine quasi agni immaculati Christi.20
The immediate influence is again the passage in Galatians with which Abelard opens
Sermo V ...ut eos qui sub lege erant redimeret. It is as an echo that he uses redimimur in
the hymn.

The first two stanzas concentrate through the imagery of sacrifice on the
presentation of Christ in the temple, the last two on the sacrifice demanded by the Law
of a lamb or two doves. The third stanza forms a structural link between these two
themes. The imperatives of the second stanza, offer... offer..., run on into the first
couplet of the third, procede ...profer...(3./1-2): Mary 1s told to go forward and to present

15 ¢f. 31.1./1.

16 42.8./1-2 Solus ad victimam procedis, Domine,/ morti te offerens...

17 Sermo V (PL 178.425A). The basis of this prayer is found in the liturgy for Nocturns (CLS 6
P-232)..ut sicut unigenitus filius tuus hodierna die cum nostrae carnis substantia in templo est
praesentatus, ita nos factas purificatis tibit mentibus praesentarl.

18 See Rom.6.3-4 and Gal.3.27.

19 26.3./4 and 42.3./4.

20 1Cor.6.20; I Pet.1.18-19; ¢f I Cor.7.23
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her Son. It is at this point that Abelard subtly introduces the new theme. To the phrase
Profer natum he adds cum hostia, the first indication in the hymn that there is another
sacrifice. The second couplet,

tollantur aves mysticae
tibi vel ipsi congruae (3./3-4),

flows naturally from cum hostia, announcing the type of sacrifice. The point is quickly
made that these birds are more than the ritual sacrifice of Leviticus: they are mysticae,
symbols which apply equally to Mary and to Christ (tibi vel ipsi congruae 3./4).

The adjective mysticae is echoed in the fourth and fifth stanzas, magna sunt
mysteria (4./4) and non eget agno mystico (5./4). This proliferation underlines the main
theme of the hymn, the symbolism of the presentation of Christ. In each case mysticus
or mysterium refers to the typological element in the offering. The birds, the dove and
the pigeon, foreshadow the innocence of Christ and the virginity of Mary; the offering of
the lamb foreshadows the sacrifice of the true Lamb.

The Law demands the offering of either two turtle-doves or two plgeons.21 Abelard
adapts the command to suit his purpose. Because it is the symbol within the sacrifice
that is important, he suggests that Mary offered one bird of each kind so that two
symbols are involved,

monstret columba simplicem
designet turtur virginem (4./1-2).

He is not alone in interpreting Luke's account in this way. Bede writes: Hostia haec
pauperum erat...Columba ergo stmplicitatem, turtur indicat castitater.22 The dove
signifies the innocence of Christ Who, in being born of a virgin, entered the world
without sin and remained sinless throughout His life.
In his comment on simplicem Szdvérffy cites the instruction to the disciples in

Matthew:

Ecce ego mitto vos sicut oves in medio luporum: estote ergo prudentes sicut

serpentes et simplices sicut columbae.23
The Fathers used this as a figure in their expositions on the nature of the Holy Spirit.
Tertullian comments:

21 Lev.12.8.

22 Bede Homil. XV (PL 94.80B); c¢f. Bernard of Clairvaux Serm.super Cant.Cantic.59 (ed.Cisterc.
1958) II p.139.

23 Szovérfly Il p.101 citing Matt.10.16.
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sanctissimus Spiritus...columbae flgura delapsus in Dominum, ut natura
Spiritus sancti declararetur per animal simplicitatis et innocentiae, quod etlam
corporaliter ipso felle careat columba. Itaque: Estote, inquit, simplices sicut
columbae, ne hoc quidem sine argumento praecedentis ﬁgurae.24

Bede then applies the adjective simplex to Christ Himself:
Nam et ipsa singulariter simplex et casta nostri Salvatoris humanitas, quae

oblata est Deo Patri pro nobis, non incongrue per immolationem columbae sive
turturis potest figuraliter exprlml.25

The turtle-dove symbolizes virginity and is an apt symbol of Mary.26 Mary, though
a mother, remains a virgin, a point which has just been restated in Procede, virgo regia
(3./1) although, in view of the vast hymnological and patristic material on the subject, it
hardly needs reiterated.27

The last couplet,

pauper quidem haec hostia,
sed magna sunt mysteria (4./3-4),

summarizes the third and fourth stanzas and introduces a new motif which will form
the basis of the fifth. The contrast between the poverty of the sacrifice and the depth of
the mystery it signifies is heightened by the parallel structure which opposes pauper
and magna, hostia and mysteria. The symbol is of greater importance than the vehicle
in which it is carried.

Pauper opens the way for the subject of the next stanza which begins with a
reference to the poverty of Mary and Joseph. The initial demand of the Law for the
sacrifice of a lamb and a dove was modified in the case of the poor to two doves.28 In
this couplet,

Haec quidem erat pauperum
cum esset agnus divitum (5./1-2),

24 Tertulllan de baptismo 8 (PL 1.1316B-13174) cf. Cyprian de unitate Ecclesiae IX In domo Del,
in Ecclesia Christi, unanimes habitant, concordes et simplices perseverant. Idcirco et in columba
venit Spiritus sanctus: simplex animal et laetum, non felle amarum, non morsibus saevum... (PL
4.522B),

25 Bede Homil.XV (PL 94.81A).

26 See D'Arcy Thompson A Glossary of Greek Birds 2 (London 19360 p.241 onmndemand mpwnpn’t .

27 See 30.stanzas 5 and 6 and discussion pp.36-40.

28 The subject of Mary's poverty has already received extensive treatment in the hymns
for the Nativity. See pp.23, 34, 36, 57.
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pauperum contrasts vividly with diitum in the following line and the contrast is
sharpened by position and rhyme. A link between them is thus indicated. Szévérfy
suggests that the phrase agnus divitum probably refers to the Lamb of the
Apocalypse.29 This surely cannot be relevant here. Abelard is rather keeping within the
bounds imposed by the context of the hymn and is referring not to the Lamb of the
Apocalypse, but to the lamb demanded by the Law in Leviticus as the offering of the
rich. On this understanding the two lines now form an intriguing paradox. In her
poverty Mary offers the sacrifice due from the poor, a sacrifice that is richly symbolic of
purity and virginity. But, although she does not realize it, she is also offering the lamb
demanded of the rich, for she offers the true Lamb Himself.30
In the final couplet,

sed agnli veri latio
non eget agno mystico (5./3-4),

the lamb of the offering is juxtaposed with the true Lamb of Whom it is a symbol.
Abelard suggests that it would be superfluous for Mary, even were she able to afford it,
to offer a lamb. For a lamb, which is only the shadow of the true Lamb, cannot be
required when that true Lamb 1is present. So the hymn comes full circle: it opens with
the offering of Christ the true Temple, in templo templum offerunt (1./2), and closes with
the sacrifice of Christ the true Lamb, ...agni vert latio (5./3).

29 Szovérfly II p.101 citing Apoc.5.6, 5.12 etc.

30 The Lamb of God is an image of Christ in both the Old Testament and the New e.g. 1s.53.7,
John 1.29 and Apoc.5.6.
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6.4. 40. in tertio nocturno

Argument: Christ urges His disciples by His own example to embrace poverty. From
childhood He showed in deed what He later taught. His life is the Gospel in action and
is thus the standard against which the Church is measured.

. Qui paupertatem admonet
hanc in se prius exhibet:
Deus dives in omnibus

ut nos ditet pauperrimus.

. Factis primum exhibuit
quod verbstandem docuit,
a cunis mox incipiens

et re vocem praeveniens,

. Hic est ille funiculus
in manu virl lineus:
subtilis evangelicae
sermo legis in opere.

. Hic est mensurae calamus
quem gestat manu parvulus
ut super montem positum
mensuret aedificium.

. Mensurae quippe calamus
liber est evangelicus,

quem manu fertur gerere
qui scriptum complet opere.

. Hoc super ipsum posita
mensuratur ecclesia,

dum in hoc quisque percipit
quantum crescit aut deficit.

. Deo Patrl cum Filio
cum Spiritu Paraclito,
ut est una substantia
sic et una sit gloria.

1. He Who urges poverty
first shows it in Himself:

God, rich in all things,
became most poor to make us rich.

2. He showed first in actions
what He later taught in words,
beginning early from the cradle,
anticipating the teaching with the deed.

3. This is that line of flax
in the hand of the man:
the fine teaching of the gospel law
in action.

4. This is the rod of measurement
which the Child holds in His hand
to measure the building
set on the mountain-top

5. Inasmuch as the measuring-rod
is the book of the Gospel,
He Who fulfills the written word in deed
is said to hold it in His hand.

6. By this is measured the Church
which is founded on Him,
while each man perceives
how much he grows or falls.

7. To God the Father with the Son
and with the Spirit, the Paraclete,
as they are one in substance,
so may they be one in glory.

4./3 super B and C: supra Dreves and Szdvér{fy
6./4 aut C: ac B: et Dreves and Szdvérffy
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The body of this hymn is essentially a paraphrase in poetry of an ancient interpretation
of a passage from the prophecy of Ezekiel.l The first stanza does not form part of this
interpretation but provides a transition between the preceding hymn and this one. The
link is made through the motif of poverty,the note on which 39 ends and with which
this opens. In the final stanza of 39 Mary makes the offering due from the poor, Haec
(sc. hostia) quidem erat pauperwn:2 here her Son urges poverty in His disciples.
Although poverty is not, in fact, the subject of the hymn, it serves as an introductory
exemplum of the generalization which holds together the seemingly fragmented motifs:
Christ became poor and teaches His disciples to do likewise, an example of action
anticipating words.

The general teaching for which the first stanza provides an exemplum is suggested
in the opening lines

Qui paupertatem admonet,
hanc in se prius exhibet (1./1-2),

is gtven its most explicit expression in

Factis primum exhibuit
quod verbis tandem docuit (2./1-2)

and is restated In et re vocem praeveniens (2./4). So the hymn moves from the
particular to the general, opening the way for the metaphors of the plumbline and the
yardstick. The plumbline is the law of the Gospel in action,

subtilis evangelicae
sermo legis in opere (3./3-4).

This yardstick is the teaching of Christ

Mensurae quippe calamus
liber est evangelicus (5./1-2).

Because Christ has fulfilled all the law of the Gospel, His own teaching (qui scriptum
complet opere 5./4), He is worthy to hold the yardstick against which the building, the
Church, is measured

ut supra montem positum
mensuret aedificium (4./3-4).

Such is the general pattern of the hymn.
Qul paupertatem admonet (1./1) sums up the teaching of Christ on poverty in the
Gospels where He gives the solemn warning

1 Ezek.40.2ff.

2 39.5./1.
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Facilius est camelum per foramen acus transire quam divitem intrare in regnum
caelorum.3

Christ has been true to His own teaching since, before He expressed His will in words,
He expressed it in action (hanc in se prius exhibet 1./2). The second couplet dwells on
the foremost example of the poverty of Christ in a reference to the incarnation.The
mainspring for the paradoxical

Deus dives in omnibus,
ut nos ditet, pauperrimus (1./3-4)

is, as Szovérfly rightly cites, in Corinthians: Propter vos egenus factus est, cum esset
dives, ut illius inopia vos divitesesetis,4 Abelard gives expression to the same wonder
through the structure of the couplet with its emotive juxtapositions and alliteration. The
alliterative and assonantal Deus dives...ditet underlines the richness of God, which is
then contrasted sharply with pauperrimus. pauperrtmus is itself emphasized by the fact
that it is both superlative and postponed until the final position in the couplet. The
reason for Christ's sacrifice, that by it we are made rich (ut nos ditet 1./4), is set
between the two contrasting adjectives dives and pauperrimus, and the juxtaposition of
this clause with pauperrimus underlines the oxymoron.

A similar amazement pervades the Christmas hymns where it is the contrast
between the divinity of the Child, with all which that entails, and the poverty-stricken
surroundings into which He was born that is the main theme. This is especially so in
those lines which parallel this stanza with their suggestion of the reason for such a
sacrifice, that we might become rich:5

Quam beata pauper puerpera
cuius partus ditavit omnia

is explicit, making its point, as here, through alliteration and assonance, pauper,
puerpera, partus followed by the contrasting ditavit. It is interesting to note that the
parallel is in more than meaning: here in 40 the alliteration and assonance are in the
words to do with riches, and the contrast is with pauperrimus; in 30 the alliteration and
assonance are rather in words which have to do with poverty and the contrast is formed
by ditavit.

3 Matt.19.24; cf. Matt.19.21 and Matt.10.10.
4 Szoveérfly Il p.102 cites II Cor.8.9.

530.3./1-2.
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Although the second stanza moves away from the motif of poverty to a
generalization of the connection between Christ's words and His deeds, it is here that
we find a second level of the expression of poverty. It is the poverty in which He dwelt
throughout his life, suggested in the line a cunis mox incipiens (2./3). There is an echo
of this phrase in the Christmas hymns in in praesaepi pro cunis positus where the
point is made that He did not have even a cradle and is further emphasized in the same
hymn in the phrases Excipitur vili turgurio and stratum habet foeni reliquias.® This is
the outworking of Christ's own words: Filius autemm hominis non habet ubl caput
reclinet.7 He has the authority to demand poverty of His disciples since He Himself has
suffered it. In the same way He demonstrated in action all the precepts which He later
set before His followers (Factis primum exhibet/ quod verbis tandem docuit 2./1-2).

Harmony of word and deed is a recurrent motif in Abelard's writings, both in the
theological works and in his letters to Heloise. In the latter he twice emphasizes at
considerable length the necessity for the abbess to conduct herself in such a way that
her words are mirrored in her deeds:

Qui coepit facere et docere (Act.1.1), prius videlicet facere, postmodum docere.
Quia melior atque perfectior est doctrina operis quam sermonis; facti quam
verbi...In hac autem omnium exempla debent eminere virtutum, ut omnia quae

allis praeceperit propriis praeveniat exemplis, ne ipsa quae praecepit moribus
oppugnet, et quod verbis aedificat factis ipsa destruat...8

The image of building in this last echo is fundamental to an understanding of the rest of
the hymn which is based on an interpretation of Ezekiel's vision of the new Temple in
Jerusalem:
In visionibus Del adduxit me in terram Israel et dimisit me super montem
excelsum nimis, super quem erat quasi aedificilum civitatis vergentis ad austrum.

Et introduxit me illuc; et ecce vir cuius erat species quasi species aeris, et
funiculus lineus in manu efus et calamus mensurae in manu eius.2

Szovérfly comments that these stanzas form "one of Abelard's most “outlandish'
passages based on Scriptural background”. 10 The passage is, however, only outlandish

6 31.1./3, 2./1, 4./3.
7 Matt.8.20.

8 Epist.VII (PL 178.268D-269A and 270A); c¢f. Theol.Christ. 11.45 (CC Cont.Med.12) p.45 and 11.93.
p.93.

9 Ezek.40.2-3.
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if the accepted interpretation of Ezekiel's vision is unrecognized. Szdvérffy himself
quotes from Hieronymus Lauretus a passage which sheds some light on the hymn and
says that Lauretus' wording "goes back to much older sources". These sources are
Jerome's Commentary on Ezekiel, the Homilies of Gregory the Great and Rabanus
Maurus' Commentary which quotes lengthy sections of Gregory verbatim. 11

Jerome and Gregory see the difficulty in understanding Ezekiel's vision of the
Temple in a literal sense and explain it as allegory. Jerome expounds each of the
elements {uxta mysticos sensus: "L'homme au roseau, par example, c'est Jésus-Christ,
le véritable Architecte”.12 De Lubac then describes Gregory's approach:

Gregoire...a peut-étre raison de penser que l'édifice ne pouvait avoir
pleine consistance hors de I'imagination du prophéte et qu'il faut donc,
pour lui donner sa vérité, le prendre, suivant I'intention de I'Esprit-Saint,
comme le symbole d'une réalité qui est, pour le é:hrétien. .. .sanctae

Ecclesiae aedifictum, caelestis civitatis aedifictum .
It is in this tradition that Abelard follows. The language of the hymn indicates that

Abelard is paraphrasing either Gregory or Rabanus.

Hic, the first word of both the third and the fourth stanzas, links this new section
of the hymn with what has gone before. The line of flax and the measuring-rod are the
teachings of Christ expressed in action. Gregory writes:

Scimus autem quod funiculus lineus subtilior est quam si funicull flant aliunde.
Et quid in funiculo lineo, nisi subtiliorem praedicationem, id est spiritalem
debemus accipere? Censura etenim legis funiculus fuit, sed lineus non fuit, quia
rudem populum non subtili praedicatione coercuit, in quo per poenae sententiam
non peccata cogitationis, sed operis resecavit. At postquam per semetipsum
Dominus etlam cogitationes hominum praedicando religavit, et perfectum esse
peccatum etiam in corde innotuit, funiculum lineum in manu tenuit. Ait enim:
Audistis quia dictum est antiquis: Non moechaberis; ego autem dico vobis, quia
qui viderit mulierem ad concupiscendum eam, iam moechatus est cum ea in
corde suo. Funiculus ergo lineus praedicatio est subtilis, quae mentem audientis
ligat, ne se vel in misera cogitatione dissolvat. Et notandum quod dicitur, quia ef

10 Szovérfly II p.102 quotes Lauretus Stlvae allegoriarum totius Scripturae ed. Fr.Ohly (Munich
1971) p.482.

11 Jerome Comm.in Hiezech. (CC Ser.Lat.75 p.549fL); Gregory the Great Homil. in Ezech.Il.1
(PL 76.937-945); Rabanus Maurus Comm.in EzechXIV (PL 110.882-891).

12 Jerome in Hiezech. (CC Ser.Lat.75 p.551 1.86) trans. Henri de Lubac Exégése Médiévale II.1
p.398.

13 de Lubac Exégese Médiévale I1.1 p.396 quoting Gregory (PL 76.948C).
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funiculus in manu est, id est praedicatioc in operatione. In se enim ostendit
omne quod docuit, sicut scriptum est: Quae coepit Iesus facere et docere. 14

We see from this why Abelard has emphasized by position the adjective lineus: this
plumbline is a new instrument of judgement, a better one than the old which only
measured actions while the new measures thoughts as well. 1t is, therefore, subtilior, a
difficult word to translate for it includes the ideas of fineness, an apt description of a
line spun from flax, and of precision which is necessary in a true plumbline.

The fourth stanza introduces the object that is to be measured:

ut super montem positum
mensuret aedificium (4./3-4).

The language echoes that of Ezekiel's vision:
et dimisit me super montem excelsum nimis super quem erat quasi aedificium
civitatis vergentis ad austrum.16
The close echoes indicate that the reading super montem (4./3) is to be preferred to
Dreves' reading supra montem.16 The building in Ezekiel is the new Temple; in the
hymn it is the Church, as Abelard clarifies in the final stanza:

Hoc super ipsum posita
mensuratur ecclesia (6./1-2).

The similarity in the language of the two stanzas is striking. It is an established figura
that the Temple of the Old Testament foreshadows the Church of the New.17 Such is
the force of Gregory's comment on the verse:
Notandum est quod non dicitur, Super quem erat aed uum. sed “quasi
aedificium’, ut videlicet ostenderetur quod non de spiritalis, sed de corporalis

civitatis aedificio cuncta dicerentur...Et ipsa est civitas, scilicet sancta Ecclesia
quae regnatura in coelo adhuc laborat in terra.18

Gregory interprets the mountain on which the Church is set as Christ Who, as
Man, is of the earth but Who, as God, partakes of the divine:

14 Gregory (PL 76.943A-C); Rabanus (PL 110.886A-B) quotes Gregory verbatim but omits the last
two sentences.

15 Ezek.40.2.
16 super appears in B and C; Dreves, followed by Sztvérfly, has changed this to supra.
17 e.g. Augustine Enarr.tn Ps.28.9 (CC Ser.Lat. 38 p.171.9.5-7).

18 Gregory (PL 76.938C-D). Rabanus quotes Gregory verbatim (PL 110.883A-B).
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"Et dimisit me super montem excelsum nimis." Quem ergo significat mons
excelsus nisi mediatorem Dei et hominum hominem Christum Iesum? Qui de
terra quidem, sed ultra terram est, quia caro eilusdem Redemptoris nostri de imis
habet materiam, sed in summis praceminet ex potestate... Mons ergo iste est et
excelsus et nimis, quia etsi de terra est per substantiam humanitatis,
incomprehensibilis tamen erat ex altitudine divinitatis. 19

Gregory sees the problem inherent in this interpretation of the mountain, for it is
not only the mountain which is Christ, but the man who holds the line and the rod. He
compares it with a similar paradox set up by Christ Himself when He said "I am the
Door” and "I am the good Shepherd":

Si igitur ipse pastor, et ipse ostium, et intrat pastor per ostium, cur non hoc loco
et ipse mons, et ipse vir intelligitur, qui aedificium metitur in monte?20

While the line of flax is the life of Christ, the words of the Gospel in action, the
measuring-rod is the actual teaching of the Gospel:

Mensurae quippe calamus
liber est evangelicus (5./1-2).

Gregory again:
Potest etlam calamus mensurae Scriptura sacra pro eo intelligl, quod quisquis

hanc legit, in ea semetlpsuni metitur vel quantum in spiritali virtute proficit, vel
quantum a bonis quae praecepta sunt longe disiunctus remansit.2}

Together the line and the yardstick form the practice and theory of the Gospel.

The line of flax is in the hand of a man (in manu virt 3./2); the measuring-rod is
held by a child (quem gestat manu parvulus 4./2). Abelard ensures that the reference to
Ezekiel is seen and understood by giving a very full quotation from the prophecy: Et
ecce vir...et funiculus lineus in manu etus echoed in

Hic est {lle funiculus
in manu viri lineus (3./1-2).

Once the context has been established, the terms of reference can be changed: the man
of the third stanza becomes the child of the fourth. The transformation is only
superficial for the man and the child are one and the same. Later in the same vision the
man says of the Temple: locus solii mel..ubi habito in medio filiorum Israel in

19 Gregory (PL 76.937C-938A). Rabanus quotes Gregory buts adds an individual interpretation.
(PL 110.882D-883A).

20 Gregory (PL 76.941C) quoting John 10.9 and 11. Rabanus (PL 110.884D).

21 Gregory (PL 76.945A). Rabanus (PL 110.887B).
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aeternum.22 This is an Old Testament apotheosis of the One who in after years would
come as the Child.

There are two reasons why Abelard‘isfxosen at this point to present Christ as a
child. First, that the hymn is being sung at the Feast which commemorates the
presentation of the Child in the Temple. The other is explained in the fifth stanza but
refers back to the second.

quem manu fertur gerere,
qui scriptum complet opere (5./3-4)

makes clear why Christ is worthy to hold the plumbline and the yardstick: He has
fulfilled in action all the law of the Gospel, and He has done this from childhood, a
cunis mox inciplens (2./3). Thus, as both Man and Child, He provides the standard
against which the Church can be measured (ut super montem positum/ mensuret
aedifictum 4./3-4).

The motif of measuring recurs in the sixth stanza and is expressed in very similar

terms to the fourth.

ut super' montem positum/ mensuret aedificium (4./3-4),

Hoc super ipsum posita/ mensuratur ecclesia (6./1-2)
are in parallel, for the one illumines the other. The similarity of super montem positum
and super ipsum posita suggests that the {psum of the sixth stanza is the mountain on
which the building is set. {psumn could otherwise refer to the Gospel of the preceding
stanza (liber evangelicus 5./2), certainly a possible interpretation, but not, I think, the
one intended here. The mountain is Christ Himself, so that here the Church is built on
Him.,

Hoc (6./1) could also refer to the liber evangelicus of the fifth stanza, but the effect
of the anaphora Hic (3./1), Hic (4./1), Hoc (6./1) points to a different meaning. It is the
teaching of the Gospel fulfilled in action in the life of Christ (factis primum exhibuit/
quod verbis tandem docuit 2./1-2) against which the Church is measured. The meaning
of the couplet is complex: the Church founded on Christ is measured against the life
and teachings of Christ which are the plumbline and yardstick Christ holds in His
hand.

The final couplet,

dum in hoc quisque percipit,
quantum crescit aut deficit (6./3-4),

22 Ezech.43.7.
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could mean one of two things: if the Church is tested against the yardstick that is
Christ, it will be clear to all to what extent the Church 1is reaching the standard of the
Gospel and to what extent she is falling short. It is also possible to take quisque as the
subject not only of percipit, but also of crescit and deficit by setting his life against
Christ's a man is enabled to see in what ways he measures up to the Gospel and in
what he fails. Szovérfly takes the lines to mean the first of these possibilities:

The Church is measured by this "strict" yardstick (the teachings of the Gospels).

This statement clearly indicates Abelard's strict “reformist' attitude toward his
contemporaries in the Church.23

Gregory's comment, on the other hand, suggests a more individual and personal
reference:
..quisquis hanc (l.e. Scripturam sacram) legit, in ea semetipsum metitur vel
quantum in spiritall virtute proficit, vel quantum a bonis quae praecepta sunt

longe distunctus remansit; quantum iam assurgat ad bona facienda, quantum
adhuc in pravis actibus prostratus jaceat.24 :

The disjunctives vel.vel. in Gregory's Homily support the reading aut in the hymn,
quantum crescit aut deficit (6./4), although aut is the reading of C which is not usually
to be preferred over B.
Although the emphasis of the hymn is weighted towards interpreting these lines as
a reference to the Church, it is more likely, given Abelard's reliance on Gregory
throughout, that he follows him in this too and speaks here of the individual. There
would otherwise be no point to quisque. This emphasis on the individual does not in
itself preclude a subsidiary reference to the Church, for the Church consists of people,
as Gregory points out when he quotes from I Peter:
Et ipsa est civitas, scilicet sancta Ecclesia...cuius civibus Petrus dicit: Et vos
tamquam lapides vivi superaediﬁcamlnl.25
Three questions remain to be answered. What made Abelard choose such a subject
for a hymn for the Feast of Christ's presentation? And, having made that choice, how
does he fit the subject of the hymn into the context of the festival?
It is unlikely that Abelard would have chosen the passage from Ezekiel as the basis
of the hymn had he not been familiar with Gregory's interpretation, for the hymn

23 Szovérfly 11 p.103.
24 Gregory (PL 76.945A). Rabanus (PL 110.887B).

25 Gregory (PL 76.938D) quoting I Peter 2.5.
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paraphrases and summarizes Gregory's Homily rather than the vision itself. The link
between the Homily and the festival lies in the emphasis on the Law. In the preceding
hymn Abelard has

legi parere voluit
qui legi nihil debuit:

this was the reason for the presentation of Christ, to fulfil the Law.26 For Gregory the
Jfuniculus lineus of Ezekiel's vision is the new law of the Gospel which subsumes the old
Law of Moses, the Law that Christ obeys in His presentation.

Since the choice of subject is not immediately obvious, Abelard tries in various
ways to make connections between it and the festival. Because Christ was presented in
the Temple as a Child, there are three references to His childhood. The first brings to
mind His incarnation as a baby,

Deus dives in omnibus,
ut nos ditet, pauperrimus (1./3-4);

a cunis mox inciplens (2./3) widens the scope of reference from the cradle to His early
years, while in the fourth stanza it is the Child Who holds the rod of measurement
(quem gestat manu parvulus 4./2).

The other link is more tenuous because it relies on the singers' realization that the
aedifictum of Ezekiel's vision (ut super montem positum/ mensuret aedificlum 4./3-4) is
the Temple, and it is in the Temple that Christ was presented.

Finally, was on Gregory or Rabanus that Abelard relied? There is a single clue that
would point to familiarity with the primary source, Gregory's Homilies which contains
two sentences on the funiculus lineus missing from Rabanus:

Et notandum quod dicitur, quia ei funiculus in manu est, id est praedicatio in

operatione. In se enim ostendit omne quod docuit sicut sc';!ptum est: Quae coepit
Iesus facere et docere.27

It is these sentences which embody much of Abelard's emphasis in the hymn. especially

the two couplets:

subtilis evangelicae quem manu fertur gerere

sermo legis in opere (3./3-4). qui scriptum complet opere (5./3-4).
26 39.1./3-4.

27 Gregory (PL 76.943B); Rabanus Maurus (PL 110.886A-B).
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Argument: All are to rejoice because salvation has come for all. Male and female share
in the glory of the incarnation. Elisabeth declares the identity of Mary's Child. John the
Baptist, still in the womb, recognizes the Messiah. Simeon and Anna reveal the Christ.

. Omnis sexus et quaelibet
aetas plaudat et jubilet,
movet omnes ad gaudium
qui venit salus omnium.

. Gaude, vir, gaude,femina,
communi laeti gloria,
virum, quem Deus induit,
ignara virl peperit.

. Congaude, virgo,virgini;

mater est Altissimi,

nupta nuptae congaudeat

quae mox conceptum praedicat.

. Conclusus adhuc utero,

quo potens infans gaudio
vitam mundi, quam senserat,
mundo statim annuntiat.

. Hinc senex, inde vidua
laude Christum prophetica
confitentes dominicam
ostenderunt praesentiam.

. Deo Patri cum Filio
cum Spiritu Paraclito,
ut est una substantia,
sic et una sit gloria.

1. Let each sex, let every generation

clap their hands and rejoice:
He Who comes, the Salvation of all,
moves all to joy.

. Rejoice, man, rejoice, woman,

glad in the glory you share;
the woman who knew no man
has brought forth a Man in Whom God clothes Himself.

. Maiden, rejoice with the maiden:

she is the mother of the Highest;
let the bride rejoice with the bride
who proclaims the One next conceived.

. A babe, still enclosed in the womb,

empowered by this joy
straightway declares to the world
the Life of the world Whom he had sensed.

. Here the old man, there the widow,

with prophetic praise
acknowledging the Christ
have revealed the presence of the Lord.

. To God the Father with the Son

and with the Spirit, the Paraclete,
as they are one in substance,
so may they be one in glory.

1./3 movet B and C: monet Dreves and Szdvérffy
1./4qui B:que C
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Two themes run through this hymn: the universality of the summons to rejoice and the
joy with which the incarnation is greeted. The first is introduced in

Omnis sexus et quaelibet
aetas plaudat et iubilet (1./1-2).

Szovérffy suggests that there may be an echo of the final stanza of Prudentius' hymn
Corde natus ex parentis:

Te senes et te juvenes, parvulorum te chorus,

turba matrum virginumque, simplices puellulae,

voce concordespudicis perstrepant concentibus
saeculorum saeculis.!

Certainly there are here old and young, married and unmarried, young girls and
babies, but the wording of Abelard's hymn shows more resemblance to two other
passages, one of them a Psalm, the other part of a sermon by Ambrose. Psalm 46 calls
the people to praise:

Omnes populi plaudite manibus, iubilate Deo in voce laudis luvenes et virgines,

senes cum pueris laudent nomen Domini.2
It is the concurrence of the verbs plaudere and iubilare which suggests the Psalm as a
source for the hymn.

Ambrose writes
Omnis aetas et uterque sexus eventorumque miracula fldem adstruunt: virgo

generat, sterilis parit, mutus loquitur, Elisabet prcg;hetat. magus adorat, utero
clausus exsultat, vidua confitetur, iustus exspectat.

Although the context is different, the similarity of the phrase Omnis aetas et uterque
sexus with the lines Omnis sexus et quaelibet/ aetas (1./1-2) and the list of those
involved, especially the phrases utero clausus and vidua confitetur which have their
parallels in the hymn (conclusus adhuc utero 4./1 and ...vidua/...confitentes 5./1-3)
indicate Abelard's debt, conscious or unconscious, to Ambrose.

The motif is picked up and elaborated in each of the remaining stanzas. The
phrase omnis sexus (1./1) is divided in 2./1 into its two constituent parts, vir and
femina. The third stanza lays the emphasis on the second of these constituents,
subdividing femina into virgo (3./1) and nupta (3./3). The second phrase, guaelibet
aetas, is also evoked here in the indication that the women are of different ages: they

1 Szévérfly 11 p.103 citing Prudentius Cathem.IX.109-111 (CC Ser.Lat.126) p.51.
2 Ps.46.1.

3 Ambrose Expos.in Lucam I1.58 (CC Ser.Lat.14 p.56).



138

are maiden and bride. The fourth stanza turns to men in the person of John the
Baptist. It is not, however, his maleness which is stressed, but his age: not only is he
infans (4./2), but he is still unborn. The last stanza brings in those of both sexes who
are old, senex and vidua (5./1). Vidua does not necessarily suggest age but we know
that this is Anna, the widow who is eighty-four years old.4

Thus Abelard echoes the words of the Psalmist but adds to the categories and
adapts them to the context of the hymn. He draws together all those who have appeared
in the earlier hymns in the section, the virgines and famuli, Stmeon and Anna of 38, the
Virgin Mary of 39 and adds the figures of Elisabeth and John who, according to the
Gospel record, were the first to announce the presence of the Messiah.5

A note of joy, the second of the two main themes, resounds throughout the hymn
generally in forms of the noun gaudium and its cognates. Cassiodorus in his
Commentary on Psalm 46, the source of the verbs plaudat ac tubilet (1./2), glosses the
latter Iubilare vero gaudere est.6 Each sex and every generation is to applaud and be
jubilant for Christ promises joy (gaudium 1./3) to all men. The two sexes are told to
rejoice (Gaude vir, gaude femina 2./1); they are joyful (laeti 2./2). Maiden and bride are
enjoined to be happy together (Congaude...congaudeat 3./1-3). The infant John
proclaims his recognition of the Christ with joy (gaudio 4./2). The fifth is the only
stanza which does not mention the joy of the pair who recognize the Messiah; there is
no need at this point to restate the theme which is now subsumed in the note of praise
that sounds explicitly in the word laude (5./2) and implicitly in the final couplet

confltentes dominicam
ostenderunt praesentiam (5./3-4).

We turn to a more detailed study. That Christ came as the salvation of all is a
Scriptural commonplace, the title occurring in both Old and New Testaments.? The
impetus for the description here is Simeon:

Nunc dimittis servum tuum, Domine, secundum verbum tuum in pace quia
viderunt oculi mei salutare tuum.8

4 Luke 2.37 et haec vidua usque ad annos octaginta quattuor.
5 Luke 1.40ff.
6 Cassiodorus Expos.in Ps.46.2 (CC Ser.Lat.97) p.421.29-30.

7 e.g.1s.52.10, Matt.1.21.
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Abelard has already used the phrase once in the festival hymns, in the last of the
hymns for Epiphany where he describes the signs which manifested Christ to the world:

qua per tanta mundo signa
mundi salus apparet.9

The emphasis of the stanza is on universality, that of the salvation offered by
Christ and of the consequent joy to which He summons mankind. The threefold use of
omnis (1./1), omnes (1./3), omnium (1./4), with omnis and omnium occupying first and
last positions in the stanza, underlines the point and echoes the first hymn in the
section where all the house with all their lamps run to meet the Light of the world:

veroque mundi lumini
domus omnis cum omnibus
occurrat luminaribus, 10

The double gaude of the second stanza picks up gaudium from 1./3 and
emphasizes that the summons to rejoice is equally to male and female. vir and femina
are not only general in their application, echoing omnis sexus (1./1), but particular to
the context in which the hymn is to be sung. As is suggested in the first hymn for
Candlemas, there are both nuns and monks present at the service.11 The equality of
honour granted to male and female in the incarnation is indicated by the parallel
structure of the first line (Gaude vir, gaude femina), is specified in the second (communi
laeti gloria) and is explained in the final couplet. The glory which men and women share
is that God became flesh. That He came as a man is the peculiar glory of the male sex,
that He was born of woman without the agency of man, the glory of the female. In
Sermo I Abelard elucidates the somewhat compressed thinking of the hymn, showing
the significance of this equal but different honour:

Concepit Dominum femina ut Creatorem pareret creatura. Communis quidem
salus haec est hominum, specialls glorla feminarum. Primus Adam de terra
plasmatus, non de femina est natus: im(m)o de eius costa femina est formata.
Secundus Adam, ac prioris et omnium tam factor quam redemptor, nostri sexus

formam de femina decrevit assumere, ut in utroque sexu consisteret gratia, sicut
in utroque praecesserat culpa... 12

8 Luke 2.29-30.

9 37.2./3-4.

10 38.3./2-4.

11 See 38.2./1 and discussion pp.113-4.

12 Sermo1 (PL 178.379A-381A).
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As each sex through separate sins brought about the Fall, so each must play a different
part in the Redemption which they both will share. There are echoes here of Abelard’s
Nativity hymn Gaude virgo:

...et mater, iubila,
quae commune sanctorum omnium
meruisti conferre gaudium.13

It is a theme which recurs constantly in Abelard's writings, the special place of woman
in the plan of salvation, making her equal with man in their common glory.

The image in which Abelard describes the incarnation, virum quemn Deus induit
(2./3), the image of clothing oneself, occurs in another of his sermons: caro virginis qua
se verus Agnus induit and again in the Lauds hymn for Holy Saturday where the
phoenix puts on its wings: alas...pristinas/ rursum tnduerit.14 The phoenix is analogous
to Christ in His resurrection; although the image is slightly different, it serves to
connect the incarnation and the resurrection, the one a birth, the other a re-birth.

Layering of images makes the third stanza more complex than the preceding two.
Maiden is told to rejoice with maiden. The latter is then identified as Mary: mater est
haec Altissimi (3./2), words reminiscent not so much of Gabriel's announcement to
Mary where Altissimi refers to God the Father, but rather to Zacharias' prophecy about
his son, the Baptist: Tu, puer, propheta Altisstimi vocaberis. 15

Who then is the virgo commanded to rejoice with Mary? There is no obvious
candidate in the Gospel whom this description fits, but Abelard in a later hymn in
honour of John the Baptist has

Senex hunc et sterilis
illum virgo gemnt.l6

Because the birth of her son was miraculous (in Sermo I he writes Elisabeth...obtinuit ex
gratia quod habere non poterat ex natura), Elisabeth can be called virgo. 17

There is a further dimension to virgo which arises from the parallel instruction to
the virgines in the first hymn for Candlemas,

13 33.1./2-4.

14 Sermo I (PL 178.389C); 53.3./3-4.
15 Luke 1.31-32 and 1.76.

16 116.1./1-2.

17 Sermo1 (PL178.387A).



141

Prudentes illi virgines
vestras aptate lampades,

where the virgins are not only those of the parable but the nuns of the Paraclete.18
Here too, then, the nuns singing the hymn are drawn into the action of the hymn.

The possibilities of nupta nuptae (3./3) are legion. That either nupta or nuptae is
Elisabeth is demonstrated by the words quae mox conceptum praedicat (3./4). Elisabeth
it was who greeted Mary:

Benedicta tu inter mulieres et benedictus fructus ventris tul; et unde hoc mihi ut

veniat mater Domini mei ad me?19
Thus she announces the identity of the One Whom Mary has conceived in the months
after Elisabeth conceived her son. If nupta is Elisabeth and the antecedent of
quae...praedicat, then nuptae must be Mary.

The positions of congaude and congaudeat, however, suggest a different possibility:
that nupta is Mary and nuptae Elisabeth. Thus the two lines

Congaude, virgo, virgini
nupta nuptae congaudeat

would make up a chiasmus (command, Elisabeth, Mary/ Mary, Elisabeth, command)
with lines 2 and 4 paralleling each other as descriptions of the preceding datives. When
Mary is described as nupta, she is not so much Joseph's bride as the Bride of Christ.
Abelard has already used this image in hymn 38 where Sion is instructed to welcome
the Bridegroom and His Bride (sponsum et sponsam suscipe), as Mary brings her Son to
the Temple.20

In addition to these two interpretations is the one which Szévérfly mentions, that
virgo and nupta are images of the Church.2! As Mary is Virgo mater, so is the Church.
Alan of Lille compares them:

Sicut enim Ecclesia Del mater est Christi in membris per gratiam; sic Virgo
mater est Christi, capitis per humanam naturam. 2

18 38.2./1-2; see discussion pp.112-113.
19 Luke 1.42-43.

20 38.1./3.

21 Széverfly Il p.104.

22 Alan of Lille Elucidatio in CC. (PL 210.60).
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nupta is an early image based on the Song of Songs and the vision of the new
Jerusalem in the Apocalypse. In the Song the Lover and His Beloved are, according to
Ambrose, Cassiodorus and Gregory the Great, among others, figures of Christ and the
Church. A phrase from Gregory reads sponsa enim ipsa perfecta Ecclesia est; sponsus
Dominus.23

In addressing the virgo and the nupta, the hymn is summoning the whole Church
to rejoice with Mary and Elisabeth. It is unnecessary to decide on any one of these
interpretations, for the ambiguity is probably intended. To choose one, to narrow the
scope of the stanza, is against the whole tenor of the hymn. To appreciate the complex
interlacing of the different images is to recognize in this the main theme of the hymn,
the universality of the call to rejoice.

Thus an extra dimension is brought to the opening phrase quaelibet aetas (1./1-2)
when the present and the past coalesce in Elisabeth who is to rejoice with Mary, and
Mary with Elisabeth, and in the Church who is to rejoice with both. The universality of
the joy is developed in that this is a command not only to individuals but to the Church
as a whole through the ages as both Virgin Mother and the Bride of Christ.

The fourth stanza provides an exemplum of a child who joys in the presence of
Christ. This child is different in both sex and age from the individuals of the previous
stanza and so continues the obedient fulfiiment of the command with which the hymn
opens: Omnis sexus et quaelibet/ aetas plaudat et tubilet (1./1-2). The language of the
first couplet

conclusus adhuc utero
quo potens infans gaudio (4./1-2)

reflects its source in Luke:
..repleta est Spiritu sancto Elisabeth...et dixit:...ecce enim ut facta est vox
salutationis tuae in auribus meis, exsultavit in gaudio infans in utero meo.24
infans is chosen not simply because it appears in Luke but for its double meaning of
"baby" and "unable to speak”. The latter meaning creates an ingenious twist when taken
with the final verb annuntiat (4./4). The strength of the child's joy is such that it
empowers him (quo potens...gaudio 4./2) to proclaim the presence of the Life of the
world, although he is yet infans.

23 Gregory the Great Super CC Expos. Prooemium (PL 79.477C); cf. ps-Ambrose Comm.in CC (PL
15.1946A- 1947A); Cassiodorus Expos.in Ps.Praef.17 (CC Ser.Lat.97 pp22-23).

24 Luke 1.41-44,
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That Abelard was struck by the record in Luke of the joy of the unborn child is

suggested by the occurrence of the same motif in a later hymn:

Domini praesentiam/ clausus adhuc utero

quam voce non poterat/ prophetavit gaudlo.25
The emphasis is different. There the child, because he cannot proclaim it vocally, shows
by his joy that Christ is present. In this hymn, although the situation is the same, the
emphasis is placed on vocal announcement through the position of annuntiat, through
the contrast between it and infans, and through the phrase quo potens...gaudio. The
words of the prophecy of Elisabeth are thus transferred to John, for it was his joy which
impelled her to speak.

vitam mundl...
mundo statim annuntiat (4./3-4)

looks forward to John's réle as herald of the Lord, according to Zacharias' prophecy: Tu,
puer, propheta Altissimi vocaberis.26 The force of statim is twofold: no sooner does John
realize that Christ is at hand than he proclaims it; but, more so, he proclaims it while
yet unborn.

The One Whom He announces to the world is the Life of that world, an
amalgamation of images which occur in John's Gospel: in {pso vita erat et vita erat lux
hominum; and Christ says of Himself Ego sum...Vita.27 The implicit contrast that it is
John, still shut in the womb, who has perceived the Life of the world and who must tell
to that world that the Messiah has come, while the world remains unaware, is
reminiscent of the words of the Prologue: in mundo erat et mundus per ipsum factus est
et mundus eum non cognovit.28

In the final stanza we stay with Scripture but move to the particular event which
the Feast commemorates, the presentation of Jesus in the Temple. The scene is evoked
by the parallel Hinc senex, inde vidua (5./1), Simeon and Anna. Simeon rejoices that he
has seen God's salvation (viderunt oculi mei salutare tuurr)-29 This is the salvation
which is the reason for the joy of all:

25115.3./1-4.
26 Luke 1.76.
27 John 1.4 and 14.6.

28 John 1.10.
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movet omnes ad gaudium
qui venit salus omnium (1./3-4).

Anna's widowhood is mentioned in Luke, but, more importantly for the hymn, she is
described as prophetissa filla Phanuel.30 When Christ is brought into the Temple, she
gives praise to God and speaks about the infant Messiah to all present:

haec, ipsa hora superveniens, confitebatur Domino et loquebatur de illo omnibus

qui exspectabant redemptionem lerusalem.31
Abelard picks up prophetissa in prophetica, confitebatur in confitentes, just as he does in
the first hymn in the section:

pari propheta gaudio
et confitere Domino.32

Using words which evoke the picture of Anna, he describes how both Simeon and Anna
proclaim the presence of the Lord. It is significant that Abelard chooses to remind us of
Anna rather than Simeon. In every possible instance he grants women the place of
honour in the history of salvation. He gives a similar emphasis in Epistle VII:
Dominum lesum Christum in templo cum sancto Simeone pariter meruit
suscipere...33

This tendency is especially appropriate here in a hymn written first and foremost for a
community of nuns.

29 Luke 2.30.
30 Luke 2.36.
31 Luke 2.38,
32 38.5./3-4.

33 Epist.Vll (PL178.237B-C).
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7.1. infra sacrum triduum - foreword

The fourteen hymns for the Sacred Triduum should not properly be included among the
Hymni Festorum, Abelard's Libellus II for the Paraclete. Although Good Friday and Holy
Saturday are special days, they are not Feasts of the Lord. The Sacred Triduum hymns
are a separate entity and should be classed rather with Abelard's liturgical innovations
for the celebration of Holy Week at the Paraclete.!

I have, nevertheless, included them in this study for three reasons: because they
have been traditionally placed with the Hymni Festorum; because they show an affinity
with the Hymni Festorum which they do not have with either of the other two Libelli;
and, most importantly, because it is my purpose to discuss the hymns which treat of
Christ. To omit the fourteen hymns which deal with His death, and thus to move
straight from His presentation in the Temple to His resurrection, would be to lose a
significant part of Abelard's Christological thinking in his hymn-writing,

Since these hymns do not truly belong to Libellus II, they need not conform to the
specifications laid down for that book in the Third Preface: that there should be one
hymn for each of the three Nocturns and one for Lauds.2 The Sacred Triduum group
supplies one hymn, instead of three, for Nocturns, one for Lauds and adds hymns for
the Day Office, one for each of the Hours from Prime to Compline on Good Friday, Prime
to None on Holy Saturday.

The belief that all Abelard's hymns must fit into the scheme of the Hymni{ Festorum
induced Dreves to split the first long hymn for Good Friday into three to provide one
hymn for each of the Nocturns. The resultant hymns make satisfactory reading and
their length (three stanzas) accords well with those for Lauds and the Day Office. Dreves
also took the final stanza of the Lauds hymn, which appears at the end of all the
subsequent Sacred Triduum hymns, and attached it to his three new Nocturn hymns as
a quasi-doxology. In all this he has been followed by Szovérfly. Waddell, in contrast,
remains true to the MS reading of one long hymn which I too have followed.

The first hymn for the Sacred Triduum, for Nocturns of Good Friday, is intended to
be sung also at Vespers of Maundy Thursday. It opens with the departure of Judas from
the Last Supper and his collusion with the Jewish authorities. The second section
(stanzas 4-6) deal with the betrayal and arrest of Jesus. The final stanzas, which have
inspired a number of translations, turn from the events of the night to an examination

1 The hymns occur only in C: see Introduction p.12

2 For a resumé of the Third Preface see Introduction pp.14-15.

















































































































































































































































































































































































































































































































































































































































































































































































