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AUGUSTINE’S VIEW OF THE EUCHARIST

	In order to understand Augustine’s view of the Eucharist, one needs to be constantly aware that the theme of unity occupies a central place in Augustine’s theology. The Platonic idea of unity has always occupied an important place in his thought. Also for Augustine the ideal is to move from disintegration and plurality towards unity. In light of this it is not surprising that love, friendship and community are the fundamental ideas around which his theology revolves, because here, human unity manifests itself. (See TvB, Augustinus, Baarn, Wereldvenster 1970, 23-47). 

Furthermore, there is also the reality of a deep division within the Christian Church of North-Africa: the schism of the Donatists. Donatism professed to be “the pure, unblemished Church of Christ”, and it accused the Catholic Church of being unfaithful to the original purpose of Christ. Particularly in the domain of the sacraments the consequences of this presumption were palpable. According to Donatism sinlessness and the dignity of the minister were a conditio sine qua non for the validity of the sacraments. That is why the practice of rebaptism and renewed consecration was a logical conclusion from their basic position, which Augustine contravened by giving the sacraments a radical Christological foundation. 

At the beginning of Augustine’s episcopate, the Donatist Church was stronger than the Catholic Church. The division between the two Churches was complete; this division became even accepted. Augustine takes it upon himself to fight for the restoration of unity. To reach that goal he has resort to 1) the unity of the person of Christ, 2) the universality of Church, 3) the Eucharist.  

The Eucharist played an important role in Augustine’s unity thinking, something which had not been the case with any of the previous Church Fathers. The Eucharist is no longer the expression of unity: it is at the same time the actualization of this unity. 


Sources
In this matter Paul in particular is Augustine’s source. Paul quite frequently talks of “the body of Christ”. In 1 Cor. 10,16-17 he consistently “applies” this idea - which certainly should be linked to the “corporate-personality” thinking of the OT - to the Eucharist: “Is not the bread we break a participation in the body of Christ? Because there is one bread, we, who are many, are one body, for we all partake of the one bread.”    

“Body of Christ” no doubt means to Paul “the body of the glorified Christ”. In verse 16 it is then said that through the Eucharist bread we participate in the glorified body of Christ. Verse 17 draws from this the following conclusion: through this we are one body. The bread can only be the foundation of this unity if it is no longer just bread, but truly the body of Christ. Rising above the external and moral unity of the community, an inner unity arises through the sacrament, and this unity originates from the glorified Christ. For Paul, there is no difference between a Eucharistic and an ecclesiological body of Christ. In the Eucharist, the glorified Lord is present.      

Res of the Eucharist (With Augustine is Christ incarnatus, passus et resuscitans)

1) Eucharist and Incarnation
2) 
Augustine clearly maintains a link between Eucharist and Incarnation. When it comes to instilling reverence for the value of the Eucharist, he finds no better way than to refer to the earthly Jesus. In this Augustine differs from Paul, who always has in mind the glorified Christ. Augustine, conversely, starts with the idea that “we should worship the earth”. (cf. Isaiah 66,1). How can we worship the earth? Only in Christ. “Because Christ took earth from the earth and out of the flesh of Mary he received the flesh. In that flesh he dwelled among us, and that flesh (ipsam carnem) he gave to us to eat for our salvation. Nobody however, eats this flesh without having first worshipped it.” (en. Ps. 89,9)
The relation between the Eucharist and the historical Jesus is here evident. The pattern which always returns is: the eternal word of God – the Incarnation - the Eucharist  - the Church.
The Word of God is actually our food. But the divine Word is out of reach for us. It has to become a human word for us to be able to receive it (receptibile). That is why it has to become human. The word has to become child’s food (lac), just as a woman’s body converts solid food into milk for her child. But this means for us also that God became humble (humilis) and emptied himself (kenosis). […] s. 130,2). “Who else is the bread from heaven than Christ? In order that the man would eat the Lord  of the angels, the Lord of the angels has become a man. If Christ would not have become a man, then we would’nt have his flesh. And if we woud’nt have his flesh, we would’nt eat the bread of the altar..” (s. 130,2) Clearly, the body of the Incarnation, this is the body of the historical Jesus, is in agreement with the Eucharist.

Love therefore has to make Christ “human with the human beings” (homo hominibus), in order for him to offer himself as food through the sacrament of body and blood” (Ann. in Job 38). But to become “human with or for human beings” presupposes the kenosis of God, of which the result is: the human Jesus as Christus humilis. “In his body and blood Christ wanted to be our salvation. On which basis has he entrusted us his body and blood? On the ground of his humilitas. Because if Christ had not become humble, he could not have been eaten or drunk. (En. Ps. 33, s. 1,6)     


In this connection between Incarnation and Eucharist, the idea of the Church also comes to the fore. The Incarnation is not only the foundation of the Eucharist, but also of the Church. In Augustine’s thoughts the following three elements are always connected with each other:
1) the historical body of Jesus
2) His body the Eucharist
3) His body the Church (=community of believers)

All these three are ”the body of Christ”. Hence the for us sudden and odd transition in many texts from one to the other: “For all the Church is Christ's Bride, of which the beginning and first fruits is the flesh of Christ (=Body of the historical Jesus): there was the Bride (the Church) joined to the Bridegroom (Christ) in the flesh. With good reason when He would betoken that same flesh, He broke bread… (Eucharist).” (In Ioa. ep. 2,2) 
 
In another text it is stated : “Here certainly we perceive that the Wisdom of God, that is, the Word co-eternal with the Father, has built Him an house, even a human body in the virgin womb, and has subjoined the Church to it as members to a head … has furnished a table with wine and bread…” (ciu. Dei 17,20,2)

In s. 45,5, the whole life of the historical Jesus, beginning with the Incarnation, is linked to the Eucharist: “He who is bread to us, is also a mountain to us. Bread he is, because he feeds the Church. Mountain he is, because the Church is his body, and the Church is compared to a mountain. The Church is likewise the body of Christ. Unite this body with the head and there comes into existence one single human being (unus homo). Head and body together make one person. Who is the head? The one who is born of the Virgin Mary, who took to himself mortal flesh – but without sin -, who was beaten by the Jews, scourged, despised, and crucified, who is handed over because of our sins and risen again because of our justification. He is the head of the Church, he is the bread of the land of the living. His body, what is that? His body is his bride, that is his Church. Because they will be two in one flesh.”    

3) Eucharist and Jesus’ suffering

Already in the previous text it became clear that the Incarnation actually encloses the death on the Cross. Augustine is keen to revert to the story of the men of Emmaus: Christ is recognized when he is breaking the bread. (In Ioa. Ep. 2,1). One could ask oneself: Which Christ is being recognized in the Eucharist? The earthly, the crucified or the risen one? When it comes to sacraments, far too often we see Christ divided into parts. Augustine refuses to choose between Incarnation, crucifixion, or resurrection. It is always about the same Jesus, Jesus’ person. The risen Jesus is at the same time also the earthly Jesus. 
  
More so than the relation Eucharist – Incarnation, the relation Eucharist – Cross is being emphasized. Actually, this is obvious, because it is not about Jesus unqualified, but about Jesus “as giving himself”. In trin. 3,4,10 the immediate connection with the “fruits of the Earth (= bread and wine) and the memory of the Lord’s suffering” is apparent.
	“The blood of the Oneborn Son has been shed for you. If you are underestimating yourself because of your earthly fragility, then you can estimate again the value of yourself through considering the price (the blood of Jesus) that has been paid. Consider well what you eat and what you drink that you are subscribing with your Amen.” (en. Ps. 32, 2, s. 1,4).
	“Let us go to him (accedamus) so that we can receive his body and his blood. The Jews are blinded by the crucified. We are illuminated by eating and drinking the crucified (manducando crucifixum et bibendo) (en. Ps. 33, s. 2,10: pay attention, the  accedere ad Christum happens according to the text by the Faith, by the heart and by the charity). The relationship to the cross is here also thought in a very personal way: the cross doesn’t matter but the crucified himself does matter. Moreover we have to look at the realistic character of the text: Christ gave us his body to eat “wherein he suffered so much.” (ibid. 25). The same realism is also present in the image of the cross as “the winepress from where  comes what fills the cup that makes drunk”. (en. Ps. 55,4)
	 
In all of these texts we have to view the Cross as a synopsis of the meaning of faith which the human being Jesus has for us. This way, the Cross becomes the sign of Christ par excellence. Because Christ is “the given one” (In Ioa.eu. 118,5): “What else is the sign of Christ but the cross of Christ? For unless that sign be applied, whether it be to the foreheads of believers, or to the very water out of which they are regenerated, or to the oil with which they receive the anointing chrism, or to the sacrifice (sacrificium) that nourishes them, none of them is properly (rite: as it should be) administered. How then can it be that no good is signified by that which is done by the wicked, when by the cross of Christ, which the wicked made, every good thing is sealed to us in the celebration of His sacraments? “   
Just how strong and immediate this relation of the Eucharist to Jesus’ Cross is, becomes apparent in the following texts:  “We too are fed by the cross of the Lord because we eat his body (en. Ps. 100,9) and “…when again sent forth after seven days, the dove did not return; as, at the end of the world, the rest of the saints shall no longer be in the sacrament of hope, as now, while in the communion of the Church, they drink what flowed from the side of Christ… (c. Faust. 12,20)

When all peoples, after having received the blood of Christ, answer “Amen”, this means that the blood of Christ calls out even stronger from the earth than the blood of Abel. This Amen is the clearest voice of the blood of Christ, a voice uttered by this blood itself, from the mouth of the faithful who have been rescued by this blood (c. Faust. 12,10). Elsewhere it is said that the Amen uttered at the Eucharist is “giving witness to the laying down of the Cross”, this means, of the deeper meaning of Jesus’ poured blood as salvation for all people (s. 181,7).

In all of this, Augustine is aware of the oddity of the expression “to eat someone’s body and drink someone’s blood”. Rightly he points out that it seems less frightening to kill human flesh and to pour human blood, than to eat and drink human flesh and blood (c. adu. Leg. et Proph. 2,9,34. Note the nuance : it “seems” less repulsive). Just before this statement he explicitly confirms that it is the human Jesus Christ who offers his flesh to eat and his blood to drink. Frequently one can find in Augustine the call aimed at Jews and pagans : “Believe Believe in him whom you killed and drink the blood that you have shed.” It becomes clear from this call that “to believe” is in agreement with “to participate in the Eucharist”. The Eucharist is ultimately a matter of believing in the historical Jesus.   

The living relationship between us and Jesus’ death is realized in our belief and in the sacrament. Both are mentioned in the same breath, because both equally convey the historical death of Jesus. “If Christ did not die in vain, then human nature cannot by any means be justified and redeemed from God's most righteous wrath— in a word, from punishment— except by faith and the sacrament of the blood of Christ” (nat. et grat. 2,2).

What the Christians celebrate is the remembrance (memoria) of Jesus’ already executed sacrifice (sacrificium) through offering of, and taking part in, the body and the blood of Christ (c. Faust. 20,18). Here, the idea of “identity and non-identity” plays a part : the flesh and blood of this sacrifice was in the suffering of Jesus in reality (per ipsam veritatem) given away.  
The idea of ‘remembrance’ leads us to the question of the meaning of the daily celebration of the Eucharist. Also in Augustine’s time this question was raised:  “Some one may say, The Eucharist ought not to be taken every day. You ask, On what grounds? He answers, Because, in order that a man may approach worthily to so great a sacrament, he ought to choose those days upon which he lives in more special purity and self-restraint… Another answers, Certainly; if the wound inflicted by sin and the violence of the soul's distemper be such that the use of these remedies must be put off for a time, every man in this case should be, by the authority of the bishop, forbidden to approach the altar… Perhaps a third party interposes with a more just decision of the question, reminding them that the principal thing is to remain united in the peace of Christ, and that each should be free to do what, according to his belief, he conscientiously regards as his duty. For neither of them lightly esteems the body and blood of the Lord; on the contrary, both are contending who shall most highly honour the sacrament fraught with blessing.  …he that dares not take it every day, and he who dares not omit it any day, are both alike moved by a desire to do it honour. That sacred food will not submit to be despised, as the manna could not be loathed with impunity. (ep. 54,3,4)
	
	Augustine’s opinion is clearly prominent in an Easter sermon (s. Wilmart 9,2), where he makes a plea for the daily celebration of the Eucharist with arguments which are worth considering. He starts with asking his congregation not to overestimate the Easter rite. Because he believes that the realization of the Easter celebration in daily life is much more important! Easter, he says, should become a daily celebration (cotidiana celebratio) through persistent contemplation (perseuerantissima meditatio). We should never neglect the memoria of the suffering and resurrection of the Lord, and “and therefore we do have his body and his blood as a daily meal.”
	To conclude, we once again wish to underline that in the Eucharist doctrine of the Church Father, the relationship with the person of the earthly Jesus remains the central point, even to the extent that he can say (something which Pascal will repeat later), that the blood of Jesus is still flowing daily: “Esteem yourself not badly. For the Creator of you and of all people esteems you so valuable, that he shed daily for you the blood of his unique Son. (s. 216,3,3).

4) Eucharist and resurrection

  Unlike modern theologians, Augustine brings up the resurrection rather parenthetically. It is self-evident to him that the earthly and risen Lord are one and the same. Almost all his attention is directed to the Jesus of the Gospel, to the salvation facts from Jesus’ actual life. He refers to the resurrection only in texts in which he warns of a materialistic interpretation of the eating of Jesus’ body and the drinking of his blood. Consuming Jesus’ body does not mean that we divide him; his integrity remains untouched. “For the one who could ascend to heaven, cannot be destroyed.” And with this, the issue of integrity is solved. (s. 131,1,1)

	Does this significant interest in the historical Jesus not devalue the God-relationship, upon which the sacraments are focused? That relationship would manifest itself much better, if the risen Lord is put central in the sacramental event. In answer to this objection, one can put forward that this is prompted by an underestimation of the reality of the Incarnation. One has to take the Incarnation fully seriously. But this means that the divine is to us “only” attainable (at least in this intensive and concrete way) in the human being, Jesus. If one focuses one’s attention on the earthly Jesus, and one accepts this revelation of God to be the highest, then the God-relationship cannot be neglected. This earthly Jesus is precisely our relationship with God. One should be careful not to search the God-relationship outside, beside or above Jesus; it is given to us within Him. This is what it means to take the Incarnation of God seriously.           

Highlighting the historical Jesus is the same as highlighting the Father or of God. In the following text of Augustine this is made clear: 
	“Your God will be totally yours. You will eat him in order not be hungry. You will drink him in order not be thirsty.” (en. Ps. 36, s. 1,12). God has become to us food and drink (uniting with him) through the Incarnation. 

The Eucharist strives in its innermost being at a personal relationship

Bread and wine, flesh and blood, are ultimately all signs, symbols or images of the person of Jesus. They signify the person of Jesus in his “being given”. They signify the love which knows no bounds, by giving life itself. It goes in fact further than this, since this “being given out of love” is again an invitation to step into this love-movement, to start loving the person of Jesus himself. Jesus is searching for our love. Jesus’ “self-gift” is not a one-sided affair; it asks to become a “we”. This is precisely the essence of love.      


There are some texts which illustrate well the person aspect of the Eucharist event. Christ gives in his flesh and blood nothing else than what he himself is. (In Ioa. Eu. 27,9.) 
“This table on which the food is the Lord of the table is important. Nobody feeds his table-companions with himself. Our Lord Jesus Christ does. He himself is the one who invites , he is himself food and drink.” (s. 329,1) “You do know the price which has been paid for you, you do know the price that has been payed, you do know  what you do eat and what you do drink you approach or better: you do know whom you are eating and whom you are drinking.” (s. 9,10,14)
	
To this end expressions connect, which leave far behind the reification (“Verdinglichung”), and immediately grasp towards the person of Jesus.  “We are eating and drinking the crucified.” 
(en. Ps. 33, s. 2,10). “We are eating the poor.” (ep. 140,2766). “Do eat now the one whom you have forgotten. For the bread itself has come in whose body you are made capable again to hear the voice that you were forgotten. (en. Ps. 101, s. 1,5).

One hardly needs to point out that the personal relationship, at which the Eucharist ultimately aims, is fundamentally a relationship of faith: “We do have Christ with us, if we believe. The walkers of Emmaus had Christ with in the meal; we do have him in our heart, if we believe. It is more to have Christ in our heart than to have him in the same building.” (s. 232,7,7)

	Description of  a person relationship which takes place at the Eucharist

Every relationship with a person requires a certain degree of identification. Whoever says relationship, inevitably says a coming together. A relationship is like a type of bridge, that what is shared by two separate persons. A relationship also always requires that the two distinct persons preserve their independence, for identification is not the same as identity.  
One could describe identification between persons as : entering the life of someone else, to start living with them, to a certain degree completing their life. This is reciprocal. All love results to a certain degree in such an identification (even though this is merely one aspect of love). This love towards Christ also receives the form of imitation (imitatio).  This imitation is not something material, but it is realized in a change of mind, heart or life. One ought to receive the chalice of the Lord with a changed mind, heart or life, and how the Lord’s sacrifice will manifest itself for each one of us depends on with which heart this sacrifice is received (c. litt. Petil. 2,47,110; c. ep. Parm. 2,6,11). 

	Within this context it is not at all surprising that Christ’s unification with us primarily will have to focus on the ‘kenosis’, the self-dissecting of Jesus, for this constitutes the most distinctive aspect of Jesus’ life. With this we enter into who Jesus was and how he lived. To truly receive the Eucharist means for Augustine : to become poor and humble with Jesus. His comment on Ps. 21,7: “The poor will eat and be satisfied” is always the same : only those who will imitate the poor Jesus, will be satisfied. Wealthy (= proud) people can never be satisfied, for they are not even hungry, as they are full of their own conceitedness. But he who has consumed the poor Christ, is himself prepared to suffer poverty voluntarily. (en. Ps. 21, s. 1,26 en 30, s.2,27). “Only them who are unified with this bread, who are living his peace and love and follow his humility, that means: who will be poor, will be satisfied by the bread that  descended from heaven.” To imitate the poverty of Jesus in practice means: not to search for oneself, but to “reach out to the other” in love (ep. 140,24,61 and 26,63).   

	The same can be expressed through the idea of “humility”, which ought not to be an artificial condition to which one brings oneself, but it rather shows similarities with what we call “simplicity”. “The Lord has made for us a food which we have to receive in order to heal. Where does this food come from, and who does it feed? It feeds those who imitate his humbleness.  (s. Mai 22,1) “In his body and blood our Lord taught us the humility, for when he entrusts his body and blood, then he entrusts  his humility.” And the humility and foolishness par excellence is Christus crucifixus  (en. Ps. 33, s. 2,4). The Cross and the Eucharist Augustine calls “sensible foolishness and sober drunkenness”. 	
	This way we arrive at the ultimate meaning of the Eucharist, which can be nothing else than to be prepared to suffer for others out of love. Without this will to suffer, no one can call himself a Christian. What the Lord asks of us is : to want to share in His suffering (passioni dominicae communicare), to imitate His suffering (imitare passionem domini) (doctr. Chr. 3,16,24; en. Ps. 48, s.1,3) this is a “reference” to the martyrdom of the poor, first disciples. The way the Lord died, is the way the faithful who truly follow him, i.e. the poor, also die (ibid. 28).
	We therefore have to be prepared to model our life on the Spirit of Christ. Then the Eucharist becomes the maximum votum, the  biggest promise (or the highest dedication) that we can give to Jesus.  “In this sacrament is preached our highest dedication, by which we promess to stay in Christ, that means in the unity of the body of Christ.” (ep. 149,2,16).





The Eucharist and the Christus totus

For modern theologians, talking about Christ easily leads to making many distinctions. They are prone to distinguish between:
· the historical Christ
· the Eucharist Christ  (the Christ of the Eucharist)
· the mystical Christ (= the mystical body of Christ)

This way one could think that next to the first res, which is the person of Christ, also a second res exists, which then would be the participants of the Eucharist, or within Augustine’s own words, the totus Christus.

This would be a simplification of Augustine’s view. One does not present this view accurately by speaking of “a second res”, just as one misrepresents this view by using the expression of the “Eucharist Christ”. With Augustine, it is always about the one Christ. But the one Christ is to him no “single” Christ. Christ is per definition “community”, he is always a “we”. This necessarily follows from a reflection on the deepest purpose of Jesus’ existence: an existence in love. That is why anyone who participates in Christ, and makes his life-project his own,  becomes a member (membrum) of Christ. “We may eat his flesh and become in his flesh de members of him.” (In Ioa. eu. 31,11)

The meaning of the Eucharist is therefore our identification and assimilation with Christ, which is realized in and through the life relations of believing, hoping and loving. This is the basis of a deep, mysterious unity, as well as with Christ as among each other. That is why the Eucharist is “the sacrament of unity” (s. Guelf. 7,1), or “unity of Christ” (en. Ps. 68, s. 2,6; in Ioa. eu. 26,15; ep. 185,6,24). Augustine is also familiar with the old image from the Didachè, of the many seeds of grain which become one bread and the many grapes which become one wine: “As people that already understood before us, our Jesus Christ has offered his body and blood in bread and wine, because those who are many have been reduced to something that is one.” (In Ioa. eu. 26,17; ciu. dei 16,37)	
But unity can only be realized through love. That is why the Eucharist is also called “the bond of love” (In Ioa. Eu. 26,13). Augustine is inspired by 1 Cor. 10,17: “Omdat het brood één is, vormen wij allen tezamen één lichaam, want allen hebben we deel aan het ene brood.” “Because the bread is one, all of us together form together one body, because we all participate in the one bread”. It is not about a reification (“Verdinglichung”) or a static unity; but about a personal unity, which is of course actual, dynamic and happening. Or in the words of Augustine, it is about a participatio spiritus: “We must eat and drink till we achieved our participation in his Spirit.” (In Ioa. eu. 27,11) This unity is realized through “one faith, one hope and one undivided charity.” (s. Denis 6,2).
	
It will have become clear by now that this personal participation with Christ cannot coincide just like that with the outwardly performance of the sacramental act. Participation, community or unification are never completely realized on a material basis alone. Daily experience has sufficiently demonstrated this. A material community can exist amongst people, but this does not necessarily means that “a community of spirit or of heart” has been achieved. Conversely, a true personal community continues to exist (at least for a short while) without the one being physically present with the other.     

To render the dynamism of this unity between persons, Augustine often relies on John the Evangelist’s expression manere in, “to remain in each other”. “To eat this bread and to drink this wine means: remaining in Christ, and to have Christ remaining within oneself.” (In Ioa. Eu. 26,18)  “John demonstrates that what it contents is not just sacramentally but also really, that means: it gives to eat the body of Christ and to drink the blood. This is remain in Christ , and so that also Christ remains in us.” (ciu. dei 21,25,4) We remain in him if we are his members. Christ remains in us if we are his temple (= house), (In Ioa. Eu. 27,6). To be a living member of Christ – to recognize him as head – to receive grace – to eat the bread of unity: all these are to Augustine actions which are linked with, and arise from, each other. (Ep. 30,2)  
When two or more people identify themselves with each other in love, then one could say that they live from the same spirit. Then one speaks of  ‘the spirit that inspires them, that they possess the same mentality, that some spirit reigns in a group’ (maybe this is a very good approach of the person of the Holy Spirit). To enter the person of Jesus, is to enter into his “life project”, is to start living by proceeding from his spirit. In this way Augustine applies the image of the ‘spirited body” in its deepest meaning  to the corpus Christi. “Believers know the body of Christ, if they neglect not to be the body of Christ. Let them become the body of Christ, if they wish to live by the Spirit of Christ. None lives by the Spirit of Christ but the body of Christ. Understand, my brethren, what I mean to say. You are a man; you have both a spirit and a body. … Tell me which lives of the other: does your spirit live of your body, or your body of your spirit? Every man that lives can answer; and he that cannot answer this, I know not whether he lives: what does every man that lives answer? My body, of course, lives by my spirit. Would you then also live by the Spirit of Christ. Be in the body of Christ. For surely my body does not live by your spirit. My body lives by my spirit, and your body by your spirit. The body of Christ cannot live but by the Spirit of Christ. It is for this that the Apostle Paul, expounding this bread, says: One bread, says he, we being many are one body (1 Corinthians 10:17).’” (In Ioa. eu. 26,13)
This way, the Eucharist becomes the societas of the corpus Christi, in which a transition takes place of Christ as individual person to Christ as ‘us’. This is Christ including all those who belong to him: a big unity which one can identify as the Christus totus, the total Christ. “When you live in Christ, will you be with him one flesh. That’s the reason why this sacrament commends to us the body of Christ in such a way that we will not be one moment even separated from it.” (s. Denis 3,4)
Precisely on the basis of the identification of Christ with us and of us with Christ (an identification which is ultimately based on love), Augustine does not only speak of Christ as individual, but he can call Christ “us” and us “Christ”. This is more than a metaphor, because after all we find such an identification everywhere where truly human relationships are formed. Also, in the everyday reality of life such a reversal is possible, based on the “inclusive relationships” which is present in every love. Applied to Christ and to us, this means that Christ holds our place and that we hold the place of Christ; it means that Christ took responsibility for us and that we now, after He has left this world, are responsible for Christ. Because he lives in us and we live in him. This is not symbolism, but reality. At least that is what it should be.   
	That is why Augustine can say that the Eucharist is “our mystery” and that we ourselves are present in the Eucharist, when at least the corpus Christi has been fully realized. When the Eucharist reaches its deepest meaning of real union, then Christ is present in the Eucharist as “we”. Viewed in that light, the texts speak for themselves.  
	
“Because Christ has suffered for us, he has offered us in this sacrament his body and blood, with which he has made us ourselves. For we become his body. That is why – through his mercy – we ourselves are what we receive… There, on the Eucharist table we are present (s. Denis 6,1-2).  “Yourself are the body of Christ and his members (1 Cor. 12,27). What you are receiving, that’s you by the grace that redeemed you.” (s. Guelf. 7,1-3)
“But if you are the body of Christ and the members of him, then your mystery is put on the table of the Lord and you receive your mystery. To what you are yourselves , you answer ‘Amen’ and by answering you affirm this explicitly. For when you hear the words ‘Body of Christ’, you answer ‘Amen’, and that’s why you must be a real member of Christ’s body.. So be what you see and receive what you are. (s. 272)

To receive the Eucharist correctly is ‘to become Christ’. That provides the Eucharist with an unheard of dynamism. It is a task which can never be completed. It could only be completed if love would be perfectly realized on earth, because only then the total Christ would be realized. However, this is not the case as long we still have to work at love and unity amongst people. That is why the Eucharist ultimately means: becoming involved in the life project of Jesus, which amounts to wanting to be a sacrifice out of love. “Christ wanted that we ourselves would be his sacrifice. This is shown in the Eucharist where the sacrifice of God and of ourselves are put on the table of sacrifice.” (s. 227)
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that love, friendship and community are the fundamental ideas around which his 

theology 

revolves, because here, human unity manifests itself. 

(See TvB

, 

Augustinus

, Baarn, 

W

ereldvenster 1970, 23

-

47). 

 

 

Furthermore, there is also the reality of 

a

 

deep 

division

 

within the Christian Church of 

Nor

th

-

Africa: the schism of the Do

natists.

 

Donatism professed

 

to be “the pure, unblemished 

Church of Christ

”

, and it

 

accused the Catholic Church 

of

 

be

ing

 

unfaithful to the original 

purpose of Christ. 

Particularly in the domain of the sacraments the consequences of this 

presumption

 

were palpable. 

According to Donatism sinlessness and the dignity of the minister 

were a 

co

nditio sine qua non

 

for the validity of the sacraments. 

That is why the practice of 

rebaptism and renewed cons

e

cration was a logical concl

usion from their basic position, which 

Augustine contravened by giving the sacraments a radical Christological foundat

ion. 

 

 

At the beginning of Augustine’s episcopate, the Donatist Church was stronger than the 

Catholic Church

. 

The 

division

 

between the two Churches was complete; 

this division became 

even accepted

.

 

Augustine takes it upon himself to fight for the restoration of unity. To reach 

that goal he has resort to 1) the unity of the person of Christ, 2) the universality of Church, 3) 

the Eucharist.

  

 

 

The Eucharist 

played 

an important role in 

Augustine’s unit

y thinking, something 

which had not been the case with any of the previous Church Fathers. The Eucharist is no 

longer the expression of unity: it is at the same time the actualization of this unity. 

 

 

 

Sources

 

In this matter 

Paul in particular i

s Augustine

’s source. Paul quite frequently talks of 

“the body of Christ”. 

In 

1 Cor

. 10,16

-

17 he c

onsistently “applies” this idea 

-

 

which certainly 

should

 

be linked to the “corporate

-

personality”

 

thinking of the OT 

-

 

to the Eucharist: “Is not 

the bread we break a par

ticipation in the body of Christ? Because there is one bread, we, who 

are many, are one body, for we all partake of the one bread.” 

   

 

 

“Body of Christ” no doubt 

means to 

Paul “the body of the 

glorified

 

Christ”.

 

In verse 

16 it is then said that through th

e Eucharist bread we participate in the glorified body of 

Christ. Verse 17 draws from this the following conclusion: through this we are one body. The 

bread can only be the foundation of this unity if it is no longer just bread, but truly the body of 

Chris

t. 

Rising above the external and moral unity of the community, an inner unity 

arises 

through the sacrament, and this unity originates from the glorified Christ. For Paul, there is no 

difference between a Eucharistic and an ecclesiological body of Christ. I

n the Eucharist, the 

glorified Lord is present.   

   

 

 

Res

 

of the Eucharist (With Augustine is Christ 

incarnatus

, 

passus et resuscitans

)

 

 

1)

 

Eucharist and Incarnation

 

2)

 

 

